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Abstract

This dissertation explores the historical, doctrinal, and philosophical aspects pertaining to
Twelver ShiT liturgy. In doing so, it brings to light the broad historical contours which established
its textual development and proliferation from the period of the Imams until that of Shaykh
‘Abbas al-Qummi. This historical development entailed the production of the liturgical genre as
a textual tradition that developed from the 2nd/8th century. It is believed that portions of this
early textual tradition went on to form the basis of later liturgical collections such as al-Kulayni’s
Kitab al-du‘a’, lbn Qulawayh’s Kamil al-ziyarat and al-Tasi’s Misbah al-mutahajjid. This is also
indicative of a profound interest in liturgical material by both the scholars who compiled this
material and the faithful who performed it, which is evidenced by the repeated copying and
transmission of such texts in various parts of the Muslim world. These liturgical texts (du‘a’ and
ziyara) are also replete with philosophical and theological motifs which underly their function as
a means of developing ShiT piety and a religious identity that focuses upon complete submission
to the Imams of the People of the House (ahl al-bayt). Considering the above, the texts, when
recited and enacted, may be described as a form of performative theology in the Twelver Shi‘t
tradition. It is this performative theology which aided in the development and fortification
of Twelver ShiTidentity, especially in light of their minority and often beleaguered social-political
position at various times in history. Through an in-depth investigation into the culture and
practice of the rigorous and systematic transmission of liturgical texts, this dissertation provides,
for the first time, clear evidence of a method for preserving the liturgical compositions that were
attributed to the Imams. With a selection of words and phrases drawn from these texts, a
sensitive analysis is made of their theological and cosmological underpinnings. It is hoped that
such an analysis will pave the way for further consideration of this, until now, somewhat
neglected field of Islamic Studies.
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Introduction

i.i. Liturgical Studies and prayer: background and objectives
The phenomenon of prayer is a fundamental component of nearly every religion that believes in
a transcendent or superhuman power. It underscores the seemingly perennial quest of religion
and its adherents to make sense of the world and the role God plays within it. A prime example
of this can be seen in the Macmillan 1916 edited volume on prayer that reflects at the outset a
Europe that finds itself in pain and deep crisis in the midst of the First World War. The editor,
Rev. B. H. Streeter remarks that, as men and women search for answers, religious institutions
must “prepare the way to the Lord” and realize “God’s love.” This, he insists, can only be achieved
through true prayer, and it is through prayer that the devout may make sense of the darkness
which has befallen them.! The ubiquitous nature of prayer allows for a gamut of possible
meanings and forms by which it may be identified. This in turn presents us with a broad spectrum
of definitions allowing the sheer diversity of this phenomenon to be grasped. The Oxford English
Dictionary defines prayer as “a solemn request for help or an expression of thanks addressed to
God or another deity.”?

In addition to this generic definition, there have been multiple attempts to define prayer
within the academy. For instance, Friedrich Heiler (d. 1967) classified two types of prayer: that of
the mystic and that of the prophet; however, for Heiler, a central and necessary component of

“true prayer” was a spontaneous outpouring of the heart to God. Both Sam Gill and Gregory D.

1 Rev. B. H. Streeter, “Introduction” and “God and the World’s Pain,” in Concerning Prayer: Its Nature, Its Difficulties
and its Value (London: Macmillan and C. Limited, 1916), ix-xiii; 3-33.
2 Oxford Dictionary of English, 3™ ed., (Oxford: Oxford University Press, 2010), 1396.



Alles in their respective encyclopedia entries point out key flaws in Heiler’s approach to prayer.?
Alles speculates that Heiler’s definition was influenced by his liberal Protestantism which places
greater value on free-form prayer and supplication than on the use of a formal liturgy written by
religious authorities who seek to promote a specific dogma via that text. Gill argues that the study
of prayer has been hindered because of the overemphasis upon prayer as “act” in contrast to the
study of prayer as comprising of a series of texts.* Consequently, we may examine prayer within
the context of the two categories (prayer as act and text) both of which posit a belief in an unseen
force that has the ability to intercede in the midst of human life.

The study of prayer as “act” emphasizes the performative nature of prayer — or in other
words, “the performance of religion.” Over the past twenty or so years, Religious Studies has
become more concerned with lived religion or how religious beliefs and rituals are conducted in
the lives of devotees which may or may not have any semblance to the formal theology of a
priestly class. An excellent introduction to this field is Catherine Bell’s article entitled
“Performance,” which appears in an edited volume on approaches to Religious Studies, and also
in a more comprehensive work entitled, A Sociology of Prayer.” In this article Bell raises some key
points, such as the need to examine the efficacy of ritual — or in other words, the ability of ritual
(in the present thesis, prayer) - to bring about social or ontological change as viewed by the

devotee. In this case, the prayer may be spontaneous or formulaic, but nonetheless it has the

3 sam D. Gill, “Prayer,” in EIR 11: 7367-7372; Gregory D. Alles, “Prayer: |. Religious Studies”, in Religion Past and
Present, www.brillonline.com, last accessed 15 September 2018.

4 bid.

5 Catherine Bell, “Performance,” in Critical Terms for Religious Studies, ed. Mark C. Taylor (Chicago: University of
Chicago Press, 1998), 205-224. A Sociology of Prayer, eds Guiseppe Giordan and Linda Woodhead (Burlington:
Ashgate Publishing Company, 2015). This text is an edited volume which focuses on the meaning and experience of
prayer as expressed in the lives of those who perform it. It is not a study of prayer texts but rather it focuses on
those who perform prayer and their relationship to their respective religious traditions.




potential to affect change in the universe of the devotee which issues from a magical and
personal relationship between the supplicant and the deity. The efficacy of prayer for the
devotee is magical - or supra rational - in the sense that it has the ability to do what mundane
speech cannot achieve. Carlos Genova in his article “Prayer as Practice” asserts that the study of
prayer as an act has searched for meaning which transcends doctrine or the prayer text itself.
Hence the study of prayer as practice and act takes into account the cognitive or psychic

IH

“spiritual” state of the individual which is not captured by the study of the text.®

For Emile Durkheim (d. 1917), religious rituals such as prayer (especially congregational
prayer) invoke gods akin to how Greek magicians invoked Assyrian or Jewish gods. Likewise,
through prayer the priests invoked god(s) to protect themselves against demons, thwart
calamities, or to alter the course of their afterlife. Thus, Durkheim, while also pointing out key
organizational differences between magic and religion, states: “the magician is to magic what the
priest is to religion.”” For instance, many devout Muslims on the basis of narrations of the
Prophet believe that if they recite special prayers ad‘iya (supplications, sing. du‘a’) on the Night
of Power (laylat al-qadr) they will be able to influence God’s decree over their life for the coming
year. Likewise, Shi‘ls consider that the performance of ziyarat (elegies or prayers of visitation,
sing. ziyara)® at the grave of a patron saint has the potential to save the pilgrim from eternal

damnation and grant them entrance into Paradise. In both cases, du‘a’ and ziyara may constitute

a manifestation of prayer. Clearly this is not something unique to Islam or Sht'ism; rather, Guy G.

6 Carlo Genova, “Prayer as Practice: An Interpretative Proposal,” in A Sociology of Prayer, 21.

7 Emile Durkheim, The Elementary Forms of Religious Life, translated and introduced by Karen E. Fields (New York:
The Free Press (Simon and Schuster, 1995), 40. Durkheim’s discussion was particularly focused on Totemic religions,
however his observations have far reaching implications for the study of prayer more broadly.

& These terms will be used in their singular form throughout this dissertation.



Stroumsa demonstrates that this profound concern with “individual eschatology” is an integral
part of the development of communitarian Religions of the Book which marked a decisive
transformation in late antique religiosity.’

As they formed and transformed through late antiquity, these Religions of the Book
(Judaism, Christianity and finally Islam) had two unique over-arching concerns: Firstly, there was
a new attention given to an eternal self which requires reform and spiritual development all to
draw closer to God. Secondly, this unseen self must prepare for a final judgement and thus must
do all it can to attain eternal Paradise and avoid eternal damnation. The teleological
underpinnings of prayer for Religions of the Book enhance one’s relationship with a God that is
worthy of worship and the one entity that can save the believers from their unruly selves, as well
as provide the consolation of an eventual deliverance in this world and the next. The
development of private prayer and its associated liturgy detached from animal sacrifice becomes
the nexus for expressing this teleology.

Lastly, prayer and liturgy as a subject of study, at least outside the realm of religious
ethnography, consists of the study of a series of written materials most often bound up into
various compilations or liturgical collections. In the case of Shi'ism, these liturgical collections
contain prescribed rituals of worship along with prayers in the form of supplications,
incantations, and grave visitations. The term “liturgy” is almost akin to “prayer,” except that it

encompasses a broader meaning, prayer generally including rituals associated with worship. For

9 Stroumsa describes this as a “new sensibility” which was engaged in the “exegesis of the soul” or in other words
an intensive soul searching which brought about a paradigm shift in what sort of ritual or liturgy was given
importance. In this case, private and repentful prayer would occupy a central role as a means of advancing this
exploration of the self. Cf. Guy G. Stroumsa, The End of Sacrifice tr. Susan Emanuel (Chicago: University of Chicago
Press, 2009), 21-25.



instance, in the Western Church the sacrament forms a part of its broader liturgy. Thus, for the
purpose of this dissertation, liturgy is defined as “a devotional script.” This liturgy may include
du‘a’ or ziyara recited from a text (or by memory) accompanied by a journey or pilgrimage to the
tombs of the Fourteen Infallibles.® Most religious traditions have multiple liturgical manuals and
texts as a part of their devotional program and the study of these texts often sheds light upon
the nature of faith and the demands that it places upon its adherents. In this regard, the study of
prayer texts within Islamic Studies remains in a naive state of desideratum requiring a systematic
analysis. This lacuna becomes especially evident when compared to the academic literature
which deals with both the complex textual history and philosophy of the Jewish and Christian
liturgy and the numerous specialized studies devoted to the Psalms. In light of this the chief
objective of this dissertation concerns the history and incipient doctrine or theology and
philosophy of ShiT liturgy as a contribution to this field.

The liturgical texts of the ShiT tradition contain a variety of interrelated themes which
express the demands of faith surviving the vicissitudes of time. The enactment or recitation of
liturgical texts reflects a cognitive interaction with God and his chosen people (the Infallibles)
while also constituting the verbalization of dogma on the part of scholars and the masses alike.
Especially for Muslims, and Shi‘ls in particular, the early liturgical texts, whether addressed to

God or the Imam, abound with philosophical and theological instructions concerning the nature

of God, redemption, eternal bliss or suffering, and the construction of a sacred past (this is

10 These Fourteen Infallibles are revered by Twelver Shi‘s as being the chosen and purified who have been endowed
with supernatural qualities. It is this religious charisma which imbues the text with an aura of enchantment.



especially the case with ziyarat literature).!! With regard to this, | wish to examine the intended
impact of these prayers upon the “self” as understood by Shi‘s, in light of the numerous motifs
found in the texts. All the above may be widely described as the philosophy of liturgical material
which pertains to the doctrinal and spiritual tropes that inundate the texts. This dissertation is
equally concerned with the historical background of the liturgical genre and attempts to situate
ideas and beliefs within a broader context of a discursive and evolving textual tradition.

The study at hand does not claim to bring to light the experience of the supplicant or
devotee. We can only assume that there exists a cognitive accord between the contents of the
text and its performer who enacts these devotions with the accompanied belief (for the devout)
that its contents originated from a divinely appointed and infallible guide. What we are able to
examine through textual analysis is the intended experience and efficacy of these devotions by
the authors. The continued importance of the performance of liturgical material in Twelver
Shi‘ism can be rapidly discerned if one visits any of the major ShiTshrines or places of worship in
which a plethora of liturgical texts can often be heard being recited with great emotion, as well
as being found without difficulty in the various volumes which fill the shrines’ shelves. This
confirms the astute observation of the recognized scholar of ShiT studies, Ron Buckley, who

states that the Twelvers are particularly known for the sheer quantity and emphasis places upon

of liturgical literature.'? A selection of such devotions are studied in this dissertation.

1 n Twelver and Isma‘li Shi‘ism the Imam is deemed to be an infallible guide and successor to the Prophet, endowed
with special charisma and to whom obedience is obligatory.

12 Ron Buckley, “The Writings of Ja‘far al-Sadiq” in Books and Bibliophiles ed. Robert Gleave (Exeter: E.J.W. Gibb
Memorial Trust, 2014), 23. To further add to the above point, in a meeting on March 20™", 2012 with Ayat Allah
Sayyid ‘AlT al-Sistant (arguably the most prominent contemporary ShiT jurist and a well-known specialist in hadith),
he pointed out to me that Ibn Nadim (d.377/990) in his Fihrist has described the Twelvers as those who were known
for du‘a’; however, in the editions | have consulted | have been unable to find this reference.



This dissertation shall embark on an extensive analysis of the historical origins of Shi1
liturgy in order to develop a more nuanced understanding of why this literature (du‘a’ and ziyara)
can be described as the prototypical act of spiritual devotion in the Shi'TMuslim faith.*® | will then
proceed to select two particular liturgies for further study, namely Du‘d’ Kumayl (The
Supplication of Kumayl) and al-Ziyara al-mutlaga (The General Visitation for Imam al-Husayn),
which remain in contemporary usage and contribute to the living tradition of liturgical
performance while also being found in the earliest extant ShiT sources. These extant sources
originate from the 4t-7th / 10t-13t™ centuries, corresponding to the formative period of post-
occultation Shi‘ism and its nascent crystallization into the form of a defined dogma pertaining to
matters such as the infallibility of the Imams and the occultation of the twelfth Imam.

—c—

By as early as the late 3"/9t™ century Twelver ShiT scholars of hadith had already begun

compiling major compendiums of transmitted material. It is believed that this material originated
from the Prophet Muhammad and his descendants, collectively known by Shi‘ls as “the People
of the House” (ahl al-bayt) or “the Fourteen Infallibles.”** This transmitted material gave shape
to Twelver Shi religious identity and spirituality. A key component of this formative literature is
the vast collection of devotional liturgies comprising du‘a’ and ziydara. The doctrinal or didactic

merit or content inherent in both genres was clearly evident to the pioneers of the Shi'T hadith

tradition such as Muhammad b. Ya‘qub al-Kulayni (d. 329/941) and his predecessors, who

13 For the purpose of this dissertation the terms Shi‘T, Imami, Imamiyya all refer to the Twelver branch of Shi‘is. That
is not to say that other Shi'T groups do not engage in such worship, which they do; however, the parameters of this
dissertation will be largely limited to the Twelver Shi7 tradition, unless otherwise indicated.

14 The ahl al-bayt, or the Fourteen Infallibles, include the Prophet Muhammad, his daughter Fatima, and the twelve
Imams about whom doctrine dictates that they are protected from sin (ma‘séim) and hence their words and actions
are essentially a manifestation of God’s will for humanity. It is for this reason that they are often described as being
infallible or immune from sin.



classified both du‘a’ and ziyara as a sub-genre of hadith literature, through their inclusion in
various multi-volume hadith collections.'®> Furthermore, du‘a’ and ziydra are most often found
collected in specialized liturgical manuals from as early as the 5%/11% century, notably, the
Misbéah al-mutahajjid (The Lantern of the Night Worshipper).1® Consequently, a study such as this
underpins the integrative nature of liturgy as a source of identity formation, while being
intertwined with the proliferation of the hadith literature during the formative period following
the occultation of the twelfth Imam.

IH

As mentioned, du‘a’ “call” and ziyara “visit” are the two most common liturgical genres
for Shi‘is. Du‘a’ is a form of communication between the devotee and God which for the most
part entails a personal supplication or calling upon God,'” whereas ziydra is often an emotionally
and politically charged liturgy addressing one or all of the Fourteen Infallibles in addition to some
select personalities who are revered by Shi'is but remain inferior to the Infallibles.*® The ziydra

may be recited from afar; however, it is believed to be most effective when recited during

pilgrimage to the grave of an infallible; hence, it is described as ziyara, which in this context has

15| would also include also here other forms of liturgy such as dhikr (invocation of God’s names) or munadja
(whispered prayer to God which is a form of du‘a’).

16 The four principle books of hadith are al-Kafi compiled by Muhammad b. Ya‘qlb al-Kulayni, Man Ia yahduruhu al-
fagih compiled by Ibn Babawayh al-Qummi (Shaykh al-Sadlq d.381/991), al-Istibsar and Tahdhib al-ahkdm compiled
by Abt Ja‘far al-Tast (Shaykh al-Tast d.460/1067) who also wrote Misbah al-mutahajjid (The Lantern of the Night
Worshipper and the Weapon of the Worshipper).

171t should be noted that ziyara texts often include lengthy du‘a’s in which the devotee invokes God’s providence to
be granted the opportunity to visit the Imam, as well petitioning God for this not to be the final visitation or pledge
of allegiance to the Imam. Therefore, while ziyara and du‘a’ are distinct genres of ShiT liturgy, we do come across
instances where both God and the Imam are addressed in the same text. Ziyarat ‘Ashiira’ is one poignant example
of this intersection; see See: AbQ Ja‘far Muhammad b. al-Hasan al-Tasi (Shaykh al-Tasi), Misbah al-mutahajjid
(Beirut: Mu’assasat al-Figh al-Shi‘a, 1991), 774.

18 For an example of a ziyara containing litigious political rhetoric one may refer to the prescribed elegy to be recited
on the day of ‘Ashura’, attributed to the fifth Imam, al-Baqir, in which he is alleged to have instructed his followers
to recite the following: “O God! Damn (/a‘n) the community who set the foundation of oppression, allowing the
People of the House to be oppressed and murdered. O God! May you remove your mercy from those who heard of
the injustice perpetrated against the People of the House and were content regarding it (sami‘at bidhalika fa radiyat
bihi).” See: Ibid. This will be discussed in chapter four.



a dual meaning, referring to the practice of visiting the grave, as well as a devotional liturgy in
the form of a text. Both the visitation itself and the recitation of a prescribed text are intended
to invoke the intercessory and intermediary roles of the Imams.

This cumulative body of devotional literature (du‘a’ and ziyara) in addition to the ritual
regiments (a‘'mal)'® which accompany it consist of an elaborate braiding of various mystical,
theological, and political motifs.?® The variegated contents of these liturgies can also be situated
within the greater historical context of what Marshall Hodgson describes as “Muslim personal
piety” and “mystical orientation.”?! Hodgson aptly describes the “mystically oriented” pietistic
movement of the second and third centuries (coinciding with the historical period of the twelve
Imams) as principally occupied with developing a sense of spiritual consciousness in search of
ultimate aims and objectives. These ultimate aims and objectives are to discover the purpose of
existence and equip oneself for the journey of life which concludes with the act of meeting God.??
In this sense the liturgical literature can be described as embodying that quest for personal piety

which is at least partially advanced by the intentional poetic construction of the texts themselves

% To commemorate religious occasions such as the Night of Power (laylat al-gadr) or the 10" day of Muharram
(‘Ashiira’) a ritual is performed which often includes the performance of specific ritual regiments. These regiments
include the following: a ritual bath (al-ghusul), the recitation of specific ad‘iya and ziyara combined with a specified
number of units (rak‘a) of canonical prayer (saldat) in addition to invoking specific names of God (dhikr). These rituals
can be done as a group, or individually.

20 The content of these liturgies is filled with essential theological and sectarian themes. These themes include, but
are not limited to, the attributes or God, the oneness of God, the immanence of God, the Imamate, the legacy of
oppression and injustice (zulm and jawr) experienced by the Imams and their followers, mystical references to the
journey (rihla) to and meeting with God (liga’ allah), details concerning life after death and even matters of Islamic
law. Such examples can be seen in Du‘a’ Kumayl, ascribed to the first Imam, ‘Ali b. Ab1 Talib (d.40/661), or Du‘a’ Abi
Hamza al-Thumali ascribed to the fourth Imam, ‘All b. al-Husayn (d.95/713). For liturgies with marked dogmatic
overtones including references to the divine presence and knowledge of the Imams refer to Ziydrat ‘Ashird’, or al-
Ziyara al-mutlaqa, both of which have been ascribed to the sixth Imam, Ja‘far al-Sadiq (d.145/765).

21 See Marshall G. S. Hodgson, The Venture of Islam (Chicago: University of Chicago Press, 1974), 1:392-405.

22 The Qur’an continuously emphasizes that among the signs of the believer is that he or she yearns for the meeting
(liga’) with God. For instance, see Qur’an 29:5 and 10:7.



which attempt to leave the reader in a state of wonder (ta‘ajjub). In this regard, Lara Harb in her
study of Arabic poetics and eloquence describes this as being an “aesthetic experience”
inherently found in certain types of classical Arabic literature which is purposefully composed

III

based on its ability to “move the soul” and elicit an emotive response—such as wonder (ta‘ajjub),
strangeness (istighrab), finding it novel (istitraf), instilling a sense of imagination (takhyil) all of
which engage the religious imagination of the supplicant and contribute to intensifying the
religious experience.?3 Both Du‘a’ Kumayl and al-Ziyara al-mutlaqga are replete with the poetically
strange and mysterious which she asserts can also be at once magical, respectful and humbling
all of which contribute to the “aesthetic experience.”?* This is where Arabic poetics and liturgy
find much in common while keeping in mind that the liturgies chosen for study in this dissertation
both attempt to construct a theological worldview while giving shape to a prescriptive form of
personal piety.?>

The present study shall set out to demonstrate that this liturgical material was produced
at least partly in order to facilitate the articulation of a socio-religious identity within the broader
milieu of Islamicate civilization.?® In doing so, it will attempt to reflect the pivotal role of liturgy

——

(du‘a’ and ziyara) in the formation of ShiT spirituality and as a vehicle for the emergence of a
distinct liturgical community. This shall be demonstrated in two particular ways. Firstly, by

developing a much needed study of the details pertaining to the historical transmission of Shi‘T

23 Lara Harb, Arabic Poetics Aesthetic Experience in Classical Arabic literature (Cambridge: Cambridge University
Press, 2020), 3-12.

% Harb, 7.

25 The appendix of this dissertation includes a translation of both liturgies in which | provide instances of poetic
devices such as wonder and imagination to be found in Du‘a’ Kumayl and al-Ziyara al-mutlaqga.

