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Abstract

Some have claimed that the final curses (lans) in the well-
known Ziyarat ‘Ashira’ were not originally part of this pilgrim-
age prayer and were later added to Misbah al-mutahajjid, au-
thored by Muhammad b. al-Hasan al-Ttsi (d. 460/1067), during
or after the Safavid period, thus resulting in the distortion of
Ziyarat ‘Ashura’. The main arguments of those making this
claim of distortion are two: first, the text of the oldest manu-
script of Misbah al-mutahajjid, known as the al-Naqqash al-Razi
manuscript; second, the text of Kamil al-ziyarat. In this article,
through analysis of various pieces of evidence, we will demon-
strate that the very important factor that caused the final pas-
sage of Ziyarat ‘Ashira’in Misbah al-mutahajjid (the al-Naqqash
al-Razi manuscript) and Kamil al-ziyarat not to be transmitted
according to the well-known version, is that Shr’1 scribes and
scholars, especially before the Safavid rule, practiced dissimula-
tion (tagiyya) in transmitting those expressions. Further, the fi-
nal passage of Ziyarat ‘Ashiira’has been written according to the
well-known version in numerous manuscripts including
Mukhtasar al-Misbah fi ‘amal al-sana in the handwriting of Ibn
Sakun al-Hilli (d. 600/1203) and some other ancient sources.
Keywords: Ziyarat ‘Ashuara’, dissimulation (tagiyya), curse
(la'n), disassociation (tabarri), scholars’ dissimulation, scribes’
dissimulation, manuscript studies, authenticity of Shi'1 hadith
heritage.
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Introduction

A claim that has been widely circulated in recent decades—especially
in recent years—is that the final curses (la‘ns) in Ziyarat ‘Ashira’ were
not originally present, but rather, were added to the manuscripts of
Misbah al-mutahajjid (Misbah kabir) and Mukhtasar al-Misbah fi ‘amal
al-sana (Misbah saghir), both authored by Muhammad b. al-Hasan al-
Tuasi (d. 460/1067), from the tenth/sixteenth century (Safavid period)
onward, thus resulting in the distortion of Ziyarat ‘Ashura’.' While
some scholars have sought to refute this claim,” they have not paid suf-
ficient attention to an important factor that has caused these differ-
ences in manuscripts: the role of dissimulation (tagiyya) in the trans-
mission and writing of the final passage of Ziyarat ‘Ashiira’. There is
substantial evidence to suggest that one of the major reasons for the
variation in how this passage was transmitted in different books was
the practice of tagiyya and secrecy by Shi1 scribes and scholars, espe-
cially before the Safavid rule.

Many manuscripts of Misbah kabir and Misbah saghir have been
identified that show signs of scribal or owners’ tagiyya in various
forms, such as indications of erasure of this final passage, as well as
erasure of the name Mu‘awiya in manuscripts, removal of pages con-
taining Ziyarat ‘Ashira’ from manuscripts, and unprecedented incon-
sistency in transcribing this final passage, which has given rise to ten
different variations. The visible signs of tagiyya in these manuscripts
clearly show that the final passage of Ziyarat ‘Ashiira’ and the name

' Husayn al-Radi, Ziyarat ‘Ashura’ fi-l-mizan (Dar al-Mahajjat al-Bayda’:
1429/2008), 107 ff.

* For example, see Mirza Jawad al-Tabrizi, Ziyarat ‘Ashira’ fawq al-shubuhat
(Dar al-Siddiqa al-Shahida: 1432/2010); Hubb al-Husayn, al-Mudakhalat al-
kamila fi radd mudda¥ al-tazwir ‘ala Ziyarat ‘Ashiur@’ al-mutadawila (al-
Mu’assasat al-Tarikh al-‘Arabi: 1429/2008); Yusuf al-Sultan al-Ahsa’i, al-Radd
al-saghir ‘ala mudda al-tazwir (Markaz al-Zahra’: 1426/2014); Muslim al-
Dawurl, Ziyarat Ashura@ tuhfa min al-sama’ (Mwassasa Sahib al-Amr:
1431/2010); Muhammad ‘Andalib Hamadani, Mizan-i tashayyu‘ (Masjid-i
Mugaddas-i Jamkaran: n.d.).
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Mu‘awiya were subject to tagiyya in previous centuries. This paper
critically examines the two main arguments put forwarded by those
claiming distortion in Ziyarat ‘Ashira* first, the text found in the ear-
liest known manuscript of Misbah al-mutahajjid, the “al-Naqqash al-
Razi manuscript;” and second, the version preserved in Kamil al-
ziyarat authored by Ja‘far Ibn Qulawayh al-Qummi (d. 368/978).

1. The Text of Misbah al-Mutahajjid, the al-Naqqash al-Razi
Manuscript

The first argument presented by those claiming distortion in Ziyarat
‘Ashira’ refers to the oldest manuscript of Mishah al-mutahajjid—
written in 502/1108, 42 years after the death of Shaykh al-Tusi in
460/1067—which is known as the “al-Naqqash al-Razi manuscript.”
This manuscript is preserved in the Astan-i Quds-i Radawi library. In
this particular manuscript of Misbah al-mutahajjid, the final passages
of Ziyarat ‘Ashiir@’ are written as follows: “O God, curse Abi Sufyan,
then prostrate and say: O God, praise be to You...” (allahumma il‘an
Aba Sufiyan, thumma tasjud wa taqul: allahumma lak al-hamd). In this
text, a large portion of Ziyarat ‘Ashiira’—containing the phrases of
cursing and salutation that are repeated one hundred times, as well as

J

the final passage of Ziyarat ‘Ashiira’>—is missing. Four other manu-
scripts of Misbah al-mutahajjid have been identified that are written

similarly to the al-Naqqash al-Razi manuscript.’ Those claiming distor-

8 Sayyid Mahdi Mahmoudi, Ziyarat ‘Ashira’ az Aghaz ta Imruz (Kitab-
shenasi-yi Shi'i Shinast: 1400 Sh./2023), 140-3. The topics discussed in this ar-
ticle are presented in detail, with numerous images of manuscripts, in
Ziyarat ‘Ashura@’ az Aghaz ta Imriz. An English translation of this work is
forthcoming from the International Centre for Advanced Islamic Research
(ICAIR). Additionally, Mahmoudi has written a highly condensed version of
the content of Ziyarat ‘Ashara’ az Aghaz ta Imruz as a separate entry for the
Encyclopedia of the Islamic World, which has been published in its thirty-
second volume.
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tion consider the Ziyarat ‘Ashira’ in the al-Naqgash al-Razi manu-
script and its similar versions to be undistorted.*

In response to this argument, evidence indicates that Misbah al-
mutahajjid had two versions: the Baghdad version and the Najaf ver-
sion. The al-Naqqash al-Razi manuscript and similar manuscripts were
copied (either directly or indirectly) from the first version of Misbah
al-mutahajjid—which Shaykh al-Tus1 authored in Baghdad—and he
did not write these final passages in the first version of Misbah al-mu-
tahajjid due to tagiyya.

1.1 External Evidence of Shaykh al-Tus1’s Taqgiyya in Misbah al-
Mutahajjid

1.1.1 Conflicts Between Sunnis and Shi‘is

The first external evidence is that during the rule of the Buyids
(334/945 to 447/1055), although the Shr1 Daylamite rulers controlled
Baghdad, according to numerous historical reports, bloody conflicts
occurred between extremist Sunnis and Shi‘is due to the public display
of Shrirituals, especially during the days of ‘Ashara’ and Eid al-Ghadir.
Historical sources have recorded at least 34 major conflicts during this
period.’

Considering the time of composition of Misbah al-mutahajjid is
also very important for better understanding the occurrence of tagiyya

*al-Radi, Ziyarat ‘Ashird’ fi-l-mizan, 144.

®See ‘Ali b. Muhammad Ibn al-Athir, al-Kamil fi-l-tarikh (Dar Sadir li-1-Tiba‘a
wa-]-Nashr Dar Beirut li-1-Tiba‘a wa-1-Nashr: 1386 /1966), 8:632; 9:178, 208, 393,
394, 531, 560, 561, 575, 578, and 591-2; al-Hafiz Ab1 ‘Abdullah Muhammad b.
Ahmad b. ‘Uthman al-Dhahabi, Tarikh al-Islam wa wafayat al-mashahir wa-
l-alam (Dar al-Kitab al-‘Arabi: 1407/1986), 27:11-12; Abu ‘Ali Ahmad b.
Muhammad b. Ya‘qub al-Razi Miskawayh, Tajarib al-umam (Surash: 1379
Sh./2008), 7:401; ‘Abd al-Rahman b. ‘Ali b. Muhammad Ibn al-Jawzi, al-
Muntagam fi tartkh al-mulik wa-l-umam (Dar al-Kutub al-Tlmiyya:
1412/1992), 151125 and 340; al-Dhahabi, al-Tbar fi khabar man ghabar (Dar al-
Kutub al-Tlmiyya: 1961), 3:124, 139, and 146.
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in this book. Since Shaykh al-Tts1 mentions al-Mabsiit in the introduc-
tion and three other places in Misbah al-mutahajjid,’ it is clear that
Misbah al-mutahajjid was written after al-Mabsit, or at the very least,
they were both being written simultaneously. In addition, from the in-
troduction of al-Mabstit, it can be gathered that there was a significant
time interval between the composition of al-Mabsuit and al-Nihaya—
which was written in the early years of Shaykh al-Tus1’s arrival in Bagh-
dad.” From these indications, one may conclude that it is most likely
that Shaykh al-Tas1 wrote Misbah al-mutahajjid in his final years in
Baghdad—that is from 436/1044 (the time of his teacher Sayyid al-
Murtada’s death) until 448/1056—when he was the leader of the
Imami community. Thus, since Misbah al-mutahajjid was written in
the final years of Buyid rule—which was a period of their weakness
and decline and consequently, intensification of conflicts>—the prac-
tice of tagiyya in this text, especially during Shaykh al-Tas1’s leader-
ship, was more necessary.

1.1.2 Shaykh al-Tuast’s Works

The second external evidence consists of Shaykh al-Tus1's works—
such as al-Khilaf and especially his valuable exegesis al-Tibyan—
which were written during his leadership in Baghdad. These works
clearly show that he was generous in his interactions with Sunnis. For
example, in al-Tibyan he quoted from Qatada more than 1,800 times
and from Mujahid more than 1,500 times—both Sunni exegetes—in
explaining the meanings of Qur’anic verses.

® Muhammad b. al-Hasan al-Tusi, Mishah al-mutahajjid (Mw’assasa Figh al-
Shi‘a: 1411/1990), 13, 540, 855, and 858.

"In the introduction to al-Mabsit, he writes: “... And I had written the book
al-Nihaya in earlier times...”. See al-Tusi, al-Mabsiit fi figh al-imamiyya (al-
Maktabat al-Murtadawiyya: 1387/1967), 1:2.

8 As will be discussed later in this article, al-Dhahabi in his book al-Tbhar,
3146, explicitly mentions the weakness and frailty of the Buyid sultan during
that period.
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1.1.3 Sayyid Ibn Tawus’s report

The third and perhaps most important external evidence demonstrat-
ing Shaykh al-Tus1’s tagiyya in Baghdad is that his grandson, Sayyid Ibn
Tawus (d. 664/1266), explicitly mentions his grandfather’s tagiyya in
composing the exegesis al-Tibyan. Sayyid Ibn Tawts writes in his book
Sa‘d al-Su‘ud:

“...and we mention what my grandfather Abu Ja‘far Muhammad
b. al-Hasan al-Tusi related in the book al-Tibyan, and tagiyya
compelled him to limit himself to distinguishing between the

Meccan and Medinan [chapters] and...”

Furthermore, according to Muhammad Taqi al-Majlis1 (d. 1070/1659),
alarge number of Sunnis attended Shaykh al-TusT’s lectures. With such
a composition of students, it was necessary for this great Imami
scholar to practice tagiyya in his speech and writing. He writes:

“His accomplished students—who were among the jurispru-
dents (mujtahidiin)—numbered more than 300 learned individ-
uals among the Shi‘ls, while among the Sunnis their number is

»10

uncountable.

1.2 Internal Evidence of Shaykh al-Tusr’'s Tagiyya in Misbah al-
Mutahajjid

1.2.1 The Removal of the Final Phrases from the Expression “Wa
Mu‘awiya”

The first internal evidence is that in Misbah al-mutahajjid, the al-
Naqqgash al-Razr’s version of Ziyarat ‘Ashiura’ does not contain the
phrase “wa Mu‘awiya” up to the beginning of the mention of prostra-
tion. The absence of Mu‘awiya’s name and sufficing with cursing Abu
Sufyan in this version is an important indication of Shaykh al-Tas1’s

9 Sayyid Radi al-Din ‘Ali b. Masa Ibn Tawus, Sa‘d al-su‘ad li-l-nufiis mandud
(Manshurat al-Radi: 1417/1996), 287.

' Muhammad Taqi al-Majlisi, Rawdat al-muttaqin fi sharh akhbar al-a’immat
al-ma’sumin (Bunyad-i Farhang-i Islami-yi Kushanpur: 1393 Sh./2014), 14:40s5.
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tagiyya in Baghdad. This is because, according to reliable historical re-
ports, both before and during Shaykh al-TusT’s residence in Baghdad,
the Sunnis of Baghdad specifically honoured Mu‘awiya in order to
counter Shr1 beliefs.

Shams al-Din al-Dhahabr’s (d. 748/1348) historical account provides
a clear example of the honouring of Mu‘awiya during Shaykh al-TasT's
presence in Baghdad. He writes:

“In the year 422 [A.H.], a person named ‘Madhkur was ap-
pointed by the caliph with a written decree as army commander
for war. He was given a flag, many people joined him, and armed
men marched before him, shouting and praying for the two

r»”

shaykhs, saying: ‘Today is the day of Mu‘awiya’.

Following this incident, intense conflict broke out between the Sunnis
and the Shifs of Karkh in Baghdad. Many Shi‘is were killed; their mar-
kets were burned, and Sayyid al-Murtada’s house was plundered. In-
terestingly, after describing this great turmoil in Baghdad, al-Dhahab1
writes:

“... and no disapproval came from the sultan (Buyid), due to his
weakness and inability, and the common people became em-
boldened and stirred up turmoil...”

This historical account clearly shows that due to the Buyids’ weakness
in their final years of rule, a difficult situation arose for the Shi‘ls in
Baghdad and turmoil against them increased.

1.2.2 Using the Word “Wafat” to Describe Mu‘awiya’s Death

The second internal evidence showing that Shaykh al-Tust practiced

" al-Dhahabi, al-‘Ibar, 3:146. For other historical evidence, see Muhammad b.
Jarir b. Yazid al-Tabari, Tarikh al-Tabari (Mu’assasat al-Alami li-1-Matbu‘at:
1403/1982), 8182; Ibn al-Jawzi, al-Muntazam, 13:316; Ibn al-Athir, al-Kamil fi-
[-tarikh, 8:542-3; Abu ‘Abdullah Muhammad b. Ahmad al-Maqdisi, Assan al-
tagasim fi ma‘rifat al-aqalim (Maktabat al-Magbult: 1411/1990), 126; al-Tusi,
al-Ghayba (Mu’assasat al-Ma arif al-Islamiyya: 1411/1990), 385-6.
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taqiyya regarding Mu‘awiya in Misbah al-mutahajjid is that when men-
tioning religious occasions in the month of Rajab, he wrote:

“And on the twenty-second day of it was the death (wafat) of
Mu‘awiya b. Abi Sufyan.”