26 | have used the term as explicated by Hodgson to indicate something broader than simply Islamic. Islamicate refers
to both Islam as a set of beliefs and as living a culture with any number of iterations depending on geography,
language, class, gender, etc.
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liturgy we will ascertain the lofty status this material occupied in the eyes of the doctors of Shi'l
tradition, such as al-Kulaynt and al-Tusi, who were responsible for shaping and articulating
various aspects of the faith. Secondly, by analysing a selection of liturgical texts, it will become
apparent that their veneration by the Shi1 scholarly community and laity alike is at least partly
due to intricate doctrinal and poetic contents of the devotions themselves. Therefore, it is my
assertion that du'a’ and ziyara constitute a form of liturgical theology for the Shi‘T scholarly elite
and masses alike in which they vocalize and or enact components of their submission to God and
the People of the House.

Kenneth Leech has aptly stated in his study on Christian spirituality and prayer that
“Christian theology cannot survive in a healthy state apart from the life of prayer and the search
for holiness.”?’ It is a further assertion of this dissertation that a similar characterization can be
made of ShiT liturgy insofar as worship and devotion provide the primary experience of God and
the Imams for the devout who do not spend their life immersed in the specialized study of Islamic
texts. Thus, for Shi‘s, these liturgical texts, namely Du‘a’ Kumay! and al-Ziyara al-mutlaqa, could
certainly be described as “sacred” lessons in devotional theology in which the People of the
House taught the “seekers” how to “express their deepest feelings” and to find words for “the

dialectic of the embattled self” in the presence of God (as reflected in du‘a’) and the Imam (as

reflected in ziyara).?® In a broader sense, both du‘a’ and ziydra are reflective of a conscientious

27 Kenneth Leech, Soul Friend (Harrisburg: Morehouse Publishing, 2001), 31.

28 This is how Heiler has described the pivotal role played by Augustine’s understanding of prayer which may be
analogous to how the Infallibles or saints of Shi'ism propounded prayer to the “seeker” of spiritual enlightenment in
their midst. For Heiler, it was Augustine who in prayer masterfully combined the passion of the Psalms’ lament over
the self with Neo-Platonic contemplative mysticism which, when brought together, best express a deep dialectic of
the self that contends with both of these realities while returning to the “infinite One.” See Friedrich Heiler, Prayer:
A Study in the History and Psychology of Religion (Oxford: Oneworld Publications, 1997 reprint), 126-127.
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attempt to “acculturate” Shi‘ls to Islamic ideals such as ‘agida (belief or creed) and tarbiyya
(pietistic discipline).?° This process of religious acculturation may also be described as a form of
social and spiritual initiation for the devout Shi'T whom by performing this liturgical material,
enters into a metahistorical communion with God and the Imams. This communion is not bound
by any sense of time, in the sense that the eventual goal is two-fold.

Firstly, the act of du‘a’ (in this case Du‘a’ Kumayl) posits a point at which the self enters
into a state of eternal service and ecstatic love of God which transcends any notion of linear time.
Secondly, ziyara (in this case al-Ziyara al-mutlaga) posits an experience of the suffering and
tragedy of the Imam which is as much physical as it is metaphysical and the pilgrim enacting this
script is inducted into a universe that comprises the past, present and future in which the pilgrim
weeps for the Imam and rushes to his grave, as if his martyrdom has just taken place. His death
is suspended in the moment and is not merely an historical incident. A study of the theology of
both du‘a’and ziydara as complementary forms of liturgical material will bring to light an elaborate
and exclusivist Shi'T soteriology in which submission to God (in His transcendent unity) and
devotion to the People of the House (as intermediaries of God’s mercy) are both inseparable and

——

necessary facts of ShiT salvation history.3° Consequently, it is for this reason that du‘a’ and ziyara

will be treated as complementary to one another insofar as Shi'T belief and religious life is shaped

by these forms of devotion, namely, the worship of God coupled with reverence for the Prophets

2% Within the context of Isma‘Tli devotional literature of South Asia, Ali Asani describes one of the functions of
devotional literature as an effort to acculturate populations to Islamic ideals. | would not hesitate to make a similar
assertion regarding the efflorescence of Twelver ShiT devotional material. See Ali S. Asani, Ecstasy and
Enlightenment (London: |.B. Tauris, 2002), 16-20.

30 As a point of clarification, | am using the term “theology” in a very general sense to encapsulate all that pertains
to the human-divine relationship, or in the case of Shi's, the tripartite ontological relationship between fallible
human beings, the infallible Imam (the quintessential intercessor, al-shafi’), and God.
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and the Imams. This complementary relationship between du‘a’ and ziyara is so evident that one
need only visit any ShiT centre of worship to find both of these practices comprising equally
important segments of a single religious service.

i.ii Chapter outline and organization

This dissertation is divided into chapters dealing with the subject of du‘a’ and ziyara.
Chapter one begins with a comprehensive discussion of the historical trajectory of Shi7 liturgy as
well as providing a description of the various genres of this literature which may be classified
under the broader typology of liturgy and/or prayer. This will be done through a close reading of
key biographical and bibliographical compendiums, through which it will be demonstrated that
this literature is copious and in line with a Sh1T understanding that originated during the time of
the Imams. This shows the ubiquitous presence of written liturgical material which early scholars
such as al-Tast and Ahmad b. ‘Al al-Najasht (d.463/1071) trace back to the Imams and their
companions. | will then proceed to study chronologically a representative selection of liturgical
compendiums which were written and assembled both during and following the major
occultation of the twelfth Imam in 329/941.

The overarching concern of this chapter in discussing both extant and non-extant liturgical
material is to ascertain the contemporaneous historical relationship between the writing of
hadith and du‘a’ literature as being concomitant elements in the development of ShiT identity
and piety. The above exercise allows us to develop a reasonable hypothesis which posits that the
development of ShiT hadith literature as a written tradition was inexorably tied to liturgy as a
written tradition that developed in tandem with hadith tradition and thus liturgical material may

be classified as a sub-genre therein. This is accomplished by identifying some of the non-extant
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primary sources believed to have originated during the historical period of the Imams which early
Sh1T scholars such al-Tasi and ‘Alt b. Misa b. Tawas (d.664/1266) relied upon in the compilation
of their liturgical manuals.

As a result, this chapter will demonstrate that ShiT scholars of the 4"/10%" century
onwards relied upon an extensive body of written du‘a’; however, the titles (and in some cases
the description) of these various works and their respective authors can be found in sources prior
to al-Kulaynt who died in 329/940. Specific emphasis will be placed on the legacy of al-TasT’s
Misbah al-mutahajjid and the contribution of ShiT scholars to its transmission, annotation, and
teaching. More broadly, this chapter will not only address the history of Shi‘ liturgical material
but also the role that it played in the development of ShiT scholarly training in which various
scholars across centuries copied, annotated, edited, studied, and taught liturgical material at
various points in their careers. An emphasis is placed upon the study of medieval Sh17 liturgical
manuscripts from as early as the 51/11™ century as a key source of material history which
demonstrates the profound ShiT scholarly attention that has been given to this literature. This
shall be done not to confirm the historical authenticity or lack thereof of these texts (which is not
the objective of this dissertation) but to develop a further understanding of how ShiT scholars
such as Agha Buzurg al-Tihrant (d.1389/1970) have attempted to resolve this apparent lack of
historical certainty as to whether these devotions are in fact the compositions of the Imams or
simply written by others and retrospectively attributed to them.

It cannot be lost upon us that these were purposeful liturgical collections, selected,
arranged and at times even edited by various compilers and copyists over the centuries; hence a

body of devotional material that is attributed to the Prophet and the Imams has passed through
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any number of editorial hands prior to the earliest surviving manuscripts which exist today.
Furthermore, there is no way of knowing for certain if the Imams are in fact the true authors of
these devotions in the absence of material documentary evidence contemporary to that period.
Nevertheless, the Shi'T devout and their scholars have performed these liturgies chosen for study
here with the belief that they are the sacred words of their Imams after consecutively
transmitting and copying them in their respective works, from al-Kulaynt’s al-Kafi to ‘Abbas al-
Qummi’s (d.1359/1940) Mafatih al-jinan which, for the purpose of this chapter, constitutes the
climax of the arc of history pertaining to the Shiliturgical tradition. Thus, the objective is to chart
the textual history of liturgy as a genre of Shi1 sacred literature and a site of scholarly activity
from the period of the Imams to ‘Abbas al-Qummi whose liturgical manual is considered to be
the standard reference for Shi'is across the globe.

In chapter two | address the theology of Sh1'T devotion through supplication. At the outset,
as a means of introduction, | will explore the pivotal place of du‘a’ “call, supplication, summons”
in the Qur’an and hadtth literature as well as its various meanings. This is done so as to introduce
the reader to the connotation of du‘a’ in Muslim spiritual life through the Qur’an, which is the
primary and most trusted source for Muslims of all denominations. Following that, | will engage
in a textual-philological study of the Du‘a’ Kumayl which | have selected because it is among the
most often recited and famous supplications in the Shi'T du'a’ corpus and has been attributed by
al-Tasi to the first Imam, “AlT b. Abt Talib. This supplication may be described as an intricate
patchwork containing a multitude of theological and mystical themes which focus upon the act
of traversing the various stages of spiritual development. | will use the Du‘a’ Kumayl! as the central

text while making cross-references to other supplications with similar motifs, all of which
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originated in texts from the 4t/7t-10/13™ centuries, coinciding with the systematization of ShiT
theology. This has involved dividing up the du‘a’ along the lines of various motifs such as: the
conception of God and creation, confession and repentance, passionate love and perpetual
servitude and the return to God. Doris Hiller in her article on prayer as theology points out that
close observation of prayer texts will reveal a complex tripartite cognitive process in which prayer
“reflects, situates, and narrates the relationship between God and man.”3! Similarly, | attempt to
demonstrate how Du‘a’ Kumayl involves a spiritual and psychological journey in which the
supplicant traverses through various states of his or her relationship with God. At least from the
perspective of this particular du‘a’ and those like it, the process of reflecting, situating, and
narrating can be readily discerned. Thus, the performance of this supplication entails verbalizing
elements of Islamic theology intertwined with an intensely psychologically demanding quest for
salvation.

Chapter three will begin by introducing the practice of grave visitation in Islamic history
and then delve into the theological, socio-political significance of ziyara (grave visitation and the
devotions associated with it) in ShiT Islam. Engaging in the act of ziydara is one of the most
importance practices of the Shi‘1 tradition, as it is an affirmation of devotion to the People of the
House in the clearest terms while also dissociating oneself from all those who stood against them.
It is an articulation of a theological and social identity through the enactment of a liturgical rite

which is uniquely Shil, and hence would go on to serve as a marker of identity for Shi‘is in general

31 poris Hiller, “Prayer: VIl Fundamental Theology,” in Religion Past and Present,
https://referenceworks.brillonline.com/entries/religion-past-and-present/prayer-

COM 081517?s.num=08&s.rows=20&s.f.s2 parent=s.f.book.religion-past-and-present&s.g=prayer, last accessed 7
August 2019.
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and specifically Twelver Shi‘is, who developed a rich and voluminous tradition of ziyara literature
from the time of the Imams well into the contemporary period as evidenced by Shaykh ‘Abbas
al-Qummt’s Mafatih al-jinan.

I will also include a brief history of ziyara as a genre of liturgical material. This examination
pertaining to its textual history demonstrates that ziyara as a liturgical text developed in a similar
manner to that of du‘a’ literature. That is, ziyara began as a written tradition during the historical
period of the Imams and then was later included alongside du‘a’ in most liturgical manuals such
as the Misbah al-mutahajjid. Consequently, greater attention has been given to those texts which
are deemed to be ziyara compendiums in a formal sense that their central objective was ziyara
literature and its attending virtues. Examples of such texts are the Kamil al-ziyarat by lbn
Qulawayh (d.368/977), which is the most extensive extant work on the subject. Nevertheless,
this dissertation will demonstrate an equally dedicated scholarly devotion to the compilation,
citation, and proliferation of ziyara as a liturgical textual genre which complements du‘a’
literature as a beacon of performative Shi‘1 piety and doctrine.

Chapter four then proceeds to give particular attention to the prodigious credence given
to the ziyara of Imam al-Husayn in the ShiT hadith tradition and how this formed the cult-like
culture of lamentation among the Shr'a. | will then proceed to conduct a textual analysis of Ziyara
al-mutlaqa. | chose this ziyara because it is unique due to it being found in three of the four
principal hadith compendiums, in addition to others. Its widespread inclusion in the earliest
hadith collection demonstrates its paramount importance to the Shi7 liturgical tradition beyond
the importance given to other ziyarat such as al-Warith or ‘Ashira’ while being similar in its

thematic structure.
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Prior to examining its contents, particular emphasis will be placed on the historical value
of its chain of transmission (isnad), not for the purpose of authenticating the text but to
demonstrate how this ziydara has been transmitted by formative Shi‘Tfigures. This is done in order
to develop insight into the circulation of the text among prominent Shi7 traditionists
(muhaddithin) thereby elucidating its reigning status during the formative period of developing
ShiT doctrine. As for its contents, al-Ziyara al-mutlaga may also be described as a mosaic of
complementary subject matter which includes themes such as God consciousness, suffering,
redemption, sectarian polemics, profound reverence for the Imams. This ziyara will be compared
to Ziyarat ‘Ashird’ and al-Warith, especially with regard to its cursing (malediction) of the killers
of Imam al-Husayn and its politically charged allusions to prominent members of the early Muslim
community. In addition to this a selection of motifs pertaining to the attributes of the Imams as
found within the text will be discussed as pertains to principles of divine mediation and
retribution against the enemies of the Imams.

i.iii Methodology

My method in this study is largely phenomenological combined with a critical-historical
approach. | shall treat the corpus of devotional literature as constituting part of a broader
religious imagination in which various myths are produced, interpreted, and contested. While
recognizing the perspective of the “insider,” (who deems these liturgies to be sacred), | am
cognizant that the doctrinal motifs selected for analysis must be situated within a multi-vocal
cumulative tradition of Islamic intellectual history and even more broadly within the epistemic
space of late antiquity. The historical-critical method will involve a historical-chronological

examination of the attribution of these texts to the Prophet and the Imams in which | consult
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various manuscripts and biographical compendiums in order to critically reconstruct the history
of the transmission of these texts.

As for the phenomenological method, | engage in a close philological and thematic study
of the texts themselves in two specific ways in order to explore the intended efficacy of these
prayers upon the believer who recites them and therefore to discern what sort of moral-
theological edification is intended via these texts; that is to say, while the true efficacy can only
be known by the participant alone, the texts nevertheless have been composed with certain
moral and theological objectives ultimately designed to move the believer into a state of God-
consciousness through the figure of the Imam as the intermediary. The phenomenological
method will allow me to explore questions of spiritual transformation and the presence of the
divine as expressed by the respective authors of these texts. This two-fold method, involving a
critical-historical analysis along with a phenomenological approach, is the most appropriate for
studying this genre of primary-source texts in light of the objectives of this dissertation. 32 It
should be clarified that this is not an exercise in confessional theology. Rather, my objective is to
bring to light various elements of Shi7T self-identity which need not be apologetic. This is an
exercise in intellectual history and a study of communal engagement all of which is an attempt
to articulate how these respective liturgical texts correlate to the broader religious-theological
milieu of Islam and Shi‘ism particularly. Shi7 liturgy as an expression of faith is tethered to
discussions surrounding theology and the philosophical worldview of the faithful as articulated

——

by the various actors who contributed to the development of Shi‘ religious identity. These may

32 Cf. Clive Erricker, “Phenomenological Approaches” in Approaches to The Study of Religion ed. Peter Connolly
(London: Cassel, 1999), 82-90.
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be described as human responses to the divine which manifest in this case through liturgical
literature. It is this literature which engages with the world of religious imagination as well as the
world of religious experience as articulated by Annemarie Schimmel and Henry Corbin.3® The
world of religious imagination (for Corbin the imaginal world) is often associated with images,
ideas or conceptions of God, cosmology and revelation where the world of religious experience
refers to what occurs within the soul or at least what is intended to occur when human beings
are confronted with the sacred.* The phenomenological method is best suited to explore both
these dimensions of liturgy. Consequently, this dissertation is by no means prescriptive but
rather, descriptive in its approach to developing an understanding of firstly the historical
development of liturgy as a textual tradition. And secondly laying out the multitude of
connections that may be drawn between the content of these liturgies and the wider religious
universe in which they were composed and performed. One of these connections is a discussion
as it pertains to authenticity of liturgical material in so far as understanding how Shils have
attempted to grapple with this question due the fact that it is the alleged historical link to the
Prophet and the Imams is what renders it sacred and efficacious in their view. To that effect, any
discussion of such a nature may appear subjective but is nonetheless vital in providing an
educated hypothesis as to why certain liturgical expressions or passages have a bearing upon the

development of ShiT religious thought more broadly.

33 Annemarie Schimmel, Deciphering The Signs of God A Phenomenological Approach to Islam (New York: SUNY
Press, 1994), xii-xvii.

34 For Corbin there is a common thread that weaves through various spiritual traditions which allowed him to
pursue a discipline of comparative philosophy by using the phenomenological method. See: Howard Caygill, “The
Phenomenologists of the One God: Levinas and Corbin” Journal for the British Society of Phenomenology 37:1, 58-
59. Cf. Tom Cheetham, All the World an Icon: Henry Corbin and the Angelic Function of Beings (Berkely: North
Atlantic Books, 2012), 3-5, 195.
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i.iv Literature review

There currently is a paucity of substantive literature dealing with Muslim liturgical literature
in general and Sh17 liturgy specifically, especially in light of the expansive breadth of the primary
source literature and the lack of academic studies in this regard. Academic scholarship written
on the subject of Shi liturgy is largely limited to the groundbreaking 1961 work of Constance
Padwick, entitled Muslim Devotions.>> However, this text is very limited in its treatment of Shi7
devotional practice and largely focuses upon medieval Sufi ritual manuals. In addition to this
work, William Chittick has written a short but informative introduction to his translation of al-
Sahifa al-Sajjadiyya (The Scroll of Sajjad) which consists of a variety of supplications attributed to
the fourth Imam, ‘Ali b. al-Husayn (d. 95/713).3¢ This introduction has been certainly useful as a
starting point from which various research questions have been developed, especially regarding
the link between the doctrine of oneness (tawhid) and devotional prayer.

Another study of methodological and contextual significance is chapter five of Henry Corbin’s
Alone with the Alone: Creative Imagination in the Sufism of Ibn ‘Arabi, in which he explores the
role of theophanic prayer in the mystical thought of Ibn ‘Arabi and briefly touches upon what he
describes as, “the extraordinary development in Imamism, of the literature of the ad‘iya, or
private liturgies” without engaging in discussing any particular texts.3” Mohammad Ali Amir-
Moezzi picks up on this theme in his brief article, “Notes on Imami Prayer” in which he discusses

Imami prayer within the context of the thought of Corbin.3® The short chapter by Amir-Moezzi

35 Constance Padwick, Muslim Devotions (London: One World, 1961).

36 Chittick, 17-38.

37 Henry Corbin, Alone with the Alone: Creative Imagination in the Sufism of Ibn ‘Arabi (Princeton: Princeton
University Press, 1960), 259.

38 Mohammad Ali Amir-Moezzi, “Notes on Imami Prayer,” The Spirituality of Shi‘i Islam (London: |.B. Tauris, 2001),
378-384.
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provides this dissertation with an excellent introductory point as it lists some of the important
liturgical works and themes without going into much detail.

As for Du‘a’ Kumayl, there are currently only two academic studies with respect to it. The first
of them is an article by Gabriele Rebecchi, in which the author includes a brief biography of
Kumayl b. Ziyad al-Nakha'T (d. 82/701) and one key thematic note regarding the impermanence
of all suffering except for the fire of Hell as illustrated in the du‘a’.3° The second study focuses on
a discussion of how Du‘aG’ Kumayl was used and included in mourning ceremonies for the late
Ayat Allah Khomeini (d. 1989) in post-revolutionary Iran, and also includes a complete French
translation of the du‘a’.*° Lastly, the chapter by Reza Shah Kazemi is perhaps the most informative
in so far as he explores the connection between some passages of Du‘a’ Kumayl and Islamic
mysticism and theology.*! All three of these studies are very limited in their scope and focus upon
neither the manuscript’s history, nor the Qur’anic and mystical-theological themes with which
the prayer is imbued, such as the immanence of God, spiritual psychology, suffering, and love.
Lastly, Marion Holmes Katz briefly addresses the practice of du‘a’ and its intersection with free
will and pre-determination in Sunni theology in her monograph entitled, “Prayer in Islamic
Thought and Practice.”*?

On the subject of ziyara, in addition to the Encyclopedia of Islam entry,*® there exist seven

brief scholarly studies on the topic. The first can be found in the notes of Henry Corbin on al-

39 Gabriele Rebecchi, “La preghiera di Kumayl ibn Ziyad,” Islam Storia e Civilita, no. 4 (Rome, 1985), 227-229.

40 Denise Aigle, “Le symbolisme religieux $Tite dans I'éloge funébre de I'imam Khomeyni a I'occasion de la priére de
Kumayl,” Arabica, Vol. 41, no. 1 (Leiden: Brill, 1994), 59-83.

41 Reza Shah Kazemi, Justice and Remembrance:Introducing the Spirituality of Imam ‘Ali (London: 1.B. Tauris,2006),
146-147.

42 Marion Holmes Katz, Prayer in Islamic Thought and Practice (Cambridge: Cambridge University Press, 2013), 20-
43.

43 “ziyara,” in El2.
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Ziyara al-jami‘a al-kabira which were prepared by the late scholar for a graduate seminar on Shi‘
Imamology offered at Sorbonne.** Secondly, there is a discussion on ziydra in chapter five of
Mahmoud Ayoub’s “Redemptive Suffering in Islam: A Study of the Devotional Aspects of
‘Ashara.”® In this chapter, Ayoub discusses the importance of grave visitation and recitation of
the ziyara of Imam al-Husayn (d.61/680) in the formation of a distinct ShiTidentity. While Ayoub
does dedicate three pages to the translation of some select passages, it is by no means
cumulative, nor is it a study of the sources or of the chains of transmission. The last two
noteworthy articles are by Khalid Sindawi and Liyakat Takim. The work of Sindawi focuses on the
development of mourning poetry dedicated to Imam al-Husayn in addition to some notes
regarding the visitation of his tomb and a listing of the important devotional manuals in this
regard.*® Alternatively, Takim analyses the pilgrimage from the view point of the ritual theory of
Victor Turner.*’ This article does briefly analyze some elements of ziyara literature while its
overall contribution can be situated within the context of ritual studies and an informative
introduction to the practice of grave visitation amongst Twelver Shi‘is. Currently, there is no

substantial monograph or detailed textual analysis of ShiT du‘a’ or ziyara literature aside from a

limited number of beneficial articles or book chapters which briefly summarize or indicate the

4% Henry Corbin had offered a course on al-Ziyara al-jami‘a in which he was particularly interested in the mystical
aspects of the liturgy with respect to the ontological position of the Imams as reflected in the text. Henry Corbin,
Itineraire d’un Enseignment (Tehran: Institut Frangais De Recherche En Iran, 1993), 107-110.