Here, Shaykh al-Tus1 used the word “wafat” to describe the occasion of
Mu‘awiya b. Abi Sufyan’s death—a term that indicates reverence and
demonstrates his tagiyya regarding Mu‘awiya. From a linguistic per-
spective, the word “wafat” meaning “passing” has a fixed meaning and
is not exclusive to the death of righteous people, such that its use
would indicate reverence. However, considering the usage of the word
“wafat” during that time period and in Shaykh al-Tus1’s works, one may
conclude that the use of this word here was for reverence and indicates
tagiyya. This is because in all cases in Misbah al-mutahajjid, except for
this instance, the word “wafat” has been used to mark the occasion of
death for those who were revered by Shaykh al-Tusi, such as its use for
marking the death of the Noble Prophet, the AAl al-Bayt, ‘Abd al-
Muttalib, and Abu Talib."* In the same book, for marking the occasion
of Yazid b. Mu‘awiya’s death, the word “death” (mawt) has been used.”

Thus, observing the use of the word “wafat” in Misbah al-mutahajjid
for all the mentioned occasions—for those who were worthy of rever-
ence in Shaykh al-Tusr's view—and the use of the word “mawt” for
marking the occasion of Yazid b. Mu‘awiya’s death—who was not wor-

* al-Tasi, Misbah al-mutahajjid, 813.

#“... And God took his soul (tawaffahu), meaning He seized his spirit, and
death (al-wafat) means passing away.” Isma‘ll b. Hammad al-Jawhari, al-
Sihah taj al-lugha wa sihah al-‘arabiyya (Dar al-Tlm li-1-Malayin: 1376/1956),
6:2526. “Death (al-wafat) means demise; so-and-so passed away (tawaffa)
and God took his soul, meaning He seized his soul.” See al-Tusi, al-Tibyan fi
tafsir al-Qur’an (Dar Ihya’ al-Turath al-‘Arabi: 1409/1988), 1:183.

*al-Tasy, Misbah al-mutahajjid, 787, 790, 791, 793, 805, and 812.

5 Shaykh al-Tus1 writes: “And on the fourteenth of it in the year sixty-six was
the death of Yazid b. Mu‘awiya, and he was thirty-eight years old at that
time.” al-Tus1, Misbah al-mutahajjid, 791.
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thy of reverence in his view—indicates that this usage was not coinci-
dental, and that Shaykh al-Tasi had full intention of showing rever-
ence or lack thereof in these cases.

Similarly, the word “wafat” appears in different expressions in
Shaykh al-Tus1’'s books and has been used in two ways: First is the us-
age of the word “wafat” in the context of describing the death of indi-
viduals for whom there was no requirement for reverence. In this form,
the word “wafat” is mostly used to describe the death of individuals
with general titles and does not indicate reverence or lack thereof,
such as: death of the testator,”® death of the husband,” death of the one
who frees his slave,”® death of the contracted slave,” death of a mas-
ter,”” death of a partner,” and death of the deceased. This form of using
the word “wafat” in Shaykh al-Tust's works is also extensively used in-
terchangeably with the word “mawt” and has the same meaning, such
as: death of the testator,” death of the husband,*® death of the lessor,**
death of the lessee,” death of the father,*® death of his partner,”” and
death of the deceased.

The second usage of the word “wafat” is in the context of describing
the death of individuals for whom there was a requirement for rever-
ence. Unlike the first category, in which the word “wafat” was used for
general titles, in this category, the word is used to describe the death
of specific individuals®® who were respected and worthy of reverence

"% al-Ttis1, al-Mabsiit, 4:27.
7 1bid., 5:70.

% 1bid., 6:58.

 Thid., 6:96.

*° Ibid., 6:167.

*1bid., 6:179.

**1bid., 1:219.

* Ibid., 4:118.

*Ibid., 3:224.

* Ibid.

26 Ibid., 4118.

*" Ibid., 6:179.

**It is possible that in a few cases, the word “wafat” was used in Shaykh al-
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in Shaykh al-Tusr’s view, such as:

«

.. and everyone who believed in their Imamate was certain
about the death of Muhammad b. al-Hanafiyya [d. 81/700];"* “...
from the time of the death of Amir al-Muwminin [‘Ali b. Ab1 Talib
(d. 41/661)] ...;* “... the death of the Messenger of God;™ “... the
death of Abu Muhammad al-Hasan b. ‘Ali b. Ab1r Talib [d.
50/670];"* “... the death of Abi Muhammad al-Hasan b. ‘Ali al-
‘Askari [d. 260/874];"% “... the death of Zayn al-‘Abidin ‘Ali b. al-
Husayn [d. 95/713];"** and “... the death of Abu I-Hasan Musa b.

Ja‘far [d. 183/799]."*

In Muhammad b. Muhammad b. Nu‘man al-Mufid’s (d. 413/1022)
works also, we extensively see this second form of using the word

“wafat”, such as:

“... and the community differed regarding his Imamate on the
day of the wafat of the Messenger of God.”"

The wafat of the Commander of the Faithful occurred just be-
fore dawn on Friday night, the twenty-first night of the month
of Ramadan in the fortieth year after the migration.”

“The Imamate of al-Husayn was established after the wafat of his
brother, as we have previously explained, and obedience to him

Tus1’s works to honour individuals with general titles such as: “death of the

Prophet” or “death of the Imam”; however, we did not find any examples of

this in

the software containing Shaykh al-TasT's works.

*9 al-Tusi, al-Ghayba, 385-6.

% Ibid.

,98.

% al-Tas1, Misbah al-mutahajjid, 790.

# Ibid.
% Ibid.
 Ibid.
% Ibid.

y 791.

, 790.
, 812.

3 Muhammad b. Muhammad b. Nu‘man al-Mufid, al-Irshad (Dar al-Mufid li-
|-Tiba‘a wa-1-Nashr wa-1-Tawzi‘: 1414/1993), 1:6.

% Ibid.

, 1:0.
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was obligatory for all creation even though he did not call to
himself.”**

- “Chapter on mentioning the wafat of al-Rida ‘Ali b. Miisa and its

cause, and some reports about that.”

- “Chapter on mentioning the arrival of Abu 1-Hasan from Medina
to the military camp, his wafat there, its cause, the number of

»40

his children, and some reports about him.

- “... and his age at the time of the wafat of Abu Muhammad was

241

five years.

- “And on the twenty-third day of it occurred the wafat of our mas-
ter Abui I-Hasan ‘Ali b. Musa al-Rida.”#

- “And on the twenty-fifth day of it in the year one hundred and
eighty-three after the migration occurred the wafat of our mas-
ter Abu I-Hasan Musa b. Ja‘far.”®

An important point that completes this discussion is that in our
software search of Shaykh al-Tust’s collected works, we did not find
any instance where he used the word “mawt” in a context of rever-
ence—especially when discussing the death anniversaries of the
Prophet and the People of the House. Similarly, there was no instance
found where he used the word “wafat” to describe the death of some-
one who was not revered by him - except in cases of tagiyya. However,
in some cases, he has used the word “mawt” to describe the death of
the Ahl al-Bayt for certain reasons, such as:

“As for those who believe in the Imamate of Ja‘far b. Muhammad

3 Ibid., 2:30.

% Ibid., 2:269.

* Ibid., 2:309.

* Ibid., 2:339.

* al-Mufid, Masar al-Shi‘a fi mukhtasar tawarikh al-shari‘a (al-Mu’tamar al-
‘Alami li Ulfiyya al-Shaykh al-Mufid: 1413/1992), 34

*#1bid., 59.
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from among the Nawusiyya, and that he is alive and has not
died, and that he is the Mahdj, the response to them is clear be-
cause we know of the mawt of Ja‘far b. Muhammad just as we
know of the mawt of his father and grandfather, and the killing
of ‘Ali, and the mawt of the Prophet. If it were permissible to dis-
pute this, it would be permissible to dispute all of that, and it
would lead to the doctrine of the extremists and the delegators
who denied the killing of ‘Ali and al-Husayn, and that is soph-

istry.

Here, Shaykh al-Tust first mentions the doctrine of the Nawiisiyya sect,

n44

and then in the context of their statement: “He is alive and has not
died,” since he was only concerned with expressing the concept of
the passing of these great personalities, not describing the occasion of
their death—which would require greater reverence— he used the
word “mawt” in accordance with their statement “he has not died.”

In some cases, the use of the word “mawt” for the Prophet and the
People of the House in Shaykh al-Ttus1’s works is a quotation from oth-
ers, such as in these two instances:

“If they say: The apostasy was evident from Malik, because it was
reported that he returned the alms to his people when news of

246

the mawt of the Messenger of God reached them...

- ...and it was said that the unbelievers used to wish for the mawt

of the Prophet and the mawt of his companions.”*

1.2.3 Masar al-Shi‘a as a Source of Misbah al-Mutahajjid

The third internal evidence is that Shaykh al-Tusi took the religious
occasions mentioned in Misbah al-mutahajjid from the book Masar al-

* al-Tusi, al-Ghayba, 21.

*In Firaq al-Shi‘a it is stated: “One group among them said that Ja‘far b.
Muhammad is alive and has not died.” Hasan b. Miisa al-Nawbakhti, Firaq al-
Shi‘a (Dar al-Adwa’: 1404/1983), 67.

“ al-Tusi, al-Talkhis al-shafi (Muhibbin: 1382 Sh./2003), 3:189.

* al-Tasy, al-Tibyan, 10:71.
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Shi‘a, written by his teacher Shaykh al-Mufid. Below are selected por-
tions from these two books that demonstrate this similarity.

In the occasions of the month of Rabi al-Awwal in Misbah al-mu-
tahajjid, it is written:

“... and on the tenth day of it, the Prophet married Khadija b.
Khuwaylid when he was twenty-five years old, and on the same
day, eight years after his birth, occurred the wafat of his grand-
father ‘Abd al-Muttalib in the eighth year of the Year of the Ele-
phant, and on the twelfth day of it was the arrival of the Prophet
to Medina at noon, and on the same day in the year one hundred

248

and thirty-two occurred the end of the Banit Marwan dynasty.
The same occasions in the book Masar al-Shi‘a are as follows:

“... and on the tenth day of it, the Prophet married Khadija b.
Khuwaylid, the Mother of the Believers, may God be pleased
with her, when he was twenty-five years old, and she was forty
years old at that time, and on the same day, eight years after his
birth, occurred the passing of his grandfather ‘Abd al-Muttalib,
may God be pleased with him, in the eighth year of the Year of
the Elephant, and on the twelfth day of it was the arrival of the
Prophet to Medina at noon, and on the same day in the year one
hundred and thirty-two occurred the end of the Banu Marwan
dynasty.”*

This extensive similarity between the two books clearly shows that
the occasions mentioned in Misbah al-mutahajjid were taken from
Masar al-Shi‘a, although there are slight changes in some of the ex-
pressions. An interesting point is that in describing the death of
Mu‘awiya, the wording in Masar al-Shi‘a differs from that in Misbah al-
mutahajjid. In Masar al-Shi‘a, regarding the occasions of the month of
Rajab, concerning Mu‘awiya’s death it states:

“And on the twenty-second day of it in the year sixty after the

* al- Tus1, Misbah al-mutahajjid, 701.
* al-Mufid, Masar al-Shi‘a, 49-50.
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migration occurred the destruction (halak) of Mu‘awiya b. Abi
Sufyan.””

Here, Shaykh al-Mufid—who lived during the early rule of the Bayids,
that is, during the time of Shr’1 political power in Baghdad that did not
require tagiyya regarding Mu‘awiya—used the word “halak” for the oc-
casion of Mu‘awiya’s death. Comparing the two books, there is no
doubt that Shaykh al-Tasi, in borrowing from Masar al-Shi‘a, changed
the word “halak” to “wafat” when describing the occasion of
Mu‘awiya’s death. Since in Shaykh al-Tus1’s time, the word “halak” was
used to mean “bad death,” its change to wafat was undoubtedly to
avoid condemning Mu‘awiya, and rather to show respect for him out
of tagiyya.

It may be possible to object that the word “halak” and its derivatives
have been frequently used in the Qur’an, hadith, and lexically to mean
“death” without the qualifier “bad,” therefore its indication of “bad
death” is incorrect.

In response, it can be said that after examining the word “halak,” it
is evident that this word and its derivatives did not originally mean
“bad death” in their lexical meaning. However, in common usage after
the first centuries of Islam—except in cases quoted from the early cen-
turies or where the context requires a different usage®—it has gener-
ally been used to mean “bad death.” This is why, in the Qur’an, hadith,
lexicons, and works of authors from the early Islamic centuries, it has
been used in many instances to mean “death” without the qualifier

5 Ibid.,, 59.

* One example of contextual requirement is when Shaykh al-Mufid, in a de-
bate with a Sunni scholar, used the word “halaka” in its literal meaning in-
stead of “tuwuffiya” to describe the death of Imam Musa b. Ja‘far. It is also
important to note that the use of the word “halak” as a verbal noun seems to
be more expressive of a “bad death” than “halaka” in its verbal form. Later in
the same text, Shaykh al-Mufid used the word “wafat” as a verbal noun to
describe the death of Imam al-‘Askari, and did not use the word “halak’. See
al-Mufid, al-Fusul al-mukhtara (Dar al-Mufid li-l-Tiba‘a wa-1-Nashr wa-l-
Tawzi‘: 1414/1993), 328.
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“bad.” Of course, its usage in the meaning of “bad death” was much
more frequent even in those early centuries than its usage in the mean-
ing of “death” without the qualifier “bad.”

It seems that the main factor in the use of the word “halak” to mean
“bad death” after the early Islamic centuries is the concept inherent in
the original lexical meaning of “halak”—which means “to be wasted”.”
It appears that this original meaning, as well as the frequent use of the
word “halak” to mean “bad death,” caused this word in later centu-
ries—except in rare cases which are usually accompanied by contex-
tual evidence—to be used only for “bad death.” Additionally, Abu 1-
Qasim al-Husayn al-Raghib al-Isfahani (d. 502/1108) believes that most
uses of the word “halak” in the Qur’an are for expressing condemna-
tion.™

* Murtada al-Zabid1 writes in Taj al-‘arus (Dar al-Fikr li-1-Tiba‘a wa-1-Nashr
wa-1-Tawzi‘: 1414/1993), 13:670: “Al-Khalil read the word of God: ‘and do not
throw yourselves into destruction’ (Sirat al-Bagara/195) with a kasra on the
lam, and his statement that ‘died’ explains his statement ‘perished’ without
any qualification because it is more common in their usage, and its specifi-
cation for a bad death is a recent convention that is not considered, as evi-
denced by countless verses and traditions. Our shaykh said: Due to this re-
cent convention, al-Shihab said in his explanation of a/-Shifa’ that its use is
prohibited in reference to the prophets (peace and blessings be upon them),
and the original ancient linguistic meaning is not considered, as is clear to
anyone familiar with religious principles, and God knows best.” Also, Sa‘id al-
Khir al-Lubnani al-Shartani states in Agrab al-mawarid fi fusah al-arabiyya
al-shawarid (Dar al-Uswa li-1-Tiba‘a wa-1-Nashr: 1414/1993), 5:637: “Halaka al-
rajul: ... [means] died, and it is only used for a bad death, and for this reason
it is not used for the great prophets....”

5 Shaykh al-Tas1 writes in al-Tibyan, 2:152: “Tahluka and halak are the same.
It is said: tahluka is that by which God destroys them. The root meaning of
halak is loss, which is a verbal noun meaning something is lost where its
whereabouts are unknown, and from it the disbeliever is called Aalik, and the
dead person is called halik, and the tormented person is called halik.”