4 Mahmoud Ayoub, “Redemptive Suffering in Islam: A Study of the Devotional Aspects of ‘Ashiira’,” in Twelver
Shi‘ism (The Hague: Mouton Publishers, 1978), 180-196.

46 Khalid Sindawi, “Visit to the Tomb of al-Husayn in Shiite Poetry: First to the Fifth Centuries AH,” Journal of Arabic
Literature 37 (2) (Leiden: Brill, 2006), 230-258.

47 See Liyakat Takim, “Charismatic Appeal or Communitas? Visitation to the Shrines of the Imams,” Journal of Ritual
Studies 18 (2) 2004, 106-120.
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historical and thematic questions pertinent to this dissertation in the form of short encyclopedia

entries.
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Chapter 1
An Examination of the Textual History of Du‘a’ Literature in Twelver Shr'ism
This chapter shall seek to shed light upon the history of transmission and preservation of Shr'l
literature with a specific focus on du‘a’ texts. It should be noted that such an undertaking is in no
measure comprehensive but rather is an endeavour to outline the historical contours inherent in
the development of this genre of literature, which until now has not been done in any substantive
manner. In the course of this historical examination it will become apparent that du'a’ is an
integral part of the Twelver ShiT scholarly tradition insofar as Shi‘is from the historical period of
the Imams - and to a degree non-Shi‘is as well - made the production of liturgical texts an
important component of their scholarly output and legacy. Consequently, as opposed to being a
more nontechnical or popular matter largely of concern to the layman, this extensive collection
of written texts has been continually transmitted from teacher to student in the vicinity of various
Shi‘ite shrines and cities of learning. The sheer volume of texts and the supplications therein,
numbering at least 3,803, is an indication of its paramount value to Shi‘Tl scholarship and
spirituality.*® The primary source literature in this regard is vast and spread out from the period

of the Imams up to the contemporary period. Much of it remains unpublished and can only be

found in the archives of private and public libraries across the globe.*® By making use of

48 According to my calculation, there are at least 3,800 du‘a’s and ziyarat of varying length attributed to the Prophet,
Fatima and the twelve Imams found in hundreds of texts both published and non-published. Two hundred of these
are ziyarat and the remainder are in the form du‘a’s. This number is based solely on the currently published material,
and | have calculated it by adding up the number of supplications attributed to the Prophet, Fatima, and the twelve
Imams mentioned in the encyclopedic work of du‘a’ by the late Sayyid Muhammad al-Bagir al-Abtahr (d. 1422/2002)
who spent decades compiling this literature under titles such as al-Sahifa al-Nabawiyya, al-Sahifa al-Fatimiyya, al-
Sahifa al-‘Alawiyya and so on for each Imam. For the ziyarat literature, | have studied the relevant texts as well and
added up the number of ziyarat included in a recent encyclopedic work entitled Mawsd ‘at ziyarat al-ma‘simin, ed.
al-Sayyid Rafi'T (Qum: Mu’assasat al-lmam al-Hadi, 2013).

9 These rare manuscripts can be found in European and Middle Eastern libraries in addition to the numerous private
collections which | have had the privilege of accessing in the cities of Najaf, Qum, Mashhad and Lucknow.
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prosopographical and bio-bibliographic sources, | shall proceed to chart the oral/aural and
textual history of liturgical literature from the period of the Imams up until ‘Abbas al-Qummi. We
may describe the Mafatih al-jinGn (The Keys of Paradise) as reflective of a contemporaneous
pinnacle in the historical trajectory of this Shi'T liturgical genre, insofar as ‘Abbas al-Qumm1’s work
is currently the most printed and readily available in the world, as well as being revered by the
laity and scholars alike.>°
1.1 The importance of this literature to the early Shi'T community

For Shis, there is one common feature which ties together the thousands of liturgical
texts that are believed to have originated from the Imams and are the product of their infallible
composition. Thus, as stated at the outset of this dissertation, the history of du‘a’ literature is
intertwined with that of the history of hadith transmission and writing since it is an offshoot of
the latter. This common link between an ordinary hadith of an infallible and that of a du‘a’
believed to be composed by them is what for the devout renders both of these types of texts
sacred and spiritually efficacious. The famous 7t/13% century ShiT jurist and theologian, ‘Allama
al-Hillt has attempted to delineate the efficaciousness of this supplication literature by
emphasizing its ability to cultivate certainty and conviction of faith (yagin) in a way that material
from a non-infallible (ghayru ma‘siam) cannot.>* Hence there would naturally be a profound
emphasis on supplications that originated from the Imams themselves.

| remain cognizant of the fact that those who write from a faith-based and perhaps even

an apologetic cum polemical perspective find it in their interest to hold fast to the idea of a

50 | shall discuss the importance of this work and its compiler and author towards the end of this chapter.
51 Al-Hasan b. Yasuf b. Mutahhar al-HillT (‘Allama al-Hill1), al-Alfayn (Kuwait City: Maktabat al-Alfayn, 1985), 295.
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pristine, unaltered, and coherent mythical narrative of origins. | am certainly not employing the
term “myth” in any disparaging manner except to designate what forms the backbone of a
dogmatic religious identity which consists of a set of narratives that convey an absolute truth for
believers. That being said, insofar as this is an examination of Islamic intellectual history, | will
explore the narratives that form the basis of how Shi‘is have understood their own history with
regard to the production, transmission, and preservation of liturgical material as a genre of
sacred literature. | must emphasize that this liturgical material is for the devout also “magical” or
supra rational insofar as it is thought to be especially efficacious due to it being composed by one
of the Fourteen Infallibles. An example of this would be a supplication transmitted by lbn Taws
in which Yahya, the son of Abd Hamza al-Thumali (d.150/767-768) fractured his hand and was
taken to the doctor for treatment. While the doctor went to fetch a bandage, Abl Hamza al-
Thumali recalled a du‘a’ taught to him by the fourth Imam, ‘Ali b. al-Husayn, so he proceeded to
recite it for his son. Thereafter, the doctor returned astonished to find that the fracture had
disappeared. His immediate response was to accuse Abld Hamza al-Thumali of magic (sihr),
saying: “It is not surprising to see your (performance) of the magic of the Shi‘a!” Now, Abld Hamza
al-Thumall’s response is particularly instructive, where he says: “May your mother be bereaved
of you, this is not magic; rather | recalled the supplication | heard from my master ‘Ali b. al-
Husayn, so | recited it.”>?> AbG Hamza al-Thumali goes on to say that he felt unworthy of being

taught this du‘a’, at which point his friend, Humran b. A'yan, pleads with him to teach it to him,

52 The expression “May your mother be bereaved of you” is a symbolic Arabic expression meant to convey disdain
towards someone.
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—c—

which he proceeds to do s0.>® These liturgies for the devout Shi'T would then be deemed to be
a product of supreme and divinely inspired wisdom. The perceived efficacy of these texts for
Shi‘ls is due to the conviction that the words and particularly the supplications of the Prophet
and the Imams are impregnated with their spiritual charisma and authority (wilaya/walaya)
which transcends the passage of time, unlike the supplications of an ordinary ShiT scholar,
however eloquent they may be.> In this sense it may be compared to the attachment to the
various voluminous writings and supplications of Sufi masters or gawwali and other Sufi texts;
however, in the case of Shi‘ism, this literature has been attributed to infallible Imams. These
devotions for Shi‘ls have played an especially important role to assure this minority community
of God’s presence and the Imam’s unrivaled authority, which has made their dissemination all
the more vital.

The need for such reassurance became particularly pressing in the face of widespread

marginalization at the hands of various proto-Sunni dynasties through the Umayyad, Abbasid and

Seljuq periods.> Further, these supplications would have provided a convenient vehicle for the

53 Radi al-Din ‘Al b. Masa b. Tawds (Ilbn Tawas), Muhaj al-da‘awat, ed. Aba Talib Kirmani (Qum: Dar al-Dhaka’ir,
1990), 166.

54 In the case of Sufism, the Sufi masters have their own collections of liturgical material which is revered by their
followers or members of their spiritual guilds. This is an important distinction between Twelver Shi‘Ts and Sufis, in
the sense that considering the voluminous material attributed to the Fourteen Infallibles there is minimal aspiration
among Shi‘Ts to examine or perform the individual compositions of Shi7 scholars albeit they are so few and treated
with little importance in comparison to the compositions of various Sufi masters such as Muhyt al-Din b. ‘Arabr (lbn
‘Arabi d. 638/1240). See lbn ‘Arabi, The Seven Days of the Heart (Awrad al-usbi’): Prayers for Nights and Days of the
Week, tr. Pablo Beneito and Stephen Hirtenstein (Oxford: Anga Publishing, 2000).

55 “proto-Sunni” here refers to the notion that the Umayyad and Abbasid dynasties at least cannot be described as
Sunnt in the fully developed sense. Of course, in the case of the later Abbasids and the Seljugs they could certainly
be described as having a pro-Sunni agenda. However, throughout most of the period of these dynasties their
intolerance towards Shi'T movements and especially towards rafd (rejection of the first three caliphs and early
companions), and their at least tacit support for a positive evaluation of the companions of the Prophet and the
legitimacy of the first three caliphs would render them proto-Sunni. Such beliefs would later be incorporated into
mainstream Sunni orthodoxy by the time of Ahmad b. Hanbal (242/855). This doctrinal trend ran wholly counter to
Shi‘ls, who, as Patricia Crone describes, believed their Imams to be “superhuman saviour figures” that divided the
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dissemination of the spiritual, political and social aspirations of the Imams and their followers.
As Hamid Algar asserts with regard to Twelver Shi7 liturgy: “these prayers constitute for the
masses of believers, both the chief textual legacy of the Imams and the principal means by which
they commune with them.”® It should be once again reiterated that the proliferation of this
liturgical material, and especially in this case du‘a’ literature, became a mode of communal
survival with the aim of continuously reviving the spiritual legacy of the Prophet, Fatima and the
twelve Imams as those who tie the community to the remembrance of God. To this effect, Henry
Corbin describes the private liturgies in Imami Shr'ism as an “extraordinary development” whose
prayers are the very reflection of the Imam as the “epiphany of the Godhead” whose liturgical
compositions, when in the hands of the faithful, allow them to participate in his cult.”” Hence the
availability of liturgical material acts as a conduit by which the ShiT devout may partake in and
benefit from the unparalleled proximity to God as reflected in their prayers.
1.2 The textual legacy of ShiTDu‘a’ literature

The liturgical legacy of du‘a’ as a genre of literature began during the period of the Imams
themselves. Shi‘is were distinguished from non-Shiis partly by their emphasis on the written

word and the transmission of religious knowledge in the form of writing, of which liturgical

literature plays an elemental role. Etan Kohlberg in his ground breaking article on the four

community between the party of God and the party of Satan, the latter being all those who “usurped” the authority
of the Imams. Thus, a portion of the Shi'T community has been described as Rawafid (sing. Rafidi) and were often
viewed as pariahs. The imprisonment or disenfranchisement of especially the seventh, ninth, tenth, and eleventh
Imams along with several their companions is indicative of the perceived religious and political threat which
emanated from this group. For more on this see Patricia Crone, God’s Rule: Government and Islam (New York:
Columbia University Press, 2004), 110-119.

56 Hamid Algar, “Do‘a.” in Enyclopaedia Iranica.

57 Henry Corbin, Alone with the Alone, 258-259.
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hundred usdl,>® and later Maria Dakake,>® have demonstrated that the Imami hadith tradition
encouraged the recording of the sayings of the Imams from at least the early 2" century,
coinciding with the Imamates of Muhammad al-Baqir (d.117-118/735-736) and Ja‘far al-Sadiq
(148/765).%° This encouragement seems to have been counter-cultural, even acting as a form of
resistance against the dominant proto-Sunni customs of the time which would have been shared
by other ShiT subgroups and ShiT narrators of tradition prior to the establishment of the
Imamiyya as a group who ascribed to the belief in twelve Imams by the early 4™/10%" century
with the occultation of the twelfth Imam, the Mahdi. Furthermore, the act of recording the
sayings of the Imams was rather commonplace. In fact, Michael Cook points out that, aside from
a few others, among the Imamis, he found no impropriety associated with the writing of
traditions, unlike the discouragement among numerous proto-Sunnis who seem to have been
inspired by ‘Umar b. Khattab’s alleged aversion towards the writing of traditions out of the fear

1 Indeed, the writing of tradition and

that it would become a scriptural rival to the Qur’an.
religious knowledge was certainly viewed with suspicion and even derision in centres of learning
such as Mecca, Medina, and Basra. Despite this, historical reports do indicate that by as early as
the 15t/8™ century, ‘Urwa b. al-Zubayr (d. 94/713, the son of the prophetic companion, al-Zubayr

b. ‘Awwam, d.36/656) was relying on a series of notebooks (kutub) which contained numerous

legal hadiths, in addition to composing specific works on Islamic history, and it is for this reason

58 Etan Kohlberg, “al-Usal al-Arba’umia”, Jerusalem Studies in Arabic and Islam, 10 (Jerusalem: Hebrew University
of Jerusalem, 1987), pp. 128-29.

59 Maria Massi Dakake, The Charismatic Community: Shi‘ite Identity in Early Islam (Albany: SUNY Press, 2007), 99
and 192.

80 “Ilmami1” here refers to the Shi'Tcommunity who believed in the succession of “Ali.

51 For an extensive discussion in this regard see Michael Cook, “The Opponents of the Writing of Tradition in Early
Islam,” Arabica 44 (Leiden: Brill, 1997), 437-496.
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that ‘Urwa’s writing survived well into the 3/9% century, being cited by al-Tabari (d.310/923)
and others.®? Likewise, Mujahid b. Jabr (d.104/722), the representative of the Meccan school of
Qur’anic exegesis, is well attested to have conducted classes in which his students not only
transmitted exegetical hadith from him but also recorded these hadith in the form of notebooks
or class notes. %3 To further attest to the existence of an early written tradition, al-Bukhari reports
traditions from “The Scroll of ‘Ali” (Sahifat ‘Ali) which contained sayings of the Prophet on
different subjects.®* Therefore, despite the primacy of oral transmission as a manifestation of
scholarly piety, it can be asserted with some degree of certainty that the custom of writing hadith
was in fact a practice which began during the first century of Islam. Furthermore, that the
Kharijites, despite holding no specific ill will towards ‘Umar, nonetheless rejected his prohibition
on the writing of hadith, in turn confirming at least a tangential association between the writing
of hadith with heterodoxy.®°

It is this association with ‘Umar which may have encouraged some Shi‘ls to defy the ban
on writing by the second caliph, whom they deemed hostile to ‘Ali, Fatima and their early

followers.®® | should emphasize at this juncture that even in the absence of historical certainty

52 |In the figure of ‘Urwa b. Zubayr’s student, Ibn Shihab al-Zuhri (d.124/742) we see a continuation of the same
practice of writing down and recording hadith. See Gregor Schoeler, The Genesis of Literature in Islam: From the
Aural to the Read, tr. Shawkat M. Toorawa (Edinburgh: Edinburgh University Press, 2009), 41-43; 47-48.

5 Ibid., 45.

64 Sayyid Muhammad Husayn al-Husayni al-Jalali, Dirayat al-hadith (Beirut: Mu’assasat al-‘Alam li-I-MatbGat, 2004),
127.Sa‘ld ‘Abd al-Rahman b. Misa al-Qazqi’s introduction to Ahmad b. ‘All b. Hajar al-‘Asqalani, Taghlig al-ta‘liq ‘ala
sahih al-Bukharr (Beirut: al-Maktab al-Islami, 1987), 1:10.

85 There were non-ShiTs and non-Kharijites who also made a habit of writing hadith and thus it could not be
exclusively associated with the former two groups; thus among the proto-Sunnis some supported writing tradition
while others disliked it. For those who disliked it see Jalal al-Din al-Suyiti (d.911/1505), Tadrib al-rawi fi sharh taqrib
al-nawawi, ed. ‘Abd al-Wahab ‘Abd al-Latif (Medina: al-Maktaba al-‘limiyya, 1959), 1:3. Ahmad b. ‘Al b. Hajar al-
‘Asqalani, Taghlig al-ta‘lig ‘ala sahih al-bukhari, 1:10.

6 Maria Massi Dakake, “Writing and Resistance: The Transmission of Religious Knowledge in Early Shi‘ism” in The
Study of Shi'‘i Islam, ed. Farhad Daftary and Gurdofarid Miskinzoda (London: I.B. Tauris, 2014), 183.
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regarding ‘Umar’s ban on writing hadith, the mere connection drawn between him and its
prohibition would have been sufficient premise for early Rafidi Shi‘is®” by the early 2"Y/8™" century
to consider the writing of tradition as a form of protest against their arch-adversary, ‘Umar.%8
Part of this written tradition during the first centuries of Islamic intellectual history was the
liturgical material associated with the Prophet and the Imams. This liturgical material consists of
prayers both of a specific and general purpose. Specific du‘a’s are ideally performed at certain
hours, days or months of the year often coinciding with a sacred day such as the middle of Rajab,
the middle of Sha‘ban, or the nights of power in the month of Ramadan. Some prayers are not
time specific but can be recited while in a state of fear, sickness, or in response to some form of
tribulation.®®
1.2 Liturgical material during the historical period of the Imams

In this regard, the earliest written liturgical text in the Sh1T tradition is arguably the Sahifa al-
kamila (The Complete Scroll), also known as al-Sahifa al-Sajjadiyya (The Scroll of Sajjad) believed
by Shils to be have been composed by the fourth Imam, ‘Ali b. al-Husayn Zayn al-‘Abidin
(d.95/713), its contents confirmed by his son Imam Muhammad al-Baqir and grandson, Imam

Ja‘far b. Muhammad al-Sadiq.”® The current printed edition contains fifty-four supplications of

57 Etan Kohlberg notes that al-Shahrastani included the Rawafid among the Ghulat, whom, according to Kohlberg,
would certainly include Zurara b. A'yan and Mu’'min al-Tag. For all purposes, the term “Rafida” became synonymous
with Imamt or Twelver Shi‘ls who especially categorically rejected the religious legitimacy of the first three caliphs
(“Al-Rafida or al-Rawafid,” in E/2, eds. P. Bearmen, Th. Bianquis, C.E. Bosworth, E. Van Donzel, and W.P. Heinrichs.
Consulted online 14 July 2017, http://dx.doi.org/10.1163/1573-3912 islam SIM 6185).

58 ShiT scholars have long vilified ‘Umar b. al-Khattab for this apparent prohibition on writing and the polemical
literature in this respect is voluminous. You may refer to the extensive bibliography found in ‘Ali Sharastani, Man‘a
tadwin al-hadith (Qum: Dar al-Ghadir, 2005), 544-580.

59 This may be easily discerned by glancing at the table of contents of any major Shi7 liturgical manual which is a
collection of devotions for various times and circumstances.

70 For the complete narration in which both the fifth and sixth ShiTImams have confirmed its contents and affirmed
their possession of the Sahifa see ‘Al b. al-Husayn, al-Sahifa al-Sajjadiyya (Qum: Maktabat al-Had1, 1997), 12-15.
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which the number belonging to the original text cannot be exactly ascertained, nor can it even
be known if such an original text ever existed. Despite the absence of material evidence
contemporary to ‘Al b. al-Husayn Zayn al-‘Abidin, there exists a staggering fifteen hundred
manuscripts of the Sahifa found in public and private libraries around the world, the earliest
surviving of which contains thirty-eight supplications and was copied in 416/1025 just three years
after the death of Shaykh al-Mufid in 413/1022.7* This copy of al-Sahifa al-Sajjadiyya is counted
among the oldest manuscripts in Twelver ShiT collections, since there are a minute number of
extant manuscripts from the early 5t"/11% century in comparison to later centuries. It is believed
that this manuscript was copied and collated with the transmission of an earlier, no longer extant,
Sahifa manuscript copied by the caliphal vizier (minister), Ab1 ‘Ali b. Mugqalla (lbn Mugqalla, d.
328/939-940).”? This non-extant copy of the Sahifa al-Sajjadiyya is important for several reasons,
in addition to it being a century earlier than the manuscript copied in 416/1025. Firstly, prior to
his execution, Ibn Mugqalla formed part of al-Mugtadir’s (d.320/932) inner political circle and was

renowned for his penmanship as a copyist of Arabic manuscripts.”? It can also be gleaned from

Shi‘T sources that, despite his Abbasid affiliations, he had Shi'T sympathies to such an extent that

The fourth Imam has several titles which include Zayn al-‘Abidin (“The ornament of the worshippers”) and al-Sajjad
(“The one who prostrates frequently”). Both are often used separately to refer to him.

71 Sayyid Hasan al-Masawi al-BurGjirdi, “al-Alam al-jiliya fi asalat nuskhat al-shahid min al-sahifa al-Sajjadiyya,”
Turdthund, nos 89-90 (2007), 41-42. The earliest surviving manuscript can be found in al-Radawiyya library (Astan-i
Quds). See ‘All b. al-Husayn, “al-Sahifa al-Sajjadiyya copied 416/1025” MS no. 12405, al-Maktaba al-Radawiyya,
Mashhad.

72 This manuscript attributed to Ibn Mugalla has been mentioned by Mirza Afandi, who claims to have had access to
it and he describes it as “an antique precious copy (nuskha ‘atiqa nafisa bi-khatt Ibn Mugalla).” See al-Mirza ‘Abd
Allah Afandi (1130/1718), Riyad al-‘ulama’ (Beirut: Mu’assasat al-Tarikh al-‘Arabi, 2010), 4:395. This will not be the
first occasion that we encounter an Abbasid vizier with ShiTleanings who concurrently takes an interest in liturgical
material, as will be seen in the case of Shaykh al-Tls’'s Misbah al-mutahajjid.

73 |bid. For instance when a copyist’s penmanship is to be praised it can be described as “It is like the writing of Ibn
Mugqalla (ka ‘annahu khatt Ibn Mugalla).” See Mahmud b. ‘Umar al-Zamakhshari, Asds al-balagha (Beirut: Dar Sadir,
1979). Al-Mugtadir reigned as the Abbasid caliph from 908-932/295-320.
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Ibn Tawis remarks that Shaykh al-Tust had a unique compilation of supplications from the Imams
to be recited during the various hours of the day (ad‘iya al-sa‘at) which was based on an earlier
copy in the handwriting of Ibn Mugalla (“min khatt Ibn Mugalla”).”* One may suppose on the
basis of this anecdotal evidence that Ibn Mugalla in his function as a renowned copyist also
copied the supplications of the Imams and due to the aesthetic appeal of his writing. Some of
these copies such as the al-Sahifa al-Sajjadiyya survived until at least the 12%/18% century as can
be seen from Mirza Afandr’s testimony.”> In addition to the manuscript dated 416/1025, there
exist numerous complete manuscripts of the al-Sahifa al-Sajjadiyya from the 7" /13t™ century
onwards, some of which are the following: the manuscript of Yaqut b. ‘Abd Allah Al-Mustas‘ami
dated 694/1294, and the manuscript of Husayn b. Muhammad al-Husayni al-Shirazi copied in
Mosul in the year 695/1295. Lastly, the most renowned extant manuscript is that of Muhammad
b. MakkT al-‘AmilT (al-Shahid al-Awwal d.786/1384) upon which the current edition of al-Sahifa
al-Sajjadiyya is largely based, in addition to the manuscript of Muhammad al-Baqir al-Majlist
(d.1110/1699).7¢ The importance of the Shahid al-Awwal manuscript is based on his claim that
he had at his disposal earlier manuscripts such as the copy of ‘Ali b. Muhammad b. al-Sakin al-
Hilli (lived early 7%/13™ century) and the distinguished Imami jurist, lbn Idris al-Hilli

(d.598/1201).77 It should be noted that the manuscript of al-Shahid al-Awwal contains eighteen

74 lbn Tawds, al-Aman min al-akhtar al-asfar wa-l-azmén (Qum: Mu’assasat Al al-Bayt, 1988), 101.

7> He was a prolific bibliophile and scholar who is counted among the students of al-Hirr al-‘Amili (1104/1693), the
writer of Wasa'il al-shi‘a. For more on Afandi, see the superb intellectual biography written by al-Sayyid Ahmad al-
Husayni in Riyad al-‘Ulama’, 1: 13-24.

78For further copious details on the various manuscripts see the extensive research by ‘All FadIl in al-Sahifa al-
Sajjadiyya bi-khatt Haji ‘Abd al-Ghaffar al-Isfahani, edited and introduced by ‘Ali FadIi (Tehran: Majlis Shara Islamr,
1979), 328-329.

77 See ‘All b. al-Husayn, al-Sahifa al-kamila al-Sajjadiyya, copied by Muhammad b. Makki al-‘Amili (al-Shahid al-
Awwal) on 11* of Sha‘ban, 772/1370, Maktabat Mumtaz al-‘Ulam&’, Lucknow, India, folio 2. This manuscript is rare
and the only known extant copy in the handwriting of al-Shahid al-Awwal. | had the privilege of acquiring a xerox of
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fewer supplications than the copies of the Sahifa from 416/1025 and 697/1297, which indicates
that at least until al-Shahid al-Awwal the text of the Sahifa remained in flux with regard to the
number of supplications as well as containing minor variations in the texts of the supplications.”®
That being said, the text of al-Shahid al-Awwal may have been a chosen selection of supplications
especially since earlier copies contained a greater number of supplications. There are five
commonly cited chains of transmission:

1. Muhammad b. Warith >7° al-Husayn Ishkib (companion of tenth and eleventh Imams, al-
Hadi d.254/868 and al-‘Askar?)> ‘Umayr b. Mutawwakil > His father, al-Mutawakkil b.
Haran> Yahya b. Zayd> Zayd b. ‘Ali> ‘Ali b. al-Husayn.8°

2. Al-Najashi (d. circa 463/1071) > al-Husayn b. ‘Ubayd Allah > through various
intermediaries > Yahya b. Zayd (d.125/742) > Zayd b. ‘Ali b. al-Husayn who was given the
Sahifa of his father, ‘Ali b. al-Husayn.

3. Shaykh al-Tst > Ahmad b. ‘Abddn (d.380/990) > Yahya b. Zayd (d.125/742) > Zayd b. ‘Ali
b. al-Husayn who was given the Sahifa of his father, ‘Ali b. al-Husayn.

Shaykh Tust> A group of his authorities (jama‘a)> al-Tala‘ukbari Yahya b. Zayd > Zayd b.

‘AlT who was given the Sahifa from his father, ‘Ali b. al-Husayn.8!

the entire manuscript. These two names (lbn Idris and lbn al-Sakiin) shall be discussed further in addition to al-
Shahid al-Awwal, as they shall arise later in this chapter with respect to their contributions to the manuscripts of
Misbah al-mutahajjid.

78 For an extensive analysis see Sayyid Muhammad Husayn al-Husayni al-Jalali, Dirasat haw! al-Sahifa al-Sajjadiyya
(Beirut: Mu’assasat al-A‘lam1 li-I-MatbG‘at, 2000), 67-115.

7 This symbol “>" represents “on the authority of (‘an)” indicating that the person following the symbol is the one

who narrated the report to the reporter who came before him.

80 This is the chain of transmission of al-Sahifa al-Sajjadiyya copied by Ibn Mugalla.

81 Al-Tast, Rijal (Qum: Jami‘at al-Mudarrisiin, 1994), 434. For more on this see Muhammad ‘Ali Majid Faqihi, An
Introductory Commentary to al-Sahifa al-Sajjadiyah, trans. Kazim Bhojani (Qum: al-Mustafa International, 2011), 48-
49.
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4. Abud Bakr Muhammad b. ‘Ali Kirman®? > Yahya b. Zayd > Zayd b. ‘Alt who was given the
Sahifa from his father, ‘Al b. al-Husayn.®3

5. Unknown (“haddathana”, lit. “We have been told”) > Baha’ al-Sharaf b. Hasan al-‘Alawi >
various intermediaries > Yahya b. Zayd > Zayd b. ‘Ali who was given the Sahifa from his

father, ‘Al b. al-Husayn.8

The above chains of transmission demonstrate that by at least the 5™/11t™" century, the Sahifa
was an established text among prominent Twelver ShiT authorities such as al-Tlsi and his
teachers and authorities (mashayikh) such as Shaykh al-Mufid (d.413/1022) and lbn Ashnas
al-Bazaz (d.439/1047).%° There is a rare manuscript of the Sahifa transmitted on the authority
of Ibn Ashnas which contains 54 du‘a’s, about which his student states: “Ab0 Al al-Hasan b.

Muhammad b. Isma‘ll b. Ashnas al-Bazaz informed us (akhbaranad) and | recited it to him and

he confirmed it (gara’tuhu ‘alayhi wa aqgarra bi-hi).”%® This is the opening line of a copy of the

82 He is most likely AbG Bakr Muhammad b. ‘Ali b. Muhammad b. Hatim al-NawfalT al-Kirmani who is listed among
the hadith authorities (mashayikh) of Shaykh al-Sadiq as found in the chains of transmission in ‘Uydn al-akhbéar and
Kamadl al-din. See the editor’s introduction to al-Sadiq, Ma‘anr al-akhbar, edited and introduced by ‘Al Akbar al-
Ghaffari (Qum: Jami‘at al-Mudarrisiin, 1982), 64.

8 This chain of transmission is found in the manuscript copied in 416/1021 held in al-Maktaba al-Radawiyya. See
note 51.

84 This is the chain of transmission found in the current most popular edition of the Sahifa. In my personal collection
| own a complete manuscript of the Sahifa copied in 1071/1660 with this chain of transmission. There exists
disagreement as to whom the unknown “hadathana” pertains, meaning to whom does the pronoun [“we have been
told”] refer to? According to Shaykh al-Baha’t (d.1030/1621) it is Ibn Sakdn al-Hilll, whereas Mir Damad speculates
that it is ‘Am1d al-Ru’asa’ Hibat Allah b. Hamid b. Ahmad b. Ayyib (d.610/1213); however, neither Shaykh al-Baha’t
nor Mir Damad have provided corroborating evidence for this claim. See Faqihi, An Introductory Commentary, 50.
85 On this see al-Tihrani, al-Dhari‘a ila tasanif al-shi‘a (Beirut: Dar al-Adwa’, 1983), 15:344; Faqihi, 51. There is a
unique Sahifa transmission from lbn Ashnas through his intermediaries going to Imam ‘Ali b. al-Husayn.

8 “All b. al-Husayn, al-Sahifa al-kamila bi-riwayat Ibn Ashnas al-Bazaz, copied in 1172/1758, MS no. n,d,, Ketab-
khaneh Fakhr al-Din al-Nasiri, Tehran. The verbal noun girda’a literally means “to read”, or “to recite aloud” which
for the purpose of this dissertation is indicative of the process in which the student either reads to the teacher or
vice versa, after which the teacher would issue a reading certificate to the student for that text or book. In this case,
this was a classical method of teaching liturgical material such as the Sahifa, ensuring its further transmission is
sound and accurate.
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Sahifa which was recited by the student back to his or her teacher, thus demonstrating that
during the early 5%/11% century the Sahifa as a liturgical text was taught in a similar manner
to jurisprudence and theology via performative recitation (gira’a). Although | have not found
any direct evidence, it would not be implausible that scholars such as Sayyid al-Murtada and
Shaykh al-Mufid participated in and instructed reading sessions for the Sahifa al-Sajjadiyya,
much like their contemporary Ibn Ashnas.

To further attest to the proliferation of the Sahifa al-Sajjadiyya, al-Tusi has included three
supplications from the Sahifa in his devotional work, Misbah al-mutahajjid (The Lantern of
the Night Worshipper), each of which can be found in nearly identical form in the current
published edition of the Sahifa.?” It would seem al-TasT only included these three since they
were time-specific supplications which fit the needs of his text and also due to the fact that
the contents of the Misbah was chosen at his discretion hence the inclusion of only three
supplications from the Sahifa should not indicate that al-TUs1 only trusted the authenticity of
those three. Furthermore, in the century following al-Tlsi, the famous jurist, Muhammad b.
Idris al-HillT (Ibn Idris d.598/1201) set out to write a short commentary on the Sahifa which
included fifty-four supplications all of which correspond with the current published version
of the Sahifa. This is the earliest extant commentary on the Sahifa which also demonstrates

the lofty position it occupied in the city of Hilla which became a centre of Shi'T learning under

8 In each of these instances al-Tusi states the following: “yad‘G bi-du‘a’ ‘Ali b. al-Husayn min ad‘iya al-sahifa
(supplicate with the du‘a’ from the supplications of the scroll of ‘Ali b. al-Husayn).” These supplications include the
supplication for the morning (al-sabdh), the supplication following the night prayers (salat al-layl), and the
supplication to be recited at night and in the morning (‘inda al-sabdh wa-I-masa’). See al-Tasi, Misbah, 188; 245, and
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Ibn Idris’s leadership. To this effect, Ibn Idris describes the Sahifa in the following manner as
an introductory note to his commentary:
“The Sahifa as it is transmitted from the chief of the worshippers (the fourth Imam, ‘Ali b. al-
Husayn, Zayn al-‘Abidin) is the most sublime of what is engaged with by the devout
(muta‘abbidin). This is the case when it is the dessert of the fruit of which its origin is the chief
of the messengers (the Prophet Muhammad) and the soul of the soul that is connected with
the sacred presence of the Lord of the worlds.”88
In the above statement, |bn Idris is attempting to reflect upon how the Sahifa is in-fact a
manifestation of the Prophet’s own spiritual charisma since it flows from the Imam whose
soul is part and parcel of that singular spiritual reality originating with God himself who in-
turn chose Muhammad as his prophet and messenger. It should also be noted that Ibn Idris
transcribed and transmitted the Sahifa sometime in Rajab, 570/1174 from the copy of Abi ‘Al
al-Tast (Shaykh al-TasT’s son) who in-turn transmitted it from his father.2° While the original
copy of Ibn Idris is no longer extant, we have the written testimony of ‘Al b. Ahmad Sadid al-
Din who collated the Sahifa copied by Ibn Sakin al-Hilli with the copy of Ibn Idris in the year
654/1256.%°

With that being said, the question remains as to whether the Sahifa existed as a written
book of supplications during the lifetime of Imam ‘Al b. al-Husayn or whether it has been
retroactively attributed to him. In the absence of any surviving material evidence

contemporaneous to the Imam we cannot know for certain. However, there are some pieces

of circumstantial evidence to consider. Firstly, al-Kulaynt has included a report in his al-Kafr

8 Muhammad b. Idris al-HillT, Hashiyat Ibn Idris ‘ala al-Sahifa al-Sajjadiyya in Mawsi ‘a lbn Idris al-Hilli ed. al-Sayyid
Muhammad Mahdi al-Miisawi al-Khirsan (Najaf: al-‘Ataba al-‘Alawiyya al-Muqaddasa, 2008), 6:99

8bid, 6:39.

% Ibid, 40.
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in which it is stated that ‘Al b. al-Husayn’s trusted companion, Abl Hamza al-Thumali, had in
his possession a scroll (sahifa) containing the Imam’s words on the topic of zuhd (asceticism)
at which point he presented the scroll to the Imam who then acknowledged it and
authenticated its contents (fa-‘arafahu wa sahhahu ma kana fiha).**

In a second report, Sa‘ld b. al-Musayyab (d.94/715), who is respected by Shi‘Ts and Sunnis
alike, states that every Friday, Imam ‘Al b. al-Husayn would admonish the people in the
mosque of the Prophet and “it was memorized from him and written (hufiza ‘anhu wa
kutiba).”? If such reports are to be trusted, it can be surmised that, on occasion, the lectures
and traditions of the fourth Imam were recorded for posterity, which in turn would prompt
us to speculate that his supplications may have also been transcribed. In addition to this, in
the manuscript copied in 416/1025, at the conclusion of the Sahifa, the scribe has included
an additional two supplications attributed to Imam “Ali b. al-Husayn as reported by Ibn Shihab
al-Zuhri, which the scribe insists was compared by means of gira’a with the as/ (notebook) of
an unknown Akht Isma‘7l b. Muhammad.®® These crucial details shed light upon the fact that
these were written works of supplication which were compared to one another, often by

recitation, gira’a. It should be especially noted that we find similar details pertaining to the

performance and teaching of du‘a’, not only in the case of the addendum, but also pertaining

9 Muhammad b. Ya‘qub al-Kulayni, al-Kafi (Tehran: Dar al-Kutub al-Islamiyya, 1986), 8:14.

9 Ibid., 8:72.

93 Al-Sahifa al-kamila, MS no. 12405 copied in 416/1025, folios 76-78, al-Maktaba al-Radawiyya. The position of al-
Zuhriin ShiT tradition and especially as a transmitter of the traditions of Imam ‘All b. al-Husayn is beyond the scope
of this study and remains to be investigated. However, it will suffice to mention that Shaykh al-Tds1 mentions al-
Zuhr’s commentary on aspects of fasting (Sharh wujah al-siyam) as including a lengthy tradition from Imam ‘Al b.
Husayn. See al-Tusl, Misbah, 665; al-Istibsar fi-ma ikhtalafa min al-akhbar, ed. Hasan al-Misawi al-Khirsan (Tehran:
Dar al-Kutub al-Islamiyya, 1970), 2:131. As for Akh1Isma‘ll b. Muhammad, | have not been able to find any historical
details regarding him.
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to the Sahifa itself in which the scribe, al-Hasan b. Ibrahim b. Muhammad al-Zam (or llzami)
al-Haysami, who copied it in 416/1025, mentions on the final folio that he was given a license
(ijaza) to transmit the Sahifa from Abd Bakr al-Kirmani.®* | have been unable to find
biographical details regarding these figures; however, it can be surmised that neither were
Twelver Shi'Ts. This is due to un- Twelver Shi like expressions found at the beginning and end
of the text. On the first folio the expression “May the mercy of God be upon him (rahmatu
allahi ‘alayhi)” follows the name of the Imam (‘Ali b. al-Husayn), which is atypical of Twelver
Sh1ls of that era who would use the expression “upon him be peace (‘alayhi al-salam).”
Secondly, in the colophon, it is written: “ Al b. al-Husayn b. ‘Ali, the seal of the rightly guided
caliphs (khatam al-khulafa’ al-rashidin),” which clearly indicates that this scribe was most
likely either a non-Shi7 or a Zaydi.>

Upon studying the genealogy of the names mentioned in the manuscript, Hassan Ansari
concludes that the scribe and issuer of the jjaza are both most likely of a Karami persuasion
and from the Khurasan region of Northern Iran.%® The early nature of this manuscript is
material evidence that the Sahifa al-Sajjadiyya was also proliferating among non-Shi‘ls and

non-Twelvers by the early 5"/11%" century. In the case of non-Twelver Shi‘s this would be

expected since ‘Al b. al-Husayn, while being an infallible Imam for the Twelvers, was a

9 The term ijaza here is defined as license and to avoid constant repetition | will use both words interchangeably to
indicate the same type of document, which is a transmission license issued for a text or part of a text. See al-Sahifa
al-kamila, MS no. 12405, al-Maktaba al-Radawiyya, folio 79. | was not able to find any information on this individual
whose name is Abl al-Qasim b. ‘Abd Allah b. Salama . . ., the remainder of the name being illegible.

% The expression “rightly guided caliphs” is a Sunni invention since Twelver Shi'ls did not accept the legitimacy of
the first three caliphs. The Zaydis, while also being Shi‘s, had a more accommodating attitude towards the first three
caliphs and it would not be out of the ordinary to see such an expression. See Etan Kohlberg, “Some Zaydi Views on
the Companions of the Prophet,” Bulletin of the School of African and Oriental Studies, 39:1 (1976), 91-98.

% Hassan Ansari does not provide many details in this regard, except that these names can be traced to a Zaydi
group of the Karamiyya who hail from Northern Iran. See Hassan Ansari, “Mulahizati chand darbarih-i miras-i bar
jay mandih-i karamiyya.” Tehran: Vezarat-i farhang va irshad islami (2002),71.
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spiritual role model for Muslims of all persuasions, and of course he was an Imam for the
Zaydis who share him with the Twelvers.®” To emphasize the continuous and unbroken
transmission (tawatur) of the Sahifa al-Sajjadiyya, the bibliographer and student of the
important late Safavid scholar Muhammad Bagir al-Majlisi (d.1110/1699), Mirza Afandi states
that, to his knowledge, there are sixty thousands “isnads” (links) and one hundred chains of
transmission for this text. Of course, it should be noted that the term “sanad” as used by
Afandi most probably includes the numerous licences (ijazat) issued by teachers to their
students to transmit the text. As for the one hundred chains of transmission (isndds), | have
not been able to empirically verify this claim; however, the chains of transmission in the
various hadtth, rijal, and prosopographical works are certainly so numerous that it would
require an entire monograph to sort out their particularities and relevant details. It will suffice
to mention that Muhammad Bagir al-Maijlisi, in his magnum opus Bihar al-anwar, states the
following regarding the Sahifa:

As for what | have seen (ra’aytu) of the chains of the transmission (asanid)

other than these chains of transmission [other than what he has already

mentioned], it amounts to more than what can be enumerated, such that

there is no doubt that it [the Sahifa] is from Sayyid al-Sajidin (the fourth Shi1

Imam). As for the chain of transmission, it is akin to the Noble Qur'an. And it

[the Sahifa] also has continuous chains of transmission (mutawatira) in the
links (turugq) of the Zaydiyya.%®

97 Much more research is yet to be done regarding the Zaydi reception and recension of the Sahifa in both Yemen
and Khurasan.

98 Al-Maijlist has provided an extensive discussion regarding the chains of the transmission of the Sahifa, such that it
is evident that he has numerous sources available to him which are no longer extant, one of these being the original
manuscript written by lbn Idris al-Hilli. An independent study on al-Majlist’s Bihdr as a source for the history of the
Sahifa remains to be completed. For the above excerpt and other details see Muhammad Bagir al-Majlisi, Bihar al-
anwar (Beirut: Dar lhya’ Turath al-‘Arabi, 1987), 107:59-60. Currently, the most exhaustive study on the transmission
of the Sahifa and its manuscripts is Sayyid Muhammad Husayn al-Husayni al-Jalal’s, Dirasat hawl! al-Sahifa al-
Sajjadiyya.
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Al-Majlist’s claims may certainly be contestable, but his comments nevertheless indicate the
reverence and perceived authenticity of the Sahifa during his tenure as chief scholar of the
Safavid dynasty.?® Furthermore, as for the current published editions, there are nearly thirty
different ones, many of them with extensive introductions and notes regarding the chains of
transmission, the various manuscripts and the discrepancies therein.!® In conclusion, the
popularity of the Sahifa is primarily due to the fact that, unlike other surviving liturgical
compositions, it is believed to have been written and composed by the Imam himself and thus it
is set aside in a category of its own when compared to other liturgical material transmitted from
the Imams. This is what would be commonly considered of the Sahifa al-Sajjadiyya which ranged
between thirty- eight and fifty-four supplications, as the early manuscripts vary up to the time of
Muhammad Bagqir al-Majlisi. As stated, regarding the al-Shahid al-Awwal MS (Maktabat Mumtaz
al-‘Ulama’, Lucknow), the discrepancies could be due to personal selections, which limited the
number of supplications included or the various isnads reflected differing copies of the original
text. However, it would stand to reason those fifty-four supplications seems to be the standard
from at least the period of lbn Idris al-Hilli (who commented upon fifty-four supplications in his

commentary) up to the edition compiled by Muhammad Bagir al-Majlist which contains the same

% An equally if not more extensive analysis of the isndds of the Sahifa can be found in Sayyid Muhammad Baqir al-
Abtahi, al-Sahifa al-Sajjadiyya al-jami‘a (Qum: Mu’assasat al-lmam al-Mahdi, 2002), 690-725. In these pages al-
Abtahi maps out the isndds for the Sahifa. They have been mapped out for every generation (al-tabga) with twenty-
seven generations in total, beginning with ‘AlTb. al-Husayn and ending in the twenty-seventh generation with himself
(Muhammad Bagir al-Muwwahid al-Abtahi) Sayyid Shihab al-Din al-Mar‘ashi al-Najafi and others. The complexity
and intricate network of the Sahifa’s transmission speaks to al-MajlisT’s claim that it is as widely narrated as the
Qur’an itself, at least among the Twelvers and the Zaydis.