5 Al-Raghib al-Isfahani writes about the third meaning of “halak”: “...And the
third: death, as in His saying: ‘if a man dies’ [Q 4:176], and the Almighty says
reporting from the disbelievers: ‘and nothing destroys us except time’ [Q
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Regarding the death of Yazid b. Mu‘awiya, it is stated in Masar al-
Shia:

“And on the fourteenth day of it in the year sixty-four after Hijra
was the halak of the heretical, accursed Yazid b. Mu‘awiya b. Abi
Sufyan...”

In this passage, Shaykh al-Mufid has used the word “halak” to describe
the death of Yazid b. Mu‘awiya, and undoubtedly, Shaykh al-Tusi
changed the word “halak” to “mawt” here. It seems that the situation
in Baghdad was such that Shaykh al-Ts1 was even compelled to prac-
tice tagiyya regarding Yazid b. Mu‘awiya.

It is noteworthy that, similar to Shaykh al-Tuasr’s approach in
Misbah al-mutahajjid, Shaykh al-Mufid also used only the word “wafat”
in Masar al-Shi‘a when describing the deaths of the Prophet and the
Ahl al-Bayt, except for Mu‘awiya and Yazid, for whose deaths he used
the word “halak.” Thus, it is difficult to accept that these uses of the
words “wafat”, “mawt,” and “halak” in Misbah al-mutahajjid and Masar
al-Shi‘a were all coincidental and that there is no difference between
them. Shaykh al-Mufid also writes in al-Masa’il al-sarawiyya: “...the
halak of ‘Utba and the death of Abii 1-‘As ...”° It appears unreasonable
to assume that he arbitrarily used the word “halak” to describe the
death of ‘Utba b. Ab1 Lahab, who died as a disbeliever, and the word
“mawt” for Abii 1-‘As b. al-Rabi‘, who died as a Muslim.”’

45:24]: God does not mention death using the word halak where criticism is
not intended except in this instance and in His saying: ‘And Joseph had al-
ready come to you before with clear proofs, but you remained in doubt of
that which he brought to you, until when he died, you said, “Never will God

”

send a messenger after him” [Q 40:34], and that is for a benefit specific to
what comes after this book”. See al-Raghib al-Isfahani, Mujam mufradat
alfaz al-Qur’an (Dar al-Qalam: 1412/1991), 843.

5 al-Mufid, Masar al-Shi‘a, 48.

% Idem., al-Mas@’il al-sarawiyya (Dar al-Mufid li-1-Tiba‘a wa-1-Nashr wa-1-
Tawz1“ 1414/1993), 93.

°7 Shaykh al-Mufid writes about ‘Utba and Abi I-‘As: “Utba died in disbelief,
while Abii 1-‘As embraced Islam after Islam was established”. See Ibid.
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1.2 The Second Edition of Misbah al-Mutahajjid in Najaf

Multiple indications show that after Shaykh al-Tas1 migrated from
Baghdad to Najaf in 448/1056, he wrote the second edition of Misbah
al-mutahajjid there, completing the missing final sections of Ziyarat
‘Ashura’ and recording it in full. He then summarised this second edi-
tion of Misbah al-mutahajjid and named it Mukhtasar al-Misbah fi
‘amal al-sana. In Mukhtasar al-Misbah, he also recorded Ziyarat
‘Ashura’ according to the well-known version.

The evidence for the claim that a second version of Misbah al-mu-
tahajjid exists is as follows: Firstly, as is common in today’s age, it was
also common at that time for a book to have two or more editions.”
Secondly—and this also serves as another piece of evidence to support
Shaykh al-TusT'’s tagiyya in Misbah al-mutahajjid in Baghdad—there is
a statement that Sayyid Ibn Tawus included in Misbah al-za’ir after cit-
ing Ziyarat ‘Ashura’ and the narration of its virtues. He writes:

“All b. Musa b. Ja‘far b. Muhammad b. Tawus said: We have
transmitted this narration with its chain from al-Misbah al-
kabir, which was compared with the handwriting of its author
(may God have mercy on him), and the two sections that are re-
peated one hundred times were not in the words of the visita-
tion (zéyara), and we have transmitted the visitation from al-
Misbah al-Saghir; so know this.”

It is clear from this statement that the copy of Misbah al-mutahajjid
owned by Sayyid Ibn Tawus was considered reliable by him, as he

* Muhammad b. Ishaq Ibn al-Nadim, al-Fihrist (Mwassasat al-Furgan li-1-
Turath al-Islami: 1430/2008), 1:271 and 231; Yaqut b. ‘Abdullah al-Hamawi,
Mujjam al-udaba’, (Dar al-Gharb al-Islami: 1414/1993), 5:2118. Hatim Bay in his
book al-Ibrazat al-muta‘addida li-I-Kitab, which was first published in
1441/2019 by Maktabat al-Imam al-Dhahabi li-1-Nashr wa-l-Tawzi‘ in Kuwait,
mentions numerous examples of multiple editions of a single book from pre-
vious centuries.

% Sayyid Ibn Tawus, Misbah al-za’ir (Mu’assasa Al al-Bayt li-lhya’ al-Turath:
1417/1996), 287.
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identifies it as having been compared with the author’s handwriting
and transmits the narration of the virtues of Ziyarat ‘Ashira’ from that
copy. It is thus unlikely that this copy was incomplete in two im-
portant and distinctive phrases of Ziyarat ‘Ashira’, such that he was
compelled to transmit the text from al-Misbah al-saghir.

The best explanation for the statement of Sayyid Ibn Tawus that
living in Baghdad during the Abbasid rule and among the Sunnis, he
could not explicitly state that his grandfather, Shaykh al-Tusi, had
omitted the final phrases of Ziyarat ‘Ashiira’, especially its last section,
due to tagiyya. For this reason, he briefly mentioned only the absence
of two distinctive sections that are repeated one hundred times in his
copy of Misbah al-mutahajjid, so that in the future it would not be as-
sumed that this incomplete version of Ziyarat ‘Ashura’ was authentic.
It appears that while practicing tagiyya, he was referring to the first
edition of Misbah al-mutahajjid, which was similar to al-Naqqash al-
Raz1’s copy, and was reporting his grandfather Shaykh al-TusT's tagiyya
in Misbah al-mutahajjid.” If this explanation is not accepted, there ap-
pears to be no other reasonable justification for Sayyid Ibn Tawus’s
statement.”

Thirdly, the complete narration of Ziyarat ‘Ashura in Mukhtasar al-
Misbah also shows that Misbah al-mutahajjid contained the final sec-
tions of Ziyarat ‘Ashira’ before its abridgement. Based on what was
previously mentioned about Shaykh al-TusT's tagiyya in composing

% It is worth noting that the Misbah al-mutahajjid copy of al-Naqqash al-Razi
was written more than a century before the time of Sayyid Ibn Tawiis, and
the existence of similar copies during Sayyid Ibn Tawis’s lifetime was com-
pletely natural.

% Shaykh Muhammad Taqi Tustarl expressed surprise at this statement by
Sayyid Ibn Tawus in al-Akhbar al-dakhila (Maktabat al-Sadiq: 1401/1980),
1:257, and Mirza Abu 1-Fadl Tihrani in Shifa’ al-sudir considered the exist-
ence of defects in Sayyid Ibn Tawus’s copy of Misbah al-mutahajjid to be cer-
tain and attributed it to forgetfulness and oversight. See Mirza Abt 1-Fadl b.
Abti 1-Qasim al-Tihrani, Shifa@’ al-sudir fi sharh Ziyarat al- Ashira’ (al-Makta-
bat al-Murtazawiyya: 1376 Sh./1997), 1:118. A detailed analysis of Sayyid Ibn
Tawus’s statement appears in Mahmoudi’s Ziyarat ‘Ashiura’ az Aghaz.
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Misbah al-mutahajjid in Baghdad, it would have been necessary to add
the final sections of Ziyarat ‘Ashira’to al-Misbah al-kabir in a new edi-
tion before its abridgement, and then include them in the abridged
version. Otherwise, adding phrases within a narration in a book that
was abridged from another book would be scientifically problematic.