100 For an excellent translation and introduction see ‘Ali b. al-Husayn, al-Sahifa al-kamila, introduced and translated
by William C. Chittick (London: Muhammadi Trust, 1988). For an excellent list of the various editions and the
respective publication details see this online database:
http://mtif.org/p/book/67568/%D8%A7%D9%84%D8%B5%D8%AD%DB%8C%D9%81%D8%A9-
%D8%A7%D9%84%D8%B3%D8%AC%D8%A7%D8%AF%DB%8C%D9%91%D8%A9-
%D8%A7%D9%84%DA%A9%D8%A7%D9%85%D9%84%D8%AI accessed 26 September 2019.
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number of supplications and titles. Thereafter, al-Hurr al-‘Amili (d.1104/1693) compiled an
addendum to the Sahifa known as al-Sahifa al-thaniyya (“The Second Sahifa”) containing
additional supplications such as the numerous Mungjat (“whispered supplications”) attributed
to Imam ‘All b. al-Husayn. He describes his compilation as being its “sister (ukhtuha)” and not to
be confused with the original “brother (akh).”1°! His student, Mirza ‘Abd Allah Afandi, the writer
of Riyad al-‘ulama’, compiled al-Sahifa al-thalitha (“The Third Sahifa”), followed by al-Sahifa al-
rabi‘a (“The Fourth Sahifa”) by Mirza Husayn al-Nari al-Tabarsi (the writer of Mustadrak al-
wasa’il d.1320/1902), and lastly al-Sahifa al-khamisa (“The Fifth Sahifa”) compiled by Sayyid
Mubhsin al-Amin (d.1371/1952), the writer of A‘yan al-shi‘a.1°> The contributions of these four
scholars to the legacy of the supplications of Imam “All b. al-Husayn is remarkable and requires
an entire separate study. That being said, the Sahifa al-Sajjadiyya is not the only “Sahifa”
attributed to ‘All b. al-Husayn. In fact, there is a second written piece entitled “al-Du‘a’ li-I-
muhimmat” (“The Supplication for Exigent Circumstances”). It is reported by Shaykh al-Mufid and
al-Tast with complete chains of transmission that “Ja‘far b. Muhammad (al-Sadiq) presented to
me pages (awrdq) from an ancient scroll (sahifa ‘atiqga) and he told me to transcribe its contents,
for it is the supplication of my grandfather ‘Al b. al-Husayn during exigent circumstances

——

(muhimmat).”1% Once again this would indicate that early Shi7scholars such as al-Mufid and al-

TUsT believed that at least parts of the liturgical tradition were written down, as indicated in this

101 Al-Hurr al-‘Amili, al-Sahifa al-thaniyya al-Sajjadiyya (Cairo: Matba‘a al-Sayl, 1904), 6.

102 pmustadrak al-wasd'’il is perhaps the last important compilation of hadith spanning over forty volumes. A'yan al-
shi‘a is a voluminous bio-bibliographical compendium providing details on the various ShiTauthors and their works.
For more on these addendums to the Sahifa see Sayyid Muhammad al-Husayn al-Husayni al-Tihrani, Marifat al-
imam: ta'rib bi-‘All Hashim (Beirut: Dar Mahhajat al-Bayda’, n.d.), 15:41-59.

103 Abd ‘Abd Allah, Muhammad b. Muhammad b. al-Nu‘man al-‘Ukbari al-Baghdadi al-Mufid, al-Amali (Qum:
International Congress of Millennium of Shaykh Mufid, 1992), 239-240; Aba Ja‘far Muhammad b. al-Hasan al-Tusi,
al-Amalr (Qum: Dar al-Thaqgafa, 1993), 15-16; Ibn TawUs, Muhaj al-da‘awat,158-159.
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narration, which is found in their Amali, compilations of lecture notes from their teaching
sessions.

A lesser-known work entitled Ad‘iya al-sirr (“Secret Supplications”) has been attributed
to fifth Imam, Muhammad al-Baqir who transmits all of them from the first Imam, ‘Ali b. Ab1 Talib
who narrated them from the Prophet. These supplications were taught to the Prophet during his
ascension to the Heavens (mi‘rdj) in which God showed him an opening in the throne (al-‘arsh)
from which He spoke to him and taught them to him under a vow of secrecy.'% It is perhaps due
to this that the text is not so well known, for the editor himself mentions that debate exists as to
whether these supplications should be published or not. However, he insists that “secrets” of this
nature are more general and its inner meaning will only be understood by select personalities
(ashkhas al-khasin).*% There are at least five chains of transmission (asanid) cited by Mahmad
al-Mugaddas al-Ghurayfi from Sayyid Fadl Allah al-Rawandi (d.589/1193) and Ibn Tawdis through
their various intermediaries, four of which lead to Shaykh al-Tust who narrates it from his
authorities reaching back to Imam al-Baqir.1°® Sayyid Murtada al-Kashmiri (d. 1363/1949), a
famous master (shaykh) of Agha Buzurg (d.1390/1970) and contemporary of ‘Abbas al-Qummi
notes that he found an isnad for this work in some of the books of ijazat “licenses” from which
he copied the isnad for this particular text. This demonstrates the popularity of the text, as he
found the isnad in “some of the books of licences (ba‘d al-kutub al-ijazat),” which meant that it

was prominent enough for ShiTauthorities to transmit it to one another and issue licences in this

104 sayyid Fadl Allah al-Rawandi, Adiya al-sirr bi-riwayat AbT Ja ‘far al-Bagir (Beirut: Dar wa Maktaba Tariq al-Ma‘rifa),
71-72.

105 See the introductory chapter entitled “Secret supplications: between publication and concealment (Ad‘iya al-sirr
bayna al-nashar wa-I-ikhfa’),” ibid., 49-58.

106 1bid, 35-47; Both Sayyid Fadl Allah Rawandi and Ibn Tawas were prolific scholars in their respective generations.
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regard.'%” Of course it is impossible to determine with certainty whether al-Bagir ever uttered
these supplications on behalf of the Prophet. However, Sh1T communal memory would believe
that he did in fact teach this collection of supplications.®® This communal memory includes very
prominent scholars such as al-Tas1, and Ahmad b. al-Husayn al-Baghdadi (famously known as Ibn
al-Ghada’iri, d.450/1058), Abl Msa b. Harln al-Tala‘ukbari (d.375/985) and others, all of whom
believed this liturgical collection to have originated from al-Bagir who in turn narrated it from ‘Ali
b. Abi Talib who is believed to have transmitted it from the Prophet.

In addition to the above compositions, we encounter the mention of numerous books of
supplications which were compiled by the companions of the Imams during their lifetime, all of
which are no longer extant. There are at least fourteen separate compositions between the time
of the companions of the fourth Imam, Imam ‘Al b. al-Husayn and that of the eleventh Imam, al-
Hasan al-‘Askari (d.260/874). Among these works is the Kitab yawm wa layla of Abl Basir al-Asadi
(d.170/786); Kitab yawm wa layla (“Book of Day and Night”); Kitab al-du‘a’ (“Book of
Supplication”) of Mu‘awiya b. ‘Ammar (d.175/791), Kitab al-du‘a’ of Muhammad b. Fudayl
(d.195/810-811) and ‘Amal al-yawm wa layla (“Ritual Practices of the Day and Night”) by ‘Abd
Allah b. Sinan (d. circa 200/815).1%° As for al-Kazim, his son Isma‘ll b. Masa (d. early 37¢/9t

century) is known to have compiled a book of supplications entitled Kitab al-du‘a’, which may

107 Murtada al-Kashmiri, al-Majmi ‘a, MS no. 13635, Maktaba al-‘Ataba al-‘Abbasiyya, Karbala, Iraq.

108 |n the Shi'T tradition the Imam does not require an isnad going back to the Prophet, thus it would be sufficient for
Shi‘ts if al-Bagir was to have related these supplications on behalf of the Prophet without mentioning an isnad
reaching the Prophet.

109 For the respective works of ‘Abd Allah b. Sinan and Muhammad b. Fudayl see al-Najashi, Rijal, 241; 411; lbn
Nadim, al-Fihrist (Beirut: Dar al-Kutub al-‘limiyya, 2002), 375. As for Mu‘awiya b. ‘Ammar, his liturgical collection will
be discussed when dealing with the Misbah of al-Tust who narrates from him. For Abl Basir see al-Kashshi, Rijal,
1:396.
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have been at the instruction of his father.'? In the case of the companions of al-Kazim and the
writing of his supplications there is a particularly informative narration to be found in the Muhaj
al-da‘awat translate title of Ibn Tawus in the section devoted to the supplications of Musa b.
Ja‘far al-Kazim.'!! The relevant portion of the report written by Ibn Tawds is particularly germane
and thus will be quoted in full:

It has been reported from him (al-Kazim) and we have reported it via
numerous channels reaching my grandfather, al-Sa‘id Abt Ja‘far al-Tus'; also
we have transmitted it from a manuscript and these are its words: ... Abl
Wadah Zayd al-Nashali said my father (‘Abd Allah b. Zayd) informed me: ‘A
group of exclusive disciples of AbT al-Hasan al-Kazim from among his family
and his partisans (shi‘atihi) were present in his (al-Kazim’s) assembly
(majlisihi) and they had soft black tablets (alwdh) in their sleeves
(akmamihim) and writing instruments (amyal) so that when AbQ al-Hasan
(al-Kazim) issued an edict, they could retain what they heard from him (by
writing it down). So, they heard the following from him as he was uttering in
his supplication (du‘a’ihi) . . . 112

This account is of particular importance for several reasons. Firstly, although it is found in a work
from the 7%/13t™ century (as opposed to being from the historical period of the Imams), the
information provided in the isnad is exceptionally detailed in demonstrating the importance of

——

this supplication in the Twelver Shi‘Tscholarly community. Ibn Tawas relates this supplication via

110 Muhammad b. ‘Ali b. Shahrashib al-Mazandarani (lbn Shahrashiab), Ma‘alim al-‘ulama’ (Najaf: al-Matba‘a al-
Haydariyya, 1960); al-Tusi, Rijal, 27.

111 This excerpt seems to have immense probative value for 20™ century Shi‘T historians such as Agha Buzurg al-
Tihrant and Jawad al-Qayyumr al-Isfahant in support of their assertion that the supplications of the Imams were
preserved in writing during their lifetime. See al-Tihrani, al-Dhari‘a, 8:172-173. While Agh3 Buzurg requires no
introduction, Jawad al-Qayyumrt al-Isfahani is a prolific editor and specialist in the history of ShiT liturgy (both du‘a’
and ziyarat), as he has edited, annotated and introduced numerous critical works, including Kamil al-ziyarat by Ibn
Qulawayh; Igbal al-a‘'mal of 1bn Tawds; al-Mazar al-kabir of Muhammad b. Mashhadi, in addition to annotating and
editing a seven-volume encyclopaedia of du‘a’ and ziyarat. While these scholars have not been trained in the
academy, their profound and lifelong learning in the field of manuscript history and its relation to Shi‘Tliturgy cannot
be overlooked. The late Muhammad Mahdr al-Asifi (d.2015) has also used this narrative in his introduction to the
history of Shi7 liturgy. | thank him dearly for sharing with me a copy of his well-researched book. See Muhammad
Mahd al-Asifi, al-Du‘G’ ‘inda ahl al-bayt (Qum: Markaz al-‘Alamf li-I-Dirasat al-Islamiyya, 2003), 269.

112 1bn Tawas, Muhaj al-da‘awat, ed. Aba Talib Kirmant (Qum: Dar al-Dhaka’ir, 1990), 220.
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his chains of transmission ending with his grandfather, Shaykh al-Tus1, in addition to informing us
that he also found this supplication and an additional isndd in a manuscript (nuskha) which

includes an isnad furnished with the names of luminary Shi7 traditionists (muhaddithin)

narrating this single du‘a’ to their students.'*3

1. Abi ‘All al-Tast (d.511/1117) in Ramadan, 507/1113 taught it to his students and had it
read back to him.14

2. Abu al-Wafa’ ‘Abd al-Jabbar b. ‘Ali al-Razi taught it to his students in Rayy during Sha‘ban,
503/1109.11>

3. Abu al-Fadl al-Muntaha b. Abi Zayd Kaka (d. c. 6""/12%" century) taught it to his students
in Jurjan in Dhil Hijja, 503/1109.16

4. Abu ‘Abd Allah Muhammad b. Ahmad b. Shahriyar al-Khazin (d. c. 516/1122) taught it and
issued an jjaza for it in Rajab, 514/1120.1%7

All four of the above state that Shaykh al-Tasi (d.460/1067) narrated to them this du‘a’ in
Ramadan, 458/1066 by the grave of ‘Ali in al-GharT (Najaf). He then proceeded to inform them
that it was related to him by four of his masters (mashayikh) who are: Ahmad b. ‘Abdin

(d.423/1031), Ibn al-Ghada’ir1, Ibn Ashnas al-Bazaz (d.439/1047), and Aba al-Husayn al-Saffar (d.

113 |bn Tawds states that he is transmitting it from a copy and these are its words: “Nagalnahu min nuskhatin ma
hadha lafzuhu. . .,” once again indicating that, in addition to his own multiple pathways (turuq ‘adida). See ibid.

114 He was al-TusT’s son and successor about whom more will be discussed when examining the proliferation of al-
Tasr's Misbah al-mutahajjid.

115 Al-TasT issued a license for the Tibyan (his ten-volume work on Qur’anic exegesis) to al-Razi in 455/1063. Mirza
Afandi had the original copy of this jjaza in al-Tisl’s own handwriting. See al-Tihrani, al-Dhari‘a, 1:223. It has been
related to me by Sayyid Muhammad Husayn al-Jalali (a prominent student of the late Agha Buzurg) that the work of
Afandi was not known to many people due to the difficulty in deciphering his handwriting. However, Agha Buzurg
was among one of two scholars to have possessed the sole complete rough draft of Afandi’s extensive bio-
bibliographical work, Riyad al-‘ulama’, and thus prized details such as the mention of this written jjaza have been
preserved in the Dhari‘a, while perhaps not being found in the current published edition. It was thirty years after
Agha Buzurg’s death that an edition of the Riydd was published by another student of Aghd Buzurg and fellow
classmate of al-Jalali, namely, Sayyid Ahmad al-Husaynr (al-Ishqwari) in Qum whom | have had the pleasure of
benefitting from over the years.

116 Agh3 Buzurg has listed him among al-Tasr's students. See Agha Buzurg al-Tihrani, “Hayat al-Shaykh al-Tasi,” in al-
Tibyan fi tafsir al-qur’an (Najaf: Maktab al-Amin, 1950), 49. Jurjan is an area in Northeast Iran with relative proximity
to the Caspian Sea. It was scholars such as al-Tisi, his teachers and his students, who went on to transmit the
traditions of the Imams, and to write books of theology and law articulating a unified vision of what they deemed to
have constituted orthodox Shi‘ism, which would include the infallibility of the Imams, and particulars of ShiT
jurisprudence.

117 He was a prominent student of al-Tas about whom more will be mentioned in the following pages.
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mid 5%/11% century).}'® Although al-TasT does not mention the date and place, it can be
reasonably assumed that this occurred during his years of study in Baghdad prior to his escape
to Najaf. All his four teachers related the supplication from their master and prolific narrator of
hadith, AbG al-Mufaddal Muhammad b. ‘Abd Allah b. al-Muttalib al-Shaybant (d.387/997). 11° Al-
Shaybani in turn narrated the du‘@’ through three intermediaries ending with al-Kazim.?°

The dates and places in which the supplication was recited and recorded have also been
mentioned, such as al-Ghari in 458/1066 and 514/1120, Rayy in 503/1109, and Jurjan in
503/1109. All are indicative of the widespread geographical and generational transmission of a
single du‘a’. These details establish that al-Tdsr studied this supplication in Baghdad and then
went on to teach it to his students in Najaf, after which two of them (Abi ‘Alr al-Tas1 and Shahriyar
al-Khazin) proceeded to continue this tradition in Najaf while the other two went on to teach in
their own home towns of Jurjan and Rayy, which is indicative of a widespread network of
transmission for a single du‘a’ attested to in a written document (nuskha) available to lbn Tawds.
In addition, as has been demonstrated in the case of the Sahifa al-Sajjadiyya and Ad‘iya al-sirr,
the mention of such prominent Shi‘ figures, many of whom can be counted among the masters

of al-Tusi and al-Mufid, should not be overlooked. These crucial historical details not only shed

light upon the scrupulous nature of lbn Tawdis’s reporting but also upon the paramount

118 1t should be emphasized that these are among the most central writers and traditionists of the formative period
of Shi'T theology, law and liturgy. Abl al-Husayn al-Saffar is not to be confused with the 3™/9% century writer of
traditions, al-Saffar al-Qummi, who has been mentioned earlier.

119 Al-Shaybani was born in 297/ 909, thus being alive during the lesser occultation (ghayba al-sughra). His name can
be found in hundreds of isnads, especially in the various hadith compilations of al-TlsT who narrates from him usually
via a group of his teachers such as those cited above. For a sample, see al-Tus, Istibsar, 1:72; Kitab al-ghayba (Qum:
Dar al-Ma‘arif al-Islamiyya, 1990), 137, 167, 208, 251.

120 These three are Muhammad b. Mazid al-Blshanji (al-Shaybant’s master, d.352/963), Abu al-Wadah Muhammad
b. Muhammad b. Zayd al-Nahshali (d. c. late 3"/9%™" century and Shaykh of al-Biishanji), and lastly his father, ‘Abd
Allah b. Zayd al-Nahshali (d. c. early 3"/9%™ century), who narrated from al-Kazim and was among his close disciples.
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importance of this supplication to the extent that this information can be traced back with some
confidence at least to the formative period of Twelver Shi'ism (3-5%/9-11t" centuries) during
which the architects of what would become normative Twelver Shi‘1 theology. These formative
scholars also contributed to the dissemination of liturgical material as a part of their role as senior
instructors in various medieval Shi'T centres of learning scattered from Baghdad to Jurjan and
Rayy.

As for the text of Du‘a’ jawshan al-saghir (The Small Chainmail Supplication), it indicates
again that, in accordance with Imami communal memory, the companions wrote down the
supplication of al-Kazim with the same vigour as they would record his fatwas. It is for this reason
that Agha Buzurg contends that the supplications of the Imams were recorded and formed part
of the wider written record of what came to be known as the four hundred usdl/, or notebooks,
in the sense that those who expended the effort to note down the Imam’s words would have
also included liturgical material in them. To this effect, Sayyid Muhammad Husayn al-Husaynr al-
Jalali further affirms Agha Buzurg’s analysis by citing Du‘a’ jawshan al-saghir as an early example
of how the Shi‘a preserved the legacy of their Imams, and hence it serves to demonstrate the
nature of the compilation of hadith literature.'?! At least partly on this basis, reason dictates that
it is by no means a whimsical proposition to suggest the presence of a written tradition during
the historical period of the Imams and especially from the fourth Imam onwards. In addition to
this, as the narrative states, these students of the seventh Imam were forced to hide their
notebooks up their sleeves (akmam), and despite the incredible pressure placed upon al-Kazim

and his community by the Abbasids, his companions went to great lengths to record his words

121 pl-Jalali, Dirayat al-hadith, 127.
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for posterity, including his supplication later known as Du‘@’ jawshan al-saghir.**> Upon
examining the du‘a’ the reason for its concealment and secrecy becomes evident. The opening
line from the du‘a’ will suffice in this regard: “My Lord! How many an enemy has unsheathed the
sword of his hostility against me and honed toward me the upper portion of his knife and
sharpened for me its tip. . . 7123

The above is an excerpt from this seven-page supplication found in the published edition
of Muhaj al-da‘awat. It speaks of an embattled Imam who turns to God for protection amid his
numerous adversaries. It also demonstrates the downtrodden condition of the community which
found itself in the crosshairs of the Abbasid rulers and their seemingly limitless resources to
apprehend, torture and imprison any potential or foreseeable threat to their dynasty. This
supplication and the tale of its written preservation speaks once again of the role of liturgy as a
means of developing a Shi7 piety which is also immersed in an aura of persecution and political
disenfranchisement.’?* While we cannot presume that all the supplications of al-Kazim or the
other Imams were recorded for posterity, if the narratives of preservation and writing are to be
trusted in the case of Du‘a’ jawshan al-saghir, it would not be implausible that other such
liturgical material was also preserved in writing and thus treated in a meticulous manner. This
instance also demonstrates that supplications such as this were treated with reverence by later

ShiT authorities and the issue of “confirmation of its origin (ithbat al-sudiir)” was an important

122 For an excellent discussion on the life of al-Kazim and the dire circumstances of his community under Abbasid
rule, see Mehmet Ali Buyukara, “The Imami ShiT Movement in the Time of Misa al-Kazim and ‘Al al-Rida,” PhD
Thesis (University of Edinburgh, Edinburgh, 1997), 108-152.

123 “llghi kam min ‘aduwwin intada ‘alayy sayfa ‘adawatihi wa shahadha It zubata mudaytihi wa arhafa If shaban
haddihi . ..” Ibn TawUs, Muhaj al-da‘awat, 220. The noetic tenor and the precise linguistic rhyme of this du‘a’ cannot
be understated, such that the English translation does not capture the eloquence of the original Arabic text. A
complete philological and thematic analysis of the text is required in the future.

124 This is similar to common tropes found in the ziyarat literature which is discussed in chapter four.
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matter as was demonstrated in the plethora of isnads attributed to the Sahifa al-Sajjadiyya.
Furthermore, in the case of the supplication’s proliferation in Najaf (at the shrine of ‘Al) it is
clearly mentioned that Muhammad b. Ahmad b. Shahriyar al-Khazin (the grandson of Shaykh al-
TasT and custodian of the shrine of ‘All in Najaf), who is the same report mentioned in the chain
of the Sahifa, also issued a licence (ijaza) to his students to record and transmit Du‘a’ jawshan
al-saghir in the year 514/1120, which is akin to a licence given to transmit jurisprudential or
theological works.'? In spite of the passage of time and the loss of source material, this single
supplication is evidence of the paramount importance given to liturgical material in ShiT
scholarship and specifically this particular supplication of Imam Midsa b. Ja‘far al-Kazim.
Following al-Kazim there are numerous works of supplication attributed to the
companions of the eighth Imam, ‘Al b. Masa al-Rida (d.203/818). Three of these works are the
Mukhtasar fi al-da‘awat (Abridgement of Supplications) by Ahmad b. al-Husayn b. Sa‘ld al-Ahwazi
(d. early 3/9t century), Kitab yawm wa layla (The Book for Day and Night) by Yanus b. ‘Abd al-
Rahman (d.204/819), and Kitab al-yawm wa layla of Muhammad b. Abi ‘Umayr (d.217/832).1%¢ It
should be noted that the work of al-Ahwazi remained extant until lbn Tawus as he cites a dua’
directly from it that was believed to be recited by Imam ‘Ali b. Abi Talib at the battle of Siffin.'?’

This is an indication that at least a portion of these works survived centuries after they were

125 |bn Tawds, Muhaj al-da‘awat, 217. For more on this individual see Muhammad Husayn al-Husayni al-Jalali, Fihrist
al-turath (Qum: Dalil Ma&, 2002), 1:570.

126 |bn Shahrashab, Ma‘Glim al-‘ulama’, 57. Ibn Nadim describes this as being a Kitab al-du‘a’ which was the same
composition or an alternative one. See Ibn Nadim, 369.

127 1bn Tawas states the following: “We have found in it and reported from it, the book of supplication and
remembrance compiled by al-Husayn b. Sa‘id al-Ahwazi (wajdnahu wa rawaynahu min kitab al-du‘a’ wa-I-dhikr tasnif
al-Husayn b. Sa‘id al-Ahwazi).” See |bn Tawis, Muhaj al-da‘awat, 133. Ibn Taw(s is most likely referring to the same
work, since we do not find a second liturgical work attributed to al-Ahwazl.
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written.?® As for those works compiled during the lifetimes of the ninth and tenth Imams, al-
Jawad (d.220/835) and al-Had1, one of these includes the Kitab al-du‘a’ of Ahmad b. Muhammad
b. Khalid al-Barqi (d.274/887).1%° Lastly, there are numerous individual works associated with the
companions of the eleventh and twelfth Imams, al-Hasan al-‘Askart and his son, Muhammad al-
Mahdi (b.255/869).13° One of these is the Kitab al-du‘a’ of the famous theologian and jurist, al-
Fadl b. Shadhan (d. 260/874).13! In addition to this, there is a unique set of twin manuscripts
copied in approximately 530/1135, of which the originals are believed to have been in the
possession of al-‘AskarT, the second one also belonging to his son, Muhammad al-Mahd1 who
bequeathed it to his envoys (pl. sufara’, sing. safir). The first of these is a text of eight folios
entitled Mundajat ‘amir al-mu’minin (Whispered Prayers of the Commander of the Faithful)
attributed to the first Imam, ‘Al b. Ab1 Talib. According to the chain of transmission reported by
Sayyid Fadl Allah al-Rawandi (d.589/1193), an unknown individual by the name of ‘Al b.
Muhammad b. Satra al-Kashani met al-‘Askart in Samarra in the year 260/873, who then taught
him the munajat of ‘Ali b Abi Talib which was most probably a composition in the possession of
the Imam.132 Another similar, but lengthier work is a manuscript of eighty-four folios with
intricate gold ornaments copied by the same scribe and originating from the same collection. In
this case, the unknown transmitter states: “I found the following in the handwriting of Sayyid

Fadl Allah al-Rawandi who narrates (with his isnad) the following incident” in which two

128 Al-Ahwazi reports this du‘a@’ with his isnad (bi-isnadihi) to the sixth Imam, Ja‘far al-Sadig, who narrated the du‘G’
of ‘Al b. Abi Talib at the battle of Siffin. See ibid.

129 A|-Najashi, Rijal, 206.

130 1t is believed by Twelver Shi‘is that he is still alive but currently in occultation and will reappear at an unknown
time as the saviour of humanity.

131 A|-Najashi, Rijal, 206.

132 The contents of these prayers are profoundly intimate and laden with esoteric motifs of spiritual travel and the
preparation for death. An entire study would need to be devoted to this text alone.
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individuals met the eleventh Imam, and thereafter the representative of the Mahdi, Muhammad
b. ‘Uthman b. Sad al-‘Amri (d.304/917), and eventually met the special representative of the
Mahdi, who at the time was al-Husayn b. Rih al-Nawbakhti (d.326/938). It was then that al-
Husayn b. al-Rih presented them with a notebook containing the ad‘iya (supplications) and
qunat (supplications to be recited during canonical prayer) entitled: Quniat mawalina al-‘a’imma
min al Muhammad (The Qunit of our Masters the Imams from the Progeny of Muhammad).
According to the narration from lbn Tawdis they were then told by Husayn b. Rih that the
eleventh Imam bequeathed it to ‘Uthman b. Sa‘ild who bequeathed it to his son Muhammad b.
‘Uthman who in turn bequeathed it to him. Thereafter, Husayn b. Rih showed it to them so as
to preserve it, so they wrote its contents (fa-katabnaha) and they were told by him to pay due
heed to it just as they did so with regard to the essential points of religion (muhimat al-din) and
the judgements of God (‘azamat rabb al-‘Glamin).133 It can be surmised from this episode that it
was believed that the eleventh Imam had in his possession various works of supplications which
he entrusted to his representatives to reveal to their disciples when it became opportune to do
50.13% These details are indicative of the intricate nature of the transmission of liturgy and the
lofty position it occupied in the ongoing formation and nurturing of ShiT piety and identity,
especially during the occultation when devout Shiis find themselves estranged from direct

contact with their twelfth Imam, whom they believe to be living. It is also indicative of the role

played by the special representatives and companions of the eleventh and twelfth Imams in the

133 Qunit mawalina al-a’imma al-athar, MS n.d., Agha Khan Museum Geneva, folio 3.

134 1bid. These supplications have esoteric and political motifs interwoven throughout the text, especially the
supplication attributed to the Mahdi which describes the eventual dissolution of a political system ridden with
corruption in addition to the miraculous powers infused with the various names of God which can bring fire and ice
together. See ibid., folio 44.
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proliferation of liturgical material. Two additional examples can be mentioned here, the first
being found in the Misbah of al-Tusi and the second in Jamal al-usbi* of Ibn Taws.

First, the supplication known as Du‘a’ fi al-ghayba al-qa’im (Supplication during the
Occultation of the Saviour) has been attributed to al-Sadiq in al-Kafi and then re-introduced by
‘Uthman b. Sa‘ld al-‘Umari to the community.'3> Interestingly, ‘Uthman b. Sa‘id informs his
interlocutor that “it was dictated to him and he was commanded to supplicate with it”
presumably from the eleventh or twelfth Imams for whom he was a special envoy.* It should
also be noted that al-TusT related this supplication through his access to earlier sources such as
Harln b. Masa al-Tala‘ukbart (d.375/985), who had access to numerous early texts from the
historical period of the Imams.*3” The second example is the famous Du ‘@’ simat which is reported
by ‘Uthman b. Sa‘ld to be recited during the last hour of Friday (i.e., before sunset). Thirdly, is the
famous supplication entitled Du‘a’ al-iftitdh which was taught by the second special envoy
Muhammad b. ‘Uthman al-‘Umari who revealed a collection of supplications contained in a red
notebook (daftaran mujallidan bi-ahmar) to be recited during Ramadan of which Du‘a’ al-iftitah
formed part of it.!38 It should be noted that Du‘a’ al-iftitah continues to be recited regularly by
Shi‘ts every night during Ramadan. Its contents contain a summary of Shi‘l creed which entails

the praise of God, the praising of the Imams, and beseeching God for the restoration of justice at

135 Al-Kulayni, al-Kafi, 2:149.

136 Al-Tast, Misbah al-mutahhajid, 1:411.

137 For instance, as/ works of numerous companions of the Imams have been transmitted through him. See Agha
Buzurg al-Tihrani, al-Dhari‘a, 2:144, 163, and 165. AI-NGrT al-Tabarsi has expressed a similar sentiment except
mentioning that al-Tala‘ukbari reported all of the usi/ works and known collections from the historical period of the
Imams. See Mirza al-Nari al-Tabarsi, Khatimat mustadrak al-wasa’il (Qum: Mu’assasat Al al-Bayt li-lhya’ al-Turath,
2008), 3:532.

138 This narration and the supplication itself has been reported by Muhammad b. AbT Qurra with a detailed isnad
reaching the nephew of Muhammad b. ‘Uthman al-‘Umari. See lbn Tawds, Igbal al-a'mal, 1:58.
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the hand of the awaited twelfth Imam who is in occultation. All these mentioned supplications
have become synonymous with Shi'T worship and piety, such that if one were to travel to the
various ShiT centres or shrine cities one would often hear any one of these supplications
depending on the day and month of the year, all of which testifies to the contribution of the
envoys of the eleventh and the twelfth Imams in the dissemination and instruction of liturgical
material to the community. The fecundity of this tradition should not be understated, insofar as
these devotions proliferated by the envoys of the Imams aided in building communal cohesion
and identity during the lesser and greater occultations.

| should reiterate at this juncture that my position is that at present there is no method
to confirm the absolute historicity of the episode related with regard to Du‘a’ jawshan al-saghir
or other material which is believed to have been authored by the Imams, except that it
contributes to a mounting body of circumstantial evidence that there existed a substantial corpus
of written liturgical material attributed directly to the Imams or their companions (who
transcribed the Imams’ devotions) during their lifetime. Further, a significant portion of this
literature survived centuries after initially being transcribed. What we do know for certain is that
compositions such as the Sahifa al-Sajjadiyya, Ad‘iya al-sirr, Mundjat Amir al-Mu’minin, Qunatat
al-mawalina, and others have been transmitted by prominent companions of the Imams and
copied by later scholars. For ShiTscholars this provides a sufficient basis for trust in the general
historical veracity of this material and how they view their tradition.

Considering the multiple anecdotes and bibliographic details, the following question
maybe raised which is: can this genre of liturgical literature be classified as as/ works? The

importance of this point lies in the fact that the as/ was an instance of an early form of written
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collection of traditions which coincided with the writing of liturgical works. Hence, liturgy as a
written genre is closely associated with that of as/ compositions, or at least be recognized within
the same historical context. The answer to this question also depends on how we define an as/
(notebook) often associated with the four hundred usdl (sing. as/) containing the traditions of the
Imams believed to be composed by their companions.’®® Strictly speaking, these liturgical
compositions could also be described as tasanif, or subject specific compositions; however as the
tasnif movement gained momentum and popularity we can also surmise that the companions of
the Imams would have compiled and written subject-specific works as we see in the case of
theology and law. Hence, we are able to surmise that liturgical material, when treated as a form
of hadith, was found in various as/ works in addition to being included in liturgical compilations
which were also prepared by the companions of the Imams.1#° It is for this reason that the history
of writing during the early period is intimately interwoven with the textual history of Shi liturgy,
but in the absence of secondary evidence in which these books are cited as sources for the
supplication of the Imams, we cannot know for certain whether many of them consisted of the
words of the Imams or were simply the personal compositions of their companions. Having said
that, there is no mention in bibliographical indices nor in any extant liturgical work of personal
supplications composed by the companions of the Imams themselves as there are in the case of

various Sufi personalities such as ‘Abd al-Qadir al-Jilani (d.561/1166), Ibn ‘Arabi (d. 638/1240) and

139 According to Etan Kohlberg the term as/ could be interchangeable with kitab (book) since both refer in this case
to hadiths written down by disciples of the Imams or those who lived during their lifetime. See Kohlberg, “al-Usil al-
‘Arba‘umi’a,” 129. Also see Hossein Modarressi, Tradition and Survival: A Bibliographical Survey of Early Shi‘ite
Literature (Oxford: Oneworld Publications, 2003), 1:xiv-xv; al-Jalali, Dirdyat al-hadith, 128-129.

149 These usal contained any number of subjects, which were most often the recorded discourses with the Imams or
question-and-answer sessions. See Abl al-Fadl al-Hasan al-Tabarsi, /'lam al-wara (Tehran: al-Maktaba al-Islamiyya,
1970), 410.
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Abl al-Hasan al-Shadhili (d.656/1288), all of whom composed collections of their personal
supplications which are revered by their followers. Furthermore, if these books of supplication
and religious rites were composed by the companions, then surely there would exist mention of
the personal supplications attributed to leading Shi‘is such as Aba Basir, Mu‘awiya b. ‘Ammar, or
Ylnus b. ‘Abd al-Rahman. This, however, is not the case; rather, the vast majority of the
supplications to be found in the extant literature are attributed to the Fourteen Infallibles and
not to the companions of the Imams, nor is there any contrary supposition by early or later bio-
bibliographers. In this regard, al-Kashshi relates the following episode which is exceedingly
germane to the subject at hand:
Ahmad b. AbT Khalaf, the slave of Abt Ja‘far (al-Jawad) relates | was ill, and AbQ
Ja‘far visited me during my illness when Kitab yawm wa layla (The book of the day
and night) was by my head. So, he proceeded to examine it [the book] page by
page (yatasaffahuhu waraqatan waraqgatan) until he read it from the beginning to
the end (min awwalihi ila akhirihi). He then said (after completing reading it): God
have mercy upon Ylnus, God have mercy upon Yunus, God have mercy upon
Yanus.'#
While we do not have such reports corroborating the religious value of liturgical works attributed
to other companions, it nevertheless demonstrates to us that at least on occasion the Imams
would examine and verify the contents of a liturgical book compiled by their followers. One may
plausibly deduce from this that these numerous non-extant compositions must have been

available in some form until a certain period or at least prior to the burning of the Shi libraries

in Baghdad in 447/1055.142 That being said, the only conceivable way to confirm whether these

141 Al-Kashshi, 484.

42y3qat al-Hamawi, Mujam al-bulddn (Beirut: Dar Sadir, 1990), 1:534. Aghd Buzurg also mentions that
contemporaneous to the activity of compiling devotional manuals, the famous four hundred usdl (parchments or
notebooks of hadith) works were also said to have been housed in the expansive library of Shapur and other ShiT
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non-extant works were in fact transmitted material from the Imams is to cross reference the
various companions and their respective works with the existing liturgical tradition. It goes
without saying that this would be a major undertaking which may only yield hypothetical results
and remains to be done in the future.'3

At this juncture, the objective of the above discussion was to demonstrate that there
existed a great deal of written liturgical material from the time of the Imams, some of which
survived in extant form until the period of Ibn Tawdis in the 7"/13% century. In the above
discussion regarding liturgical material from the historical period of the Imams | have
demonstrated that upon recourse to the 4%"- 5t /10t™-11% century bio-bibliographical indices
(such as al-Najasht’s Rijal) one would come to learn that various companions of the Imams
themselves had compiled a multitude of devotional manuals often entitled ‘Amal al-yawm wa-I-
layla (Devotional acts for the day and the night) or Kitab al-du‘a’ (The book of supplication).'44
Therefore itis not surprising to see that all of the principle ShiThadith collections of the formative
period include sections on du‘a’ especially since the du‘a’s of the Imams have been treated as a
genre of hadith literature. Agha Buzurg goes further to emphasize that these collections of
prayers available to al-Mufid and al-Tust would have been primarily sourced from the Buyid Shi'

——

library of Shapar in Baghdad which acted as a central reference library for Shi7 scholars. To this

patrons in Baghdad which were frequented by all the prominent Shi‘T scholars of the day including Shaykh al-Tasl.
For a detailed discussion regarding this ShiT library see Agha Buzurg, al-Dhari‘a, 5:173-174. For a similar discussion
see Mohammad Ali Amir-Moezzi, “Notes on Imami Prayer,” 378-384.

143 Some instances of this cross referencing can be seen through a careful study of Misbah al-mutahajjid of al-TasI,
and the various works of Ibn Tawis as demonstrated in the forthcoming subsections.

144 Al-Tihrani, al-Dharia, 1:158-159; 5:172-173. It should be noted that at times the title of the books is abridged to
Kitab yawm wa layla (“Book of day and night”). According to the Shi‘T scholars of rijal these are liturgical texts, since
the title refers to the devotions to be performed throughout the year, such as the Kitab yawm wa layla fi ‘ibadat al-
yawmiyya (“The book of day and night regarding the daily rites of worship”) written by al-Tasi but no longer extant.
See al-Tabarsi, Khatimat mustadrak al-wasa’il, 3:173.
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”

effect, Agha Buzurg coins the term, “al-usdl al-du‘@’iyya (du‘G’ sources)” to describe the

collections from which Sh1T traditionists (muhaddithiin) extracted the various devotions
attributed to the Imams prior to the Sunni-ShiT riots which led to the burning of the library.}4®
These devotions would have included both du‘a’ and ziyara and most likely would have been
found scattered in the various compilations (majmi‘at), individual books, or even as a part of
usal (notebooks) which contained the transcription of the Imam’s utterances. It should be noted
that a number of these works were available to Ibn Tawis who lived three centuries after the era
of al-Kulayni, and two centuries after al-Mufid, and al-Tasi. It would be reasonable to surmise
that the scholars who preceded him would have had access to a vaster source of liturgical
material, considering the fact that the Buyids accommodated the mass collection of literature in
Baghdad.

One such example is the Kitab ‘amal shahr al-Ramadan and ‘Amal Sha'ban (Book of
Devotion for Ramadan and Sha‘ban), a two-volume collection by ‘Ali b. Muhammad b. Mahjir al-
Farst (Ibn Khallyah d.370/980). This individual was a contemporary of al-Sadiq and was well
known to al-NajashT’s teachers (a master to his masters).}*® It is from his Kitab ‘amal shahr
Sha‘ban that Ibn Tawds transmits the famous Munajat ‘Amir al-Mu’minin (Whispered or Intimate

Prayer of The Commander of the Faithful) also known as Munajat Sha‘'baniyya (The Sha‘ban

Whispered Prayer) which is a supplication of immense profundity describing a journey of

145 This was the result of widespread Sunni-Shi1 riots in Baghdad in which the Hanbalis felt especially insulted by
what they perceived to be ShiTinsults towards the companions of the Prophet. For a discussion on the Sunni-ShiT
tensions during the Seljuq period see Robert Gleave, “Shi‘i Jurisprudence during the Seljug Period: Rebellion and
Public Order in an Illegitimate State,” in The Seljugs Politics, Society and Culture, ed. Christian Lange and Songul Mecit
(Edinburgh: Edinburgh University Press, 2011), 205-206. Amir-Moezzi, “Notes on Imami Prayer,” The Spirituality of
Shi‘i Islam, 378-384.

146 Al-Najashi, Rijal, 268. He was primarily settled in Halab but also active in Hamadan, and Baghdad. See ‘Abbas al-
Qummi, Safinat al-bihdr (Mashhad: Majm‘a al-Buhith al-Islami, 1995), 2:745.
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repentance and love of God.'*” Once again both of these supplications are regularly recited by
the faithful to this day and are to be found in a multitude of liturgical texts in addition to
numerous online recordings.'#®

While we do not have any library catalogues from the Buyid period pertaining to these
collections, we know that Sh17 liturgy was a literary genre given extraordinary emphasis for the
cultivation of personal piety alongside jurisprudential texts which articulated the particularities
of the sunna (tradition and normative practice), both of which were given remarkable importance
during the historical period of the Imams. Furthermore, common sense would dictate that the
traditionists that made use of the usi/ would have also made use of these classical liturgical texts
stemming from the historical period of the Imams. It is for this reason that Amir-Moezzi also
stresses (albeit without elaborating in detail) that it can be convincingly upheld that the prayer
tradition of the 4™M-5%/10-11™ centuries was assembled based upon earlier sources which
originated from the period of the Imams.'*° Put differently, it should be emphasized that the
writing of usdl compositions almost certainly coincided with the writing of the first works of du‘a’
or perhaps it may be considered to be one-and-the-same in itself. This early liturgical material

from the historical period of the Imams may have formed what is broadly described as the “four

hundred usul” or be perceived in a similar manner. Secondly, by the late Umayyad and early

147 1bn Tawds also provides a description of Ibn KhalGyah whom he describes as a leading ShiT of Halab known as a
master in all branches of knowledge (kullu gismin min agsam al-‘ilm). lbn Taws, Igbal al-a‘'mal, 2:685. In this case
the only difference between a “Whispered Prayer” and a “Supplication” is the title given to it as for instance if we
were to compare the contents of Du‘aG’ Abi Hamza al-Thumali (The Supplication of Abd Hamza al-Thumali) and
Munajat Sha‘baniyya we would find similar themes and a nearly identical mode of expression.

148 ‘Abbas al-Qummi, Mafatih al-jinan (Beirut: Dar wa Maktabat al-Rasal al-Akram, 1997), 208. This supplication is
often recited in the month of Sha‘ban, and its melodious and emotional recitation can be found online by a simple
YouTube search for which one may find 300 thousand views for a single upload.

149 Amir-Moezzi, “Notes on Imami Prayer,” 378.
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Abbasid period the Imams and their companions had committed themselves to preserving the
liturgical tradition in the form of a written corpus, which coincided with the wider interest in
writing religious treatises and the ordering of the hadith corpus (tadwin al-hadith) which also
clearly coincided with the development of liturgy as a textual genre and the development of the
art of writing. We are aware of this since the bio-bibliographic and prosopographical sources
mention liturgical texts next to both general and specific books written on various aspects of
theology and law often attributed to the same individual.>® Nevertheless the question of the
attribution of this literature to the Imams remains a contentious one due to the absence of
surviving material evidence from their lifetime.
1.3 Liturgical Material during period of al-Kulayni and his near contemporaries

Regarding liturgical material found in the four books (al-kutub al-arba‘a) none can be
compared to al-Kulayni’s Kitab al-du‘@’ (contained within al-Kafi) which includes the most
extensive selection, numbering over two hundred pages. This section of al-Kafi is not limited to
the transmission of supplications alone but includes its merits and characteristics (fad/ and adab).
Upon analysis of the reporters (ruwat) found in the chains of transmission (isnads) of al-Kulaynt’s
Kitab al-du‘a’, thirteen of them have also had an as/ work attributed to them, hence contributing
to what has been mentioned in the previous section. While we cannot be sure that the material
transmitted by these thirteen reporters was based on a written notebook of traditions, the
association in itself is indicative that some writers of the usi/ could also be counted among those

who transmitted supplications from the Imams and thus it is not unlikely that this liturgical

150 Examples of this are Mu‘awiya b. ‘Ammar, Ylnus b. ‘Abd al-Rahman, and al-Fadl b. al-Shadhan, all of whom had
compiled numerous works on different subjects alongside their liturgical collections.
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material was included in their written records.’®! In addition to al-Kdfi, there were numerous
books of supplications (kutub al-da‘awat) compiled by al-KulaynT’s contemporaries or near
contemporaries. Among them was the Kitab al-du‘a’ compiled by the prominent muhaddith and
authority for al-Kulayni, Hamid b. Ziyad (d.310/922), which was known to be available to al-
Najashi through his chain of authorities.'>? Therefore, it would have been highly probable that al-
Kulaynt also had access to this book in light of him reporting directly from Hamid b. Ziyad eleven
times in Kitab al-du‘a’ and on at least a hundred instances throughout al-Kafr.1*3 This relationship
is especially salient because Hamid b. Ziyad is one of the key transmitters of numerous usa/ works
from the various companions of the Imams; furthermore, one of his key masters (mashayikh) was
a Kdfan contemporary of Imams al-Hadi (d.254/868) and al-‘Askari, namely, Ibrahim b. Sulayman
al-Nahm (also known as al-Khazzaz, d. early 3™/9%™ century) who is credited with a Kitab al-
dua’ .t

Contemporary to al-Khazzaz, and a near contemporary and teacher of al-Kulayni, was
Muhammad b. al-Hasan al-Saffar al-Qummi (d.290/903) who composed Kitab fadl al-du‘a’ which
was available until the 7™ 13t century as evidenced by its transmission in the work of lbn

Tawdis.>> Another architect of a Kitdb al-du‘a’ during the minor occultation is Sa‘d b. ‘Abd Allah

151 Etan Kohlberg makes a similar argument, emphasizing that the transmission from an author of an as/ “may well
derive” from the asl itself. See Kohlberg, “al-Usdl al-* Arba‘'umi’a,” 137.