Fourthly, among the evidence indicating that Misbah al-mutahajjid
had two editions is that no known copy of Mukhtasar al-Misbah was
written in the same style as al-Misbah al-kabir in al-Naqqash al-Raz1’s
copy. Since Mukhtasar al-Misbah is an abridgement of Misbah al-mu-
tahajjid, if the original version of Misbah al-mutahajjid matched al-
Naqqash al-Raz1’s copy and had no second edition, then Mukhtasar al-
Misbah should have matched that writing style in at least some copies.
However, no copy of Mukhtasar al-Misbah with that writing style is
known to exist.

Fifthly, Shaykh al-Tusi was the first traditionalist to preserve
Ziyarat ‘Ashura’ for future generations with two unique chains of
transmission. In our time, most of the sources from which Shaykh al-
Tus1 quoted Misbah al-mutahajjid are not available. If Shaykh al-Tus1
had not taken the opportunity in Najaf to complete Ziyarat ‘Ashiira’in
Misbah al-mutahajjid and address its deficiencies, the Shr'1 community
today would be deprived of this valuable supplication based on his re-
liable transmission. Therefore, it was necessary for him to compose the
second edition of Misbah al-mutahajjid as well as Mukhtasar al-Misbah
in Najaf.

One might object® that if Shaykh al-Tiisi needed to practice tagiyya
in Baghdad and, for the sake of secrecy, did not narrate the final pas-
sages of Ziyarat ‘Ashura’, why did he then narrate those passages in
Najaf? Was tagiyya not necessary for him in Najaf?

The answer is that tagiyya that Shaykh al-Tusi practiced in Baghdad
was not necessary during his residence in Najaf for the following rea-
sons. Firstly, in 448/1056, Tusl1 left Baghdad due to the escalation of

% In Mahmoudi’s Ziyarat ‘Ashiira’ az Aghaz, 225-38, seven other objections
to the topic of “Shaykh al-TusT'’s tagiyya in the first edition of Misbah al-mu-
tahajjid” are raised and answered.
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civil unrest, increasing insecurity and growing dangers, and sought ref-
uge near Amir al-Muwminin.” At that time, Najaf was not a city; there
was only the sacred shrine and a few shelters, perhaps some tents
around the shrine housing a group of Shiis. However, nearby was Kufa,
which was a large city where Shi‘is had long resided.* This new social
situation created suitable conditions for narrating the complete ver-
sion of Ziyarat ‘Ashura’.

Secondly, as mentioned before, Shaykh al-TusT'’s classes in Baghdad
were filled with Sh1’1 students and those from various Sunni schools,
and were constantly a place for the clash of views between Shi‘is and
other sects. In Najaf, however, Shaykh al-TusT's students were all
Imamis who benefited from his lessons.” The best evidence for this
claim is Shaykh al-Tuast's Amali, which was dictated in Najaf and con-
tains mostly traditions suitable for an entirely Sh1’i environment.

Thirdly, as mentioned before, in 447/1055, the Buyid dynasty fell;
the Seljuks, who were Sunnis, gained control over Baghdad, and the
Shi‘is of Baghdad no longer had suitable conditions for performing
their religious ceremonies openly. For this reason, after 448/1056,
when Shaykh al-Tus1 was residing in Najaf, conflicts between Sunnis
and Shi‘s in Baghdad rarely occurred. From the previous discussion, it
was established that Shaykh al-TusT's tagiyya was actually intended to
prevent the escalation of conflicts between Shi‘s and Sunnis by not
narrating the final passage of Ziyarat ‘Ashiira’; otherwise, his concern
about the Abbasid rule alone was not significant enough to compel
him to practice such tagiyya. Sayyid Ibn Tawis—who lived in Bagh-
dad during the Abbasid rule - narrated the final passages of Ziyarat

% Isma‘l b. ‘Umar Ibn Kathir, al-Bidaya wa-l-nihaya (Dar al-Fikr: 1418/1997),
11:289.

b4 al-Maqdisi, who travelled to Kufa in the second half of the fourth/tenth
century, writes in describing the sect of the Kifans: “... and in Kufa, they are
Shr1 except for al-Kunasa which is Sunni.” See al-Maqdisi, Ahsan al-tagasim,
126.

% Agha Buzurg Tihrani refers to this matter in his introduction to al-TasT's al-
Tibyan, 7.
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‘Ashiira’ completely in his book Misbah al-Za’ir.”
2. The Text of Kamil al-Ziyarat

The second argument given by those who claim there has been altera-
tion in Ziyarat ‘Ashura’ is Ibn Qulawayh’s Kamil al-ziyarat, in which
the final passage of Ziyarat ‘Ashura’ is written differently from the
well-known version, as follows:

“O God, single out for cursing the first oppressor who oppressed
the family of Your Prophet, then curse the enemies of the family
of Muhammad from among the first and the last. O God, curse
Yazid and his father, and curse ‘Ubayd Allah b. Ziyad and the
family of Marwan and all of Banu Umayya until the Day of Res-
urrection.” (allahumma khussa anta awwala zalimin zalama al
nabiyyik, thumma il‘an a‘da’ al Muhammad min al-awwalin wa-
l-akhirin, allahummea il‘an Yazid wa abah wa il‘an ‘Ubaydullah b.
Ziyad wa al Marwan wa bani qatiba ila yawm al-giyama).”

2.1 Unity of Transmission

Before responding to this claim, it must be noted that the Ziyarat
‘Ashiira’ narrated in Kamil al-ziyarat and the one narrated in Misbah
al-mutahajjid have the same source, and it is not the case that two dif-
ferent versions of Ziyarat ‘Ashiira’ were taught by Imam al-Bagqir. This
is because the primary narrators in both books are the same: in both
books, Salih b. ‘Ugba and Sayf b. ‘Amira narrate this supplication from
‘Algama b. Muhammad al-Hadrami. Additionally, in both books, the
one being narrated from—mnamely Imam Muhammad al-Baqir—is the
same. Further, the words of Ziyarat ‘Ashiira’in the two books are iden-
tical except for differences that can be attributed to manuscript varia-
tions, tagiyya, marginal notes entering the text, and similar factors.
The uniformity of primary narrators, the uniformity of the one being
narrated from, and the uniformity of the words of Ziyarat ‘Ashiura’ in

% Sayyid Ibn Tawiis, Mishah al-za&’ir, 269.
% Ja‘far b. Muhammad Ibn Qulawayh, Kamil al-ziyarat (Muw’assasa Nashr al-
Fagaha: 1417/1996), 332.
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both books demonstrate the uniformity of their dissemination, and if
someone considers these two versions different, they must provide ev-
idence. Mirza Abiui I-Fadl al-Tihrani has explicitly confirmed the uni-
formity of dissemination of the two versions of Ziyarat ‘Ashur@ in
Kamil al-ziyarat and Misbah al-mutahajjid.”®

Now, given the uniformity of dissemination, we must consider the
expressions in one of these two versions of the final passage of Ziyarat
‘Ashiira’ to have been altered.” Based on the evidence that follows, it
appears that this passage in Kamil al-ziyarat was altered due to

taqiyya.
2.2 External Evidence

2.2.1 Conflicts Between Sunnis and Shi‘is During the Time of the
Compilation of Kamil al-Ziyarat

Firstly, considering the time and place of the composition of Kamil al-
ziyarat, it seems entirely plausible that Ibn Qulawayh practiced
tagiyya in transmitting the final passage of Ziyarat ‘Ashurd@. To
demonstrate the validity of this possibility, one should note that ac-
cording to evidence and indications, Ibn Qulawayh composed Kamil
al-ziyarat in Baghdad during the final years of his life. According to an
account reported by Qutb al-Din al-Rawandi (d. 573/1178), this es-
teemed scholar of hadith arrived in Baghdad in 339/950 while enroute
to perform the pilgrimage. He fell ill in Baghdad and was unable to
complete his pilgrimage journey. The same account states that Ibn

% A-Tihrani writes in Shifa’ al-Sudiir, 1:82: “...The insightful contemplator and
expert critic has no doubt that this tradition [Ziyarat ‘Ashura’] transmitted
in the two books is one tradition, even though it has been transmitted differ-
ently and changes have occurred in its text and chain of transmission due to
differences among transmitters or multiple transmissions or mistakes of nar-
rators, but there is reliable presumption of the tradition’s unity....”