152 Al-Najashi, Rijal, 132. This chain of authorities (mashayikh) linking al-Najashi to the Kitab al-du‘a’ of Hamid b.
Ziyad are: Ahmad b. ‘AlT b. NUh al-Husayn b. ‘Al b. Sufyan (al-Bazufari) who reported directly from Hamid b. Ziyad,
hence al-Bazifari was the single intermediary between the two. See ibid.

153 See Appendix 1. For more details pertaining to al-Kulayn’s transmissions from Hamid b. Ziyad see: Ayat Allah al-
Sayyid al-Husayn al-Tabataba'1 al-Burdjirdi, Asanid kitab al-kafi ed. Al-Shaykh Mahmdd Duryab al-Najafi (Qum:
Mu’assasat Ayat Allah al-Uzma al-Burdjirdi), 2:5-80.

154 Al-Najashr, ibid., 18. For further details see al-Sayyid Muhsin al-Amin, A‘yan al-shi‘a (Beirut: Dar al-Ta‘aruf I-il-
Matb{‘at, 1986), 2:141.

155 |bn Tawds, in transmitting from the book of al-Saffar al-Qummi, provides a discussion regarding the most exalted
name (al-ism al-a’zam) of God (Muhaj al-da‘awat, 379). lbn Tawis also transmits from al-Saffar al-Qummr a
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al-Ash‘art al-Qummi (d. 299 or 301/912 or 914). He was a contemporary of the eleventh Imam
and among the most noteworthy masters of al-Kulayni.?>® He is described as being “Master of
the sect (shaykh al-ta’ifa), their jurist (fagih) and their chief (wajh)” in addition to being
particularly concerned with challenging what he understood to be the consistent danger of
extremism (ghuluww).>” His Kitab al-du‘G’ remained in circulation centuries after his demise as
evidenced by Ibn Tawas’s and Taqt al-Din b. Ibrahim al-Kaf‘am1’s (d.905/1499); direct citation of
it which is indicative of its status as a reference book in ShiTscholarly circles.'>® Furthermore, this
particular work of supplication by Sa‘d b. ‘Abd Allah was a key source of early liturgy as evidenced
by lbn Tawdis’s mentioning that ShiT authorities such as Ibn Qulawayh al-Qummi (d.368/977),
Shaykh al-Mufid (d.413/1022), Ibn al-Ghada’ir (d. 450/1058-59), and Shaykh al-Tasi (d.460/1067)
all had chains of transmission (isnads) connecting them through their teachers to this particular
liturgical work.>>® That being said, numerous scholars, following the practice of Sa‘d b. ‘Abd Allah
and al-Kulayn1, compiled liturgical compendiums of their own, scholars such as Abi Muhammad

Harln b. Misa al-Tala‘ukbari, who compiled Majmd“ al-da‘awat (Collection of Supplications) and

his student Ahmad b. ‘Abdln (commonly known as Ibn ‘Abdin d.423/1031) who compiled a Kitab

supplication to be recited in Sha‘ban from the sixth Imam, Ja‘far al-Sadiq, /gbal al-a‘mal (Qum: Maktabat al-I'lam al-
Islami, 1997), 3:295. On al-Saffar’s book of supplication and the author see al-Jalali, Fihrist al-turath, 1:301-302.

156 We are not aware of any traditions from the eleventh Imam reported on the authority of Sa‘d b. ‘Abd Allh. The
lack of any reported traditions by him from the eleventh Imam could be due to the fact that the tenth and eleventh
Imams were largely inaccessible and relied upon special representatives to communicate their doctrines and
guidance to their followers. On this see Shonda Ward, “The Lives of Imams Muhammad al-Jawad and al-Hadi and
the development of the Shi‘ite Organization,” PhD Thesis (University of Edinburgh, Edinburgh, 1988), 103-107.

157 Al-Najashi, Rijal, 188.

158 Al-Najashi, ibid., 177; Ibn Tawds, Muhaj al-da‘awat, 173; Igbal al-a‘mal, 2:202. For references to Sa‘'d b. ‘Abd
Allah’s Kitab al-du‘a’ in the work of Ibn Tawis see Etan Kohlberg, A Medieval Muslim Scholar at Work: Ibn Tawds
and His Library (Leiden: Brill Publications, 1992), 158-159.

159 |bn Tawas, Igbal al-a‘mal, 2:202.
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‘amal al-jumu‘a which pertains to the acts of worship and supplications to be performed on
Friday (the holiest day of the week).1®°

Another notable work written in the early 51/11t™ century was the Kitab ‘amal dhi al-hijja
(Rites for the month of Dhi al-Hijja) by al-TUsT’s teacher, Ibn Ashnas al-Bazaz who, as already
mentioned, was among the transmitters of Du‘a’ jawshan al-saghir.*®* This particular work
remained in the original handwriting of Ibn Ashnas al-Bazaz well into the 7t"/13% century as Ibn
Tawds cites directly from it in Igbal al-a‘'mal.*®? Lastly, the Kitab ‘amal shahr al-Ramadan see
above of Muhammad b. ‘All b. Muhammad (Ibn Abi Qurra lived early 5%"/11" century and
contemporary to Shaykh al-Mufid) is cited in more than forty-six instances, all of which refer to
the devotional acts and supplications to be performed in Ramadan, many of which have been
related from Harln b. Misa al-Tala“ukbari who was an important source for the dissemination of
various usil works originating from the historical period of the Imams.1% Furthermore, the
famous supplication known as Du‘a’ al-nudba (Supplication of Lamentation) has been sourced
from the book of Ibn Abi Qurra who in turn relates it from the book of Abi Ja‘far Muhammad b.
al-Husayn b. Sufyan al-Bazifari (a contemporary to al-Sadiq) who mentions that it is a

supplication belonging to the twelfth Imam. The source of Ibn Abi Qurra, namely al-Bazlfartis an

160 Al-Najashi describes him as shaykhuna (our master) in al-Rijal, 87. Shaykh al-TasT writes: “We have heard many
reports and auditions from him and and he has given us a license (to transmit) the sum of what he has reported
(kathir al-sama“ wa-I-riwaya sami‘nd min-hu wa ajaza lana bi-jami* ma rawahu).” See al-Tisi, Rijal, 413.

161 Shaykh al-Tasi narrates from Ibn Ashnas (also known as lbn al-Hamami al-Bazaz) on numerous occasions. See al-
Tast, al-Amalr, 445 and 473. On his relationship with al-Tlsi see al-Mirza al-Nari al-Tabarsi, Khatimat mustadrak al-
wasa’il, 3:191. Al-Hurr al-‘Amili lists Ibn Ashnas’s Kitdb ‘amal dhi al-hijja as belonging to the category of “al-kutub al-
mu‘tamida (reliable books)” which he transmitted portions of through various authorities, one of them being Ibn
Tawds. For ShiT traditionists this is an important point since it affirms the usefulness of this text in scholarly circles.
See al-Hurr al-‘Amilt, Wasé'il al-shi‘a (Qum: Mu’assasat Al al-Bayt li-lhya al-Turath, 1998), 30:160.

182 |bn Tawas, Igbal al-a‘'mal, 2:34.

163 1bid., 1:326; 370; 378.
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important conduit of traditions for al-Tusi and his contemporaries who transmit from him via
their teachers.%

The sum conclusion after citing these various anecdotes and bibliographic references
points towards the existence of a voluminous corpus of liturgical texts which was both written
down and orally transmitted during the historical period of the Imams, well into the greater
occultation in 329/941 when it is believed that the twelfth Imam, Muhammad b. al-Hasan (al-
Mahdi) ended all direct communication with his followers. The evidence for the existence of early
sources also demonstrates that the numerous supplications included in a/-Kafr and other sources,
including Shaykh al-TusT’s Misbah al-mutahajjid (as it will be seen) were at least partially derived
from a longstanding written liturgical tradition that originated during the historical period of the
Imames. Further to this point, at times these supplications were even copied under the supervision
of the Imams themselves or given their stamp of approval, as mentioned in the case of Du‘a’
jawshan al-saghir and Kitab yawm wa layla by Yinus b. ‘Abd al-Rahman. This scholarly practice
of writing, compiling, and copying liturgical books continued unabated well into greater
occultation as can be seen by the numerous collections of supplication penned by ShiT scholars
following al-Saffar al-Qummi, such as Sa‘d b. ‘Abd Allah or al-Tala‘ukbarf.

The linkage between these three generations of scholars would be as follows: al-
Tala‘ukbart and al-Bazufari >lbn ‘Abdun, Ibn Ashnas al-Bazaz, and lbn Abt Qurra > al-Tasl. All three

of these generations following al-Kulaynt were involved in the composition of liturgical manuals

with al-TUsT being a culminating figure in the school of Baghdad and later that of al-Ghari (al-

164 For instance, the supplication to be recited on the 15 of Sha‘ban commemorating the birth of the twelfth Imam
as taught by the Imam himself has been reported by al-Bazifari as mentioned by al-TUsi via a single intermediary in
the Misbah. Al-Tsl, Misbah al-mutahajjid, 2:828.
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Najaf). The study, composition, and copying of liturgical manuals was a common rite of passage
among these luminaries for which al-Tusi was the chief successor and inheritor of this intellectual
establishment. It then follows that within the Shi liturgical tradition, no work has had as lasting
an impact upon the trajectory of this literature as that of Shaykh al-Tus's Misbah al-mutahajjid
(Lantern of the Night Worshipper) and his abridged version Mukhtasar misbah al-mutahajjid

(Abridged Lantern of the Night Worshipper) to which we shall now turn.

1.4 Shaykh al-Tusr's Misbah al-mutahajjid and its legacy in Shi'T scholarship

The Misbah al-mutahajjid and its abridged version, Mukhtasar misbah al-mutahajjid, were
both written by Shaykh al-Tusi and constitute the earliest surviving Shi liturgical manuals dating
back to the formative period of Twelver Shi'ism.1®> While al-TGsT requires no introduction it
suffices to note that he is credited with compiling and authoring two of the four principal hadith
collections, namely Tahdhib and al-Istibsar. Al-Tasr’s scholarly production was extensive and
covered a wide array of religious sciences, including hadith, jurisprudence (figh), substantive
jurisprudence (usal al-figh), theology, history, and liturgy. At some point, perhaps, he was even
given the revered title of “Shaykh al-Ta’ifa (Master of the Sect)” or ra’is (Leader of the Shi‘a), in
the sense that his influence was so pervasive that Shi‘i scholars describe him as representing and
leading the entire sect.'®® He was a student of Shaykh al-Mufid (d.413/1022) and Sayyid al-

Murtada (d.436/1044) and was clearly seen as their successor in the capital Baghdad where he

165 To avoid repetition | am using both “devotional manual,” “prayer manual,” or liturgical manual, or book in order
to convey the same meaning, which is a text that contains liturgical material to be recited or performed. This material
consists of supplications and most often also ziyarat.

166 *Allama al-HillT (d.726/1326) describes him as being “Our greatest master and our foremost leader (shaykhuna al-
a‘zam wa ra’isund al-mugaddam.” Al-Hasan b. Yasuf b. al-Mutahhar al-Hilli (‘Allama al-Hillt), Minhaj al-salah (Qum:
Maktabat ‘Allama al-Majlisi, 2000), 69.
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remained for most of his scholarly career before fleeing to al-Ghari (Najaf) following the arson
attack on his voluminous library in 447/1055 and finally the seizure of his home and offices in
449/1057 coinciding with the Seljuq seizure of Baghdad in 448/1055. 7 The Misbah may be
described as a liturgical manual because it is not simply a compilation of prayers attributed to the
Imams akin to the Sahifa al-Sajjadiyya or Ad'iya al-sirr but it is instructive and selective in the
sense that he has chosen a variety of devotions which include du‘a’s and ziyarat to be recited for
different occasions. On the one hand, al-Tusr instructs the faithful as to how they may perform
various liturgical rites and when they are to enact these devotions. Since the Misbah has not
been discussed in detail before, below is a complete translation of the brief but informative
introduction which was written by al-TUsi himself, as it contains essential particulars requiring
analysis:

You requested that | compile the acts of worship for the year, those which repeat
and those which do not repeat. | added to those select supplications for every act
of worship in an abridged form without prolongation and over elaboration. The
exhaustive treatment of supplications is long-winded and perhaps people would
become tired by it and irritated due to it. Thus, | am putting forth within that context
that which pertains to praxis (al-‘amal)!®® and mention that which is limited only to
the absolutely necessary articles of jurisprudence (masa’il al-figh) (as they appear)
in it [this book] without extensive discussion with respect to the articles of
jurisprudence nor their derivation. For, surely our books dedicated to jurisprudence
and legal rulings cover that perspective without addition to it, such as al-Mabsdt,
al-Nihéya, al-Jumul wa-I-‘ugiad, Masa’il al-khilaf and others.'®® The purpose of this
book is dedicated to praxis (correct performance of religious rituals) and mention
of supplications which we have not mentioned in the books of jurisprudence. Many
of our companions are eager to worship without acquiring deeper understanding
when it comes to praxis, nor arriving at (a comprehension of) the end purpose of it
[the praxis]. Among them (average Shi‘ls) are those who focus on acquiring deeper

167 Andrew Newman, “Legal Traditions,” in The Shi‘i World (London: I.B. Tauris, 2015), 84. For details regarding al-
Tasr's flight from Baghdad see lbn al-Jawzi, Muntazam (Beirut: Dar al-Kutub al-‘limiyya, 1991), 16:17. For an excellent
biography of al-TisT see Agha Buzurg al-Tihrani, “Hayat al-Shaykh al-Tas1,” 5-78.

168 By praxis ‘amal here he means the necessary acts of worship which include salat (the daily obligatory ritual
prayer), sawm (fasting), and hajj (the obligatory pilgrimage) does not include morality etc?.

189 These are books of Islamic jurisprudence written by al-TasT.
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understanding (without performing worship). And among them are those who

merge both matters (worship and arriving at deeper knowledge). For it [this book]

is for every group among them. Contained in it is something they can rely upon and

refer to and they may acquire their object of desire from it. Thus, | responded to

you in that regard. We seek assistance from God and rely upon Him. Following that

| mention a section dedicated to acts of worship (‘ibadat) and how it is divided up,

and an elucidation of what is to be repeated from it (the acts of worship) and what

is not (required) to be repeated and that which relies upon a condition and that

which does not rely upon a pre-requisite condition. Thus, the purpose of this book

shall be known and God is the source of good fortune.

Al-TUsT states at the outset that this work was the result of a request of which the Misbah
isits product and response. While there is no internal textual evidence to discern at whose behest
it was written, lbn Tawds states that al-TusT (his great maternal grandfather) wrote the Misbah
“for some of my mothers (ba‘du ummahatr; i.e., his grandmothers).2’0 In fact, lbn Tawas repeats
this statement in the same text (Falah al-sa’il) regarding a series of supplications taught by the
Mahdi to a group of companions which was transmitted by Shaykh al-Tasi to “some of my
mothers (ba‘du ummahati).”*’! If we are to accept this claim, then it is clear that first and
foremost the ladies of the family either requested or required a prayer manual by which to
organize their spiritual and religious calendar. Secondly, this would indicate the role that the
women of the household played in becoming bearers of this liturgical tradition such that the
initial impetus for compiling this work was at the behest of a group of women whose lives allowed
for greater time spent on supererogatory worship in comparison to their husbands.!’?

Furthermore, due to lbn Tawls’s maternal familial relationship to al-Tusi, we have little reason

to doubt this claim and hence the Misbah may also be described as a family heirloom which lbn

170 \bn Tawas, Falah al-sa’il wa najjah al-masa’il (Qum: Bastan-i Kitab, 1985), 7.

171 bid., 180.

172 Here we are speaking of 5"/11™ century Baghdad and Najaf which were wholly patriarchal societies in which the
lives of women were largely confined to the home and for the most part they did not partake in commerce, academic
or political life — at least the evidence to the contrary is extremely sparse.
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Tawdus inherited. Further, the impetus to produce such a work demonstrates that there was a
need (in al-TUsT’s view) for the devout to have a liturgical manual which they could refer to with
ease, as he himself states in his introduction. Hence it would not have been beneficial for al-TasI
to have inundated the text with isnads, nor were such details necessary in this work as a means
of verifying its contents. This is at least partly due to the status of al-Tusi as the grand jurist and
leader of the Shi'T community of his day.}’®> We may draw an analogy between the Misbah and
his legal manual, al-Nihdaya, which is a book of practical laws akin to the Misbah, a book of
religious rites and spiritual practices. In both cases, neither of these works has been inundated
with isnads or extensive commentary unlike his multi-volume compositions on the subject of
demonstrative jurisprudence (al-figh al-istidlal) and theology (kalam) such as al-Mabsiit fi figh
al-lImamiyya (The Extensive Elaboration on Imami1 Jurisprudence) or Talkhis al-shafi fi al-
imama.'’* This practical arrangement is reflective of the genius of al-TasT in recognizing that while
the scholars were fully aware of these devotions in their various collections and notebooks, the
average among the faithful, such as his womenfolk in this case, required a practical liturgical
guide by which they might organize their spiritual calendar. After all, this was the expressed
“objective (gharad)” which spurred al-TusT to compile the Misbah to begin with.

Secondly, while he has written several works dealing with jurisprudence and other
subjects, he has chosen to provide a short introduction to rules regarding the rites of worship

(‘ibadat) followed by supplications organized according to time and place which he has not

173 The matter of isnads and trust in the authenticity of this liturgical material will be discussed in more detail when
we examine the work of Ibn Tawds, as he has provided a detailed discussion in this regard.

174 The Talkhis al-shafi (Abridgement of the Restoration) is a four-volume abridgement to the famous book by his
teacher Sayyid al-Murtada, who wrote al-Shdfi fi al-imama (The Restoration of the Imama) as an extensive defense
of the doctrinal belief in divine leadership and the succession to the Prophet.
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mentioned in his various jurisprudential texts.!”> This also demonstrates that this text was
designed to be a manual for the average ShiT who could refer to the liturgies but also learn the
basic rulings (ahkam) pertaining to worship, purity, obligatory prayer (salat) and required
financial dues (khums and zakat). Consequently, the Misbah was not a response to a lack of
availability of liturgies since these texts, as it has been demonstrated, were widespread and
available to scholars who had scholarly means to refer to multiple liturgical compendiums. In
fact, al-Tasrt refers to this in his introduction to the abridged version of the Mukhtasar misbah
where he says:

When | compiled the acts of worship for the year in the book which | named

Misbah al-mutahajjid and | assembled in it acts of worship and a selection of

supplications which were hardly found in a book of an author or a compilation of

a compiler, | assembled it (jama‘atuhu) from different places and distant

locations. By that [process] (the purpose) was to achieve an objective of

trustworthiness for the one who is interested in this genre and embarks on its

path.17¢

It becomes apparent from al-TlsT’s claim that his work was unique insofar as the
diversity of devotions to be found in it were not to be found in other works. This point is
partially true in the sense that we have no record of al-Mufid or al-Murtada compiling practical
liturgical manuals unlike al-TasT’s own contemporary Abu al-Fath al-Karajiki (d.449/1057),
although al-Karajiki’s work is no longer extant except for a few citations to be found in later
works, and thus we are unable to compare it in any meaningful manner to the Misbah. In

addition, as it has been related already, al-TUsT was one of the last Shi‘T scholars to have access

to the vast libraries of Baghdad. Consequently, when viewed through the lens of posterity, the

175 Al-Tasi, Misbah, 20.
176 Al-Tast, Mukhtasar misbah al-mutahajjid (Qum: Maktabat al-‘Allama al-Majlisi, 2016), 10.
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Misbdh can be described as an effort to preserve a tradition of liturgical material which may
have otherwise been lost to the vicissitudes of time. Furthermore, it was also during al-Tasr’s
reign that intra-Shi rivalries were thriving, especially between the Twelvers, Ismailis, and the
Zaydis. Thus, having a prayer manual which clearly asserts Twelver Shi'Tidentity by means of
including various supplications related to the Mahdi would have served as a bulwark against
both these competing groups. In the case of the Ismailis, their missionary work (da ‘wa) was well
known in Iraq and was backed by the powerful Fatimid rulers such that by 401/1010 the Ismaili
religious propagation was at the doorsteps of Baghdad during the tenure of Shaykh al-Mufid in
addition to already being well established in the southern city of Hilla. The tensions with the
Ismailis reached such a point that the then Abbasid caliph, al-Qadir (r.381-422/991-1031)
compelled both al-Sharif al-Radi (d.406/1015) and al-Sharif al-Murtada (d.436/1044-1055) and
to openly denounce the Fatimid ruler, al-Hakim and his predecessors as being illegitimate
decedents of Fatima with no right to leadership.'’” Despite these desperate polemical Ismaili
missionary and destabilizing activities would continue in Iraq to such a point that the Fatimid,
proxy, al-Basariri seized Baghdad and Kufa from the Abbasids in 450/1058 coinciding with al-
TasT’s escape to al-Ghari (suburb of Kufa).!’® These overt Ismaili incursions in Baghdad and Kufa
would have placed extraordinary pressure upon al-Tusi to defend Twelver Sht'ism and produce
a liturgical cannon for the devout to follow. While some of the liturgies are generic
supplications, others clearly provide further foundations for the Twelve Imam thesis. These

include prescribed supplications for twelve hours of the day corresponding to the twelve

77 Farhad Daftary, The Isma'ilis 2™ ed. (Cambridge, Cambridge University Press, 2007), 185.
178 |bid, 196-197.
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Imams, and various supplications which either reference the Twelfth Imam or have been
allegedly transmitted by him to the community all of which ensure the community can develop
an emotional and spiritual connection with whom the deemed to be the rightful yet absent
Imam. These efforts under al-TlsT’s reign as the successor to al-Mufid and al-Murtada brought
about a crucial systematization of Twelver Shi‘ism as a spiritual, theological and legal school of
thought among both Sunni and competing Sh1T sects who were also attempting to make a case
for their own respective legitimacy as established schools of thought in the 5"/11%" century
Iraq.

Also, al-TasI in the introduction to Mukhtasar misbah insists that he did not simply
compile whatever he found, but he was selective and his diligence in this regard may allow his
readership be assured that that the material he assembled originated from the Infallibles.1”®
Evidence of this can be gleaned from the earliest manuscript of the Misbah al-mutahajjid, copied
in 502/1108, just forty-two years after al-Tasr’s death in which the copyist diligently differentiates
between the passive verbal use (al-fi‘l al-majhdl) of ruwiya (it is reported) in contrast to the active
use (al-fi'l al-ma‘rif) of the verb rawa (he reported). The subtle distinction is especially germane
when understood within the parlance of hadith as the active tense is generally indicative that al-
TasT had a verifiable chain of transmission (isndd) ending with the particular reporter of a liturgy

or he had the book of that particular companion of the Imam which he used as a source for the

Misbdh along with a chain of authorities for that book.

179 | mention Infallibles here so to indicate any of the Fourteen who are revered by Twelver Shis, thus any one of
their devotions would technically be given equal theological and spiritual value.
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An example of this is Du‘a’ ‘algama which is to be recited on the day of ‘Ashira’ and which
begins with “Muhammad b. Khalid al-Tayalist (d.259/872) reporting (rawa) from Sayf b. ‘Umayra
who reported from the sixth Imam, Abd ‘Abd Allah (al-Sadiq) . . .”*# Upon recourse to the Fihrist
of al-Tus1 we find that al-Tayalist had a book (kitab) and al-Tasi demonstrates his particular chain
of transmission leading back to the book of al-Tayalisi.8! Thus in using the active form of rawa
(triliteral root r-w-y) al-TasT is likely demonstrating that he has verified at least for himself that
the supplication mentioned in fact has a chain of transmission ending with a particular
companion reporting from the Imam. For Sh17T traditionists this in turn contributes to the aura of
trustworthiness regarding the contents of the Misbah as it would pertain to the matter of ithbat
al-sudir (confirmation of origins) of the traditions of the Infallibles. Therefore, by examining the
liturgical narrations of the Misbah in light of al-TUsI’s Fihrist we are able to ascertain that al-Tls1
had in his possession numerous important works such as the Kitab of Muhammad b. Khalid al-
Tayalist who maybe classified among the “culture builders” of ShiTintellectual history akin to Ab(
Basir. In fact al-Tayalist is the reporter for the famous heart-rending supplication known as Du‘a’
‘algama to be recited on tenth of Muharram (‘Ashdra’).*®? Another such example would be two
supplications to be recited after the obligatory prayers, one to be recited following the afternoon
prayer (al-‘asr) and the other a general supplication to be recited after any obligatory prayer,
both of which are based upon the “report (riwaya) of Mu‘awiya b. ‘Ammar.”*®3 According to al-

TasT's literary catalogue, Mu‘awiya b. ‘Ammar had a Kitab yawm wa layla, the contents of which

180 A|-TasT, misbah al-mutahajjid, 773.

181 AI-TUsT, Fihrist, 421.

182 This supplication to be recited on ‘Ashiird’ recalls the tragedy of Imam al-Husayn and asks God to exact his
vengeance upon the killers of the Imam.

183 Al-Tast, Misbah, 1:27 and 218.
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were available to al-TasT as per his pathway (tarig) to the book.'8% In another case al-Tasi includes
a supplication for the protection of “The Possessor of the Command (Sahib al-‘amr: a reference
to the Imam of the Time)” by stating, “rawa Yanus b. ‘Abd al-Rahman (Ylnus reported)” that al-
Rida ordered the following supplication be recited for the Imam of the Time. Once again upon
reference to the Fihrist we see that al-TUsT outlines his tarig to all the books attributed to Ylnus
b. ‘Abd al-Rahman, and among the myriad of titles is this liturgical text.'8>

As Scott Christopher Alexander states succinctly, the central contribution of al-Tusi’s
Fihrist was to posit the existence of a “textual community” among the Twelver Shils whose
culture was built upon a documented record of preserved writings emanating from the historical
period of the Imams. For al-Tusi, the “trustworthiness” of the contents of the Misbah at least
partially derives from the testimony he provides in his Fihrist to the effect that he had at his
disposal numerous works originating from the period of the Imams which would have been
indispensable sources for the Misbah.'8 Once again, there is no absolute evidence to indicate
this connection since al-Tls1 does not provide us with minutiae such as complete isndds and
reference details in the Misbah that we so often find in his other works. It should be noted that
a complete analysis of and correlation of reporters (ruwat) in the Misbah with the Fihrist and his
mashyakha (the chain of his authorities in hadith transmission) would be a formidable task

requiring a separate study. At this juncture, we cannot dismiss the fact that this correlation

184 What is meant by “pathway” is that al-TGsi is able to verify the provenance of the book through a chain of
established authorities who have transmitted its contents in light of the fact that he did not have the original hand-
written work by the Imam or his companion. Even in the case that he had the original work, it would still require a
chain of ownership and transmission in order to safeguard against potential fabrications and false attributions.

185 AI-TGsi, Fihrist, 511.

186 Alexander Scott Christopher, “Hidden in the books: Biobibliography and religious authority in the work of an
eleventh-century Shi‘ite jurist and theologian” PhD Thesis (Columbia University, New York, 1993), 292-293.
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certainly exists for some the liturgical material cited therein and it is at least partially for this
reason that the Misbah was and continues to be treated with such reverence and esteem by both
classical and contemporary Shi‘T scholars.

A second correlation may be made with al-Tusl’s magnum opus, al-Tahdhib al-ahkém and
earlier hadtth collections. For instance, al-TUsT includes a supplication to be recited on the first
day of Ramadan (Du‘a@’ awwal yawm shahr al-ramadan) without providing any chain of
transmission, nor even a passive attribution such as “ruwiya (it has been reported),” nor the
preposition /i (attributed to Imam) such as “Du‘a’ al-sabah li-I-Sadig (The Morning Supplication
of al-Sadiq),” for example. Therefore, at first glance we would be left with no information as to
the source of the supplication or even if it was possibly composed by al-Tust himself. However,
upon recourse to the Tahdhib we find an entire section devoted to the supplications of Ramadan
in which al-Tusi provides his sources and chains of transmission. It is there that we find the
identical supplication with a complete chain of transmission beginning with al-Kulaynt with his
chain reaching ‘Ali b. Ri‘ab (d. late 2"Y/9th century) who narrated the supplication from the
seventh Imam, ‘Abd al-Salih (Musa al-Kazim). Upon recourse to the Fihrist we also learn that ‘Al
b. Ri‘ab was a revered Kufan companion of the sixth and seventh Imams who also possessed an
asl kabir (a large note book), the contents of which were available to al-Tlsi again through a
group of his chain of authorities, for which he states: “We have been informed by a group. . .
(akhbarana jama‘tan),” which linked him via Ilbn Walid al-Qummi (d. 343/954), and al-Saffar al-
Qummiwhose mashayikh (authorities) served as conduits for later scholars to access transmitted

material from the era of the seventh Imam.*®” Furthermore, al-Kulayni, al-Sadug, and al-Mufid

187 AI-TasT, Fihrist, 263. For more on “Ali b. Ri’ab see al-Najjashi, Rijal, 250.
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have reported that this supplication is to be recited on the first day of Ramadan as taught by al-
Kazim although there is no mention of al-Kazim’s connection to this du‘@’ in the Misbah.'®®
Therefore, it would appear that even when no information whatsoever is provided regarding a
particular liturgy in the Misbah, it is viable to reconstruct its source through recourse to al-Tusr’s
hadith and bio-bibliographical compositions in addition to earlier compilations, such as those of
his teacher, al-Mufid and earlier ShiT authorities. Much work remains to be done in this regard,
but the aforementioned examples will suffice as an introduction to some of the possible sources
of the Misbah. Furthermore, it may be asserted that even when al-TusT uses the passive tense
(ruwiya) it does not necessarily indicate that he has no source for that particular liturgy (du‘a’ or
ziyara); rather, his isndd may not be complete or he is relying on an earlier source for which he
did not have a direct pathway.

As for the contents of the Misbah, the initial devotions that are arranged according to
time are those to be recited after the various obligatory prayers (salat), followed by supplications
for every hour, day, and week. The supplications to be recited at every hour are twelve in total
and, dedicated to each of the twelve Imams, are known as ad‘iya al-sa‘at (hourly supplications)
which, as mentioned, were based upon a much earlier written composition that was copied by
the renowned copyist, Ibn Mugalla. This once again demonstrates/indicates that al-Tasi had in
his possession early written materials hailing from the historical period of the Imams. He then
proceeds to include the various rites and supplications to be performed in every month,

beginning with Ramadan. This is particularly interesting because Ramadan is not the first month

188 Al-Kulayni, al-Kafi, 7:394; al-Sadiq, Man la yahduruhu al-fagih (Qum: Jami‘at al-Mudarristin, 1992), 2:102, al-
Mufid, al-Mugni‘a (Beirut, Dar al-Mufid, 1992), 321.
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of the Islamic calendar, but according to al-Tusi, “it is well known among our colleagues
(ashabuna) that while Muharram is technically the first month, Ramadan is really the beginning
of the year according to the reports which he deems trustworthy.”*® Each month has numerous
supplications and various ziyarat to be recited at the shrines of Imams “Ali b. Abt Talib in Ghart
(Najaf) and his son, al-Husayn b. ‘AlTin Karbala. The book ends with the supplications and ziyarat

to be recited in the month of Sha‘ban.

1.5 The principle of leniency (al-tas@muh) and trust upon early liturgical material

Much of the devotional material attributed to the Infallibles has been treated by ShiT scholars
with the principle known as “leniency in verifying the recommended traditions,” also known as
al-tasamuh fi adillat al-sunan which essentially stipulates that recommended actions do not
necessarily require incontrovertible historical proof that it originated from the Prophet and his
family but rather there should be a probability that it has come from them.'®° This probability is
based on two general factors. The first being that the act itself and the accompanying liturgical
material should not contain anything that contradicts established ShiT beliefs or teachings.
Therefore, as Takim aptly demonstrates, this principle could not apply to known fabricated
reports but rather those reports in which there is a probability that it came from the Imams.
This understanding and governing principle is described as “the principle of what has reached

us (ga‘idatu ma balaghta).” “Whatever good reaches someone and he performs it he shall have

189 |bid., 376.
190 On this see the excellent discussion by Liyakat Takim, “From Bid‘a to Sunna: The Wilaya of ‘Ali in the Shi’i
Adhan” JOAS 120:2 (2000), 173-174.
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the reward for that even if the Messenger of God did not utter it.”!°! There exist a variety of
traditions and an ensuing juridical discourse pertaining to this general rule all of which point to
the acceptability in performing these acts. Hence those acts which are classified as
recommended (mustahhab) have tended to be approached in this manner by the vast majority
of jurists. It should be noted that this principle cannot apply to an act deemed obligatory
(wdijib) since the burden of proof is more stringent in such cases. Consequently, liturgical
material that entails the act of supplicating to God or eulogizing the Imams in the case of ziyara
would certainly fall under this auspice.®?

The second factor delineating the probability of this liturgical material to have come
from the Imams is what may be described by jurists as being “general contextual factors” (al-
qara’in al-ijmaliyya) which pertain to the early texts and the famous scholars such al-Ttsi who
have transmitted liturgical material believing it to have originated from the Imams. Thus for
example if it can be determined that al-Kulaynt or al-Saduq chose to include a particular liturgy
in either al-Kafi or Man Ia yahduruhu al-fagih, or similarly with al-TGst in his Tahdhib al-ahkam
or Misbah al-mutahajjid- this in itself would lend an aura of trust in the material as being close
to the historical period of the Imams and perhaps sourced from texts which originated from

time of the Imams themselves. Thereafter, an examination of a chain of transmission would

then yield additional information regarding its potential authenticity. Put differently a hybrid

191 This principle is known as “the principle of what has reached us (ga‘idatu ma balaghta).” The Arabic of the
tradition is as follows: man balaghahu shay’un min al-khayr fa-‘amilahu kéna la-hu ajru dhdlika wa in kdana rasil
allah lam yaqulhu.” 1bn Taw(s cites various iterations of the principle later known “al-tasamuh fi adillat al-sunan
(leniency in verifying the recommended traditions).” He cites three traditions in this regard from al-Kulaynt and al-
Sadiq (Ibn Tawds, Falah al-sa’il, 11-13). Interestingly, Kohlberg does not discuss this introduction in his work on lbn
Tawds, thus to my knowledge the discussion here is the first.

192 On this see Sayyid Muhammad Rida al-Shirazi, al-Tasamuh fi adillat al-sunan taqrirat al-abhath (Najaf: Dar al-
‘Algamt, 2008), 33.
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approach which blends the above perspectives would include a general trust in the respective
liturgical text combined with a reliance upon the “deeds of the companions (‘amal al-ashab)”
which would include the historical period of the Imams and the acquiescence of this material
on the part of early scholars (al-qudama’). More specifically there tends to be a general
reverence of trust on the part of Shi‘i scholars extended to the liturgical material that can be
reasonably believed to have been transmitted from the companions of the Imams via the early
generations of Shi'T scholars who lived during the time of the Imams up to al-Tasi.**3 This aura
of trust in their perceived faithful transmission of liturgical material greatly contributed to the
encouragement for subsequent generations to wholeheartedly accept the veracity and spiritual
efficacy of this liturgical material and particularly the devotions chosen by al-Tasi for inclusion
in the Misbah and Mukhtasar misbah. Furthermore, the presence of unknown transmitters (
majahil sing. majhdl) in the chains of transmission (of those liturgies that have chains) would be
somewhat mitigated when a particularly liturgy has been copiously reported by multiple

generations of scholars.’®® Consequently, this repeated transmission of a single liturgy

especially by formative figures such as al-Tasi, Ibn Mutahhar al-Hilli, Zayn al-Din al-‘Amili ( al-

193 Al-TasT was the last Shi'T scholar to transmit and compile traditions in Baghdad prior to the fall of Buyids.
Baghdad from early 3" 10" century up to his era ( mid 5 11* century) became an epicentre of Shi‘l
traditionalism partly due to the strategic presence of the special representatives of the Twelfth Imam and
thereafter the likes of al-Kulayni, al-Sadiq, Ibn Qulawayh, and al-Mufid all of whom transmitted hadith in Baghdad
and contributed to its establishment as being a centre of Shi‘T learning and as a repository for both oral and written
tradition believed to have originated from the Imams via the written compilations of their companions containing
their traditions. Therefore the chronological and geographical circumstances yield for later Shi‘t scholars, a degree
of circumstantial trust in the material transmitted by those noteworthy traditionists in Baghdad who had access to
numerous early sources most of which were lost following the fall of the Buyids which marked the end of what is
often described as the Shi1 golden age in Baghdad. Consequently, this circumstantial trust in material attributed to
the Imams would diminish following al-Tisr’s escape from Baghdad and the mass looting of the rich Sh1T written
collections which were held in the city which al-TGs1 had access to as the leader of the Shi‘is of Baghdad.

194 These are transmitters of hadith whose biographies cannot be found in the extant bio-bibliographical literature
and hence are unknown to us today.
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Shahid al-Thani), and Muhammad Bagir al-Maijlist further solidified a broad-spectrum of trust in
such material. It should also be noted that this broad-spectrum of satisfaction pertained to
recommended acts and did not pertain to the legislation of obligatory acts (wajibat) such as
fasting in the month of Ramadan or the necessary rules pertaining to the daily obligatory
prayers. It is for this reason that principles such as al-tasamuh fi adillat al-sunan and or its
variant expressions facilitated the scholars in encouraging the devout to perform these liturgies
while believing them to have originated from a sacred source such as an infallible Imam. The
absence of any clearly fabricated content when combined with the above mentioned factors
contribute to the praiseworthy nature of performing these various liturgical rites and devotions
and a general aura of acceptability.!®> Naturally the aforementioned contributing factors are
subjective in nature and are left to individual scholars to determine their applicability. That is to
say, there would have to be a clear Qur’anic precedent or verified hadith that would nullify the
recommended status of a particular du‘a’ or ziyara depending on the hermeneutic and
interpretive theological framework utilised by Shi‘i scholars when evaluating this material. As it
will be seen, it was Ibn Tawius who was the first Shi‘T scholar to address this matter in any
substantive manner when he put forward various arguments in the form of an impassioned
apologetic defense of the liturgical material he chose to include in his collections. The most

famous among the early liturgical texts is none other than al-Tust’s Misbah which has left a

lasting impression upon the generations of scholars who followed him

195 Any content which would seem to contradict fundamental beliefs regarding the attributes of God or the Imams.
For instance, an anthropomorphic description of God would not be acceptable in Twelver Shi‘T circles nor would
any outright divinization of the Infallibles in describing them as the providers of sustenance as opposed to being
the means by which sustenance is delivered to creation. Once again, by using certain subjective hermeneutics
much of this has the potential to be dismissed as mere analogies.
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1.6 The transmission and historical legacy of the Misbah and Mukhtasar Misbah

Among the methods of understanding the dynamics of a text’s survival is the examination
of its transmission history. In the case of the Misbah, no other liturgical manual has had such a
lasting impact as it has upon the Shi7 liturgical tradition. By examining the historical details
pertaining to its early manuscripts, its recitations (gira’at) and licences (ijazat), chains of
transmission (asanid) and manuscript transcription notes, we may develop an insight into the
place of this formative liturgical manual within the Sh1'T Weltanschauung. As Jonathan Brockopp
has outlined in his analysis of Muslim scholarly communities, these manuscripts, especially when
furnished with dates and copyist information, can be treated as archaeological evidence that
informs us about the community that produced these texts.’®® Furthermore, the notices and
scribal glosses as found in multiple Misbah manuscripts give us an insight into the role of these
particular liturgical texts within the Twelver ShiT scholarly milieu and al-Tusl’s legacy in this
regard. As for the extant manuscripts of the Misbah and the Mukhtasar al-Misbah, the number
of manuscripts in the public libraries of Iraq and Iran number well into the hundreds.*®” This is an
indication of the widespread usage and proliferation of the text. The earliest and most prized
extant manuscript of the Misbah was copied on 23™ of Safar, 502/1109 in the city of Mashhad,
just forty-two years after the demise of al-Tast who died in 460/1067. This pristine and fully

vocalized copy continues to be held in the Astan-i Quds Library (also known as al-Maktaba al-

1% Jonathan E. Brockopp, Muhammad’s Heirs: The Rise of Muslim Scholarly Communities, 622-950 (Cambridge:
Cambridge University Press, 2017), 115.

197 Mostafa Derayati lists 157 manuscripts of the Misbah al-mutahajjid and 65 manuscripts for the Mukhtasar misbah
al-mutahajjid as they appear in Union Catalogue of Iran Manuscripts (Tehran: National Library and Archive of Iran,
2013), 28:804-817;418-425.
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Radawiyya) in Mashhad and is one of the oldest and most venerated works in its manuscript
collection, which is among the largest in the Middle East. The preservation of this manuscript (no.
8822) for the past 909 years and its current pristine condition is itself a testament to the
importance of the Misbah and this copy itself, which is partly due to the exceptional historical
details preserved on its first and last folios. The copyist was ‘Abd al-Jabbar b. ‘Ali b. Mansur al-
Naqqash al-Razi who lived until at least 508/1114, since he received a licence (ijaza) to transmit
the Amali of Shaykh al-Sadlq in that same year.?®® In fact it was this very copy that was used by
the prominent ShiT scholar and liturgist, Fadl Allah al-Rawandi as his original copy of the same
text prior to his death in 548/1153.1%° These immediate details are indicative that ‘Abd al-Jabbar
al-Razi was involved in the copying and transmission of important ShiT texts including the Misbah.
On the last folio of the Misbah portion of the manuscript ‘Abd al-Jabbar al-Razi states that he
copied the Misbah from the copy of an unknown Ab1 Ishaq Ibrahim b. Muhammad al-Mawara’
al-Nahri.2®°  Furthermore, ‘Abd al-Jabbar al-R3zi received an jjgza to transmit the Misbah
according to the following legible excerpt on the first folio:

He recited (the Misbah) to me [‘All b. Muhammad b. al-Husayn al-Qummi]

from its beginning to its end [the Misbah] and he compared it [the Misbah]

to my copy and corrected it with his determination and utmost effort, (that
is) the jurist . . . al-Shaykh Abi Mas‘lGd ‘Abd al-Jabbar b. ‘Ali b. Mansar al-

198 The Amali, also known as al-Majalis, are lecture notes from the classes conducted by a particular scholar, in this
case al-Sadiq (Ibn Babawayh al-Qummi). Lectures would comprise a book of hadith traditions which were narrated
by al-Sadiiq to an audience of his students and others on different occasions during the year. This text is among the
earliest extant Sh17T hadith compilations. For information on the earliest manuscript and the ijaza, see Mirza ‘Abd
Allah Afandi al-Isfahani, Ta‘ligat Amul al-Amul (Qum: Library of Ayat Alldh al-Mar‘ashi al-Najafi, 1989), 212 and al-
Tihrani, al-Dhari‘a, 19:354.

199 1bid.

200 Al-TasT, Misbah al-mutahajjid MS no. 8822, copied in 502/1109, Astan-i Quds Library, Mashhad, Iran, folio 212.
The little we can discern