% Tustari also noted this unity of origin and believed that one of these two
transmissions had been altered. After quoting the final section of Ziyarat
‘Ashura’ from Kamil al-ziyarat and Misbah al-mutahajjid, he writes: “...And
the investigation of which of these two contains the alteration is not known.”



Al-Qalam 2/1 (2025) 81

Qulawayh passed away in 369/979.” He was buried near the two
shrines of al-Kazimayn.” It appears that Ibn Qulawayh spent approxi-
mately the final 30 years of his life, between 339/950 and 369/979, re-
siding in Baghdad, as there are no reports of him living elsewhere dur-
ing this period. Moreover, his burial location near the holy shrine of al-
Kazimayn near Baghdad strengthens the likelihood that he was a resi-
dent of this city. Additionally, according to Ahmad b. ‘Al1 al-Najasht’s
(d. 450/1058) report, Shaykh al-Mufid—who was residing in Bagh-
dad—studied under him and learned jurisprudence from him.” Natu-
rally, to teach his students, especially Shaykh al-Mufid, Ibn Qilawayh
would have needed to reside in Baghdad for a considerable period.

Furthermore, there are indications in Kamil al-ziyarat showing that
this book was composed during Ibn Qulawayh’s residence in Baghdad.
Among these is that after mentioning the name of Muhammad b. al-
Hasan b. al-Walid (the teacher of Shaykh al-Saduq)—from whom he
directly narrated hadith and who passed away in 343/954—he wrote:
“May God have mercy on him” (rahimahu Allah)” This phrase indi-
cates that Kamil al-ziyarat was composed after the year 343/954.

In addition, the possibility that scribes might have added the
phrase “rahimahu Allah” after the names of some narrators in Kamil
al-ziyarat can be ruled out for the following reasons:

1. The default assumption is that what is written in the manuscript
text is the author’s writing, and anyone claiming otherwise must
provide evidence.

2. The phrase “rahimahu Allah” appears consistently in multiple

” Qutb al-Din al-Rawandi, al-Khara’ij wa-l-jara’ih (Mw’assasat al-Imam al-
Mahdi: 1409/1988), 1:459.

7 Shaykh ‘Abbas Qummi, al-Kuna wa-l-alqgab (Maktabat al- Sadr: n.d.), 1:392.
” Ahmad b. ‘Ali al-Najash1 writes: “...And with him our teacher Abu ‘Ab-
dullah studied jurisprudence (figh) and from him he carried [knowledge]:
...." See al-Najashi, Rijal al-Najashi (Mu’assasat al-Nashr al-Islami: 1407/1986),
123.

7 Ibn Qulawayh, Kamil al-ziyarat, 94.
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manuscripts of Kamil al-ziyarat.

3. In some cases, the phrase “rahimahu Allah” appears after the
name of an unknown narrator like Hakim b. Dawud b. Hakim,
and is not used consistently for all well-known and prominent
narrators. This pattern of usage makes the possibility of scribal
intervention to add the phrase “rahimahu Allah” very unlikely.

4. In Kamil al-ziyarat, the phrase “rahimahu Allah” appears 193
times, of which 178 instances are for Ibn Qulawayh'’s father and
only 15 instances for other narrators. This is strong evidence that
the phrases “rahimahu Allah” in this book were written by the
author.

5. Shaykh al-Mufid and Ibn al-Mashhadi have each transmitted
numerous narrations from Kamil al-ziyarat in their respective
books titled al-Mazar; in some of these narrations, the phrase
“rahimahu Allah” is quoted exactly as we read it in Kamil al-
giyarat.”™

Another indication that Kamil al-ziyarat was composed in Baghdad

is that in all existing manuscripts, the transmitter of Kamil al-ziyarat
is Husayn b. Ahmad b. Mughira al-Bushanji, a student of Ibn Qula-
wayh. According to al-Najashi, al-Bushanji was Iraqi.” If Kamil al-
ziyarat had been composed in Qom and permission had been given
for its copying, it is highly likely that at least in Iran, some copies of it
would have been found. However, all copies of Kamil al-ziyarat are
transmitted from al-Bushanji, and no other version exists.

Now, considering the aforementioned evidence, and given that

Kamil al-ziyarat was composed in Baghdad after 343/954, when one
reviews the numerous bloody conflicts between Sunnis and Shifs in

™ al-Mufid, al-Mazar (Dar al-Mufid li-l-Tiba‘a wa-1-Nashr wa-l-Tawzi*
1414/1993), 134; Muhammad b. Ja‘far Ibn al-Mashhadi, al-Mazar al-kabir
(Nashr al-Qayyum: 1419/1998), 355.

7 al-Najashyi, Rijal al-Najashi, 68.
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Baghdad during the years 340 to 367, it can be understood that the
circumstances necessitated secrecy for Ibn Qulawayh, a great Shi1
scholar of hadith and jurisprudence, and it was necessary for him to
modify the expressions in the final section of Ziyarat ‘Ashira’ out of
precautionary taqgiyya.

If one objects by asking why precautionary tagiyya was not prac-
ticed regarding “Mu‘awiya” in Kamil al-ziyarat, it can be said that it is
because Ibn Qulawayh composed this book during the period of Shr1
Daylamite rule in Baghdad, when precautionary taqiyya regarding
Mu‘awiya was unnecessary. This is similar to the manner in which his
student Shaykh al-Mufid did not practice precautionary tagiyya re-
garding Mu‘awiya and reported the occasion of his death using the
word “halak” in Masar al-Shi‘a.

2.3 Internal Evidence

Secondly, there are two problems in the expression of the final section
in Kamil al-ziyarat that make it unlikely to have been issued by the
Imam.

2.3.1 A Rhetorical Problem

The first issue is rhetorical. In the final section of Ziyarat ‘Ashira’ in
Kamil al-ziyarat, a specific curse is directed at the first oppressor: “O
God, single out—with curse—the first oppressor who wronged the
family of Your Prophet” (allahumma khussa awwala zalimin zalama al
nabiyyik bi-l-la'n). This phrase targets a specific individual, although
expressed in coded language. After this specific curse, the enemies of
the Prophet’s family from first to last are cursed: “Then curse the ene-
mies of the family of Muhammad from the first to the last” (thumma
il‘an a'da’ al Muhammad min al-awwalin wa-[-akhirin). This is a general
curse that encompasses all instances. After this general and compre-
hensive curse, specific individuals are cursed again: “O God, curse
Yazid and his father, and curse ‘Ubaydullah b. Ziyad” (allahumma il‘an
Yazidwa abahwa il‘an ‘Ubaydullah b. Ziyad). Then once again the style

® Mahmoudi, Ziyarat ‘Ashiira’ az Aghaz, 157-69.
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changes and groups of people are cursed in a general manner: “And
the family of Marwan and all the Umayyads until the Day of Resurrec-
tion” (wa al Marwan wa bani Umayya qatiba ila yawm al-qgiyama). As
can be observed, the final section of Ziyarat ‘Ashira’ in Kamil al-
ziyarat is, from this perspective, confused and inconsistent.

2.3.2 A Conceptual Problem

The second issue is conceptual. The apparent meaning of the phrase
“first oppressor” (awwala zalimin) suggests that the speaker intended
“a specific individual” by this expression, and it is incorrect for “awwala
zalimin” to refer to two or more people, even in an alternative sense.
However, we know that there were multiple founders of oppression
against the Prophet’s family, and this evil foundation is not limited to
one specific individual. The best evidence for this claim is found in the
text of Ziyarat ‘Ashura’ itself, where we read: “May God curse the na-
tion that laid the foundation of oppression and tyranny against you,
the People of the House...” (fa-la‘ana Allah ummatan assasat asasa al-
gulmi wa-l-jawri ‘alaykum ahl al-bayt). In this phrase, the founders of
oppression are identified as a “nation” and “group.” Therefore, direct-
ing a curse at a “specific individual” as the founder of oppression —
which is understood from the passage quoted in Kamil al-ziyarat— is
conceptually incorrect.

One might say: What is wrong with specifically cursing one person
among the founders of oppression who has temporal or hierarchical
precedence, as the first oppressor? Therefore, there is no conceptual
problem in the final section of Ziyarat ‘Ashira’ in Kamil al-ziyarat. In
response, it can be said that this is merely a hypothesis, whereas in the
case of oppression against the family of the noble Prophet, the group
of oppressors cannot be differentiated either temporally or hierarchi-
cally.

It is noteworthy that this problem does not exist in the well-known
version of Ziyarat ‘Ashiira’ in Misbah al-mutahajjid, because there the
phrase “awwala zalimin” in conjunction with the phrase “...then the
second, and the third, and the fourth, O God curse Yazid fifth...”
(thumma al-thant wa-l-thalith wa-l-rabi; allahumma il‘an Yazid
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khamisan) does not mean the founder of oppression.

In addition to the two problems mentioned regarding the final sec-
tion of Ziyarat ‘Ashira’ in Kamil al-ziyarat, which makes the version
in Misbah al-mutahajjid preferable, there are other reasons why the
version in Misbah al-mutahajjid is superior to Kamil al-ziyarat. Among
these is that Misbah kabir and Misbah saghir have ancient manuscripts
dating back to the sixth/thirteenth century and later, while according
to manuscript experts, the oldest copy of Kamil al-ziyarat belongs to
the ninth/fifteenth century. This means there is a gap of about five
centuries between the oldest manuscript of Kamil al-ziyarat and the
time of Ibn Qulawayh.

Those who rely on the text of Kamil al-ziyarat to prove the occur-
rence of alteration in the final section of Ziyarat ‘Ashira, even if they
do not accept Ibn Qulawayh’s practice of tagiyya in this section, can-
not prove that after Ibn Qulawayh, scholars like Bushanji, who nar-
rated Kamil al-ziyarat,”” did not practice tagiyya in this section, since
this is a section that was subject to tagiyya for many centuries.

Another important point is that great Sh'1 scholars after Shaykh al-
Tuasi, such as Ibn al-Mashhadi (alive in 594/1197), Sayyid Ibn Tawts,
and al-Kaf'ami (d. 9o5/1499), all transmitted Ziyarat ‘Ashira’ from
Misbah al-mutahajjid in their books of supplication and pilgrimage,
and did not transmit or prefer the version from Kamil al-ziyarat. Al-
‘Allama al-Majlist (d. 1110/1699) transmitted both versions only in
Bihar al-anwar, which is a comprehensive hadith collection; however,
in his books of supplication, namely Zad al-ma‘ad and Tuhfat al-za’ir,
he sufficed with the text from Misbah al-mutahajjid and did not trans-
mit the version from Kamil al-ziyarat.

3. Two Other Arguments for the Occurrence of Alteration
and Their Response

To prove the occurrence of alteration in Ziyarat ‘Ashiir@’, reference has

7 Bushanjl is extensively discussed in the book by Mahmoudi, Ziyarat
‘Ashura’ az Aghaz, 290-91.
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also been made to some manuscripts of Minhaj al-salah by al-‘Allama
al-Hilli (d. 726/1325) and manuscripts of Dhakhirat al-akhira by
Tamimi Sabzawari (alive in 540/1145)—in which the final section of
Ziyarat ‘Ashira’ was not written and transmitted according to the
well-known version.” In response to these two arguments, by looking
at the social conditions during the time these two books were written,
the possibility of tagiyya by al-‘Allama al-Hilli and Tamimi Sabzawari
appears clearly acceptable.”™

Although the mentioned evidence and indications for the scholars’
taqiyya, especially the evidence of Shaykh al-Tus1’s tagiyya, are reas-
suring, it is important to note: For the uncommon narrations of Ziyarat
‘Ashura’, such as the narration in Misbah al-mutahajjid (al-Naqqash al-
Razi’'s version) and the narration in Kamil al-ziyarat, to lose their cred-
ibility, one does not need to prove the tagiyya of great Imami scholars
with certainty. The mere rational possibility of tagiyya occurring is
enough to invalidate those narrations.

With the rational possibility of tagiyya occurring in the uncommon
narrations of Ziyarat ‘Ashiir@’, those claiming alteration can no longer
use those narrations as evidence for the occurrence of alteration in the
well-known Ziyarat ‘Ashiir@’; because it is clear that “when possibility
arises, the argument becomes invalid” (idha ja’a al-ihtimal, batala al-
istidlal). If one wants to prove a claim, one must first definitively refute
the rational possibility of tagiyya occurring.

Additionally, the purpose of presenting evidence and indications
for the tagiyya of Shri scholars is not to prove the authenticity of
Ziyarat ‘Ashir@’, such that one might object that “the possibility of se-
crecy” in these four cases is insufficient to prove its authenticity. Ra-
ther, the author’s purpose here is only to invalidate the arguments of
those claiming alteration who have cited these four cases to prove al-
teration in Ziyarat ‘Ashira’.” Definitive evidence for proving the au-
thenticity of Ziyarat ‘Ashiira’ has been presented in the second part of

" al-Radi, Ziyarat ‘Ashira’ fi-l-mizan, 109-19.
7 Mahmoudi, Ziyarat ‘Ashira’ az Aghaz, 239-75.
% al-Radi, Ziyarat ‘Ashiira@’ fi-l-mizan, 144-212 and 539-70.
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Ziyarat ‘Ashura’ az Aghaz ta Imriz.

4. The Well-Known Ziyarat ‘Ashiura’ in Authentic and Nu-
merous Manuscripts

In the second part of Ziyarat ‘Ashira’ az Aghaz ta Imriz, images of
Ziyarat ‘Ashura@’ from 110 manuscripts of Mishah al-mutahajjid and
Mukhtasar al-Misbah from the sixth/twelfth to thirteenth/nineteenth
centuries have been presented. In these 110 manuscripts, the final sec-
tion of Ziyarat ‘Ashura’ was written according to the well-known ver-
sion—the first and most important of which is Mukhtasar al-Misbah
written by Ibn Saktn (d. 600/1203-4 or 606/1209-10), the esteemed
Shr1scholar of the sixth/thirteenth century. This precious manuscript,
due to being written by Ibn Sakun, holds such importance and credi-
bility that it alone is sufficient to prove the authenticity of Ziyarat
‘Ashura’. At the end of this article, images of the pages containing
Ziyarat ‘Ashura’ in Mukhtasar al-Misbah written by Ibn Sakiin can be
seen.

Conclusion

From what has been discussed in this paper, we can conclude that the
key factor behind the differences in the transmission and recording of
the final passage of Ziyarat ‘Ashira’ is the practice of tagiyya by schol-
ars and scribes in the sources of this ziyara. The arguments presented
for appending the final passage to the known Ziyarat ‘Ashiira’ and the
occurrence of textual corruption in this visitation are insufficient to
prove the claim. Furthermore, based on more than 110 manuscript
copies of Misbah al-mutahajjid and Mukhtasar al-Misbah, particularly
the manuscript of Ibn Sakun, the final passage in the known Ziyarat
‘Ashura’ appears to be authentic.
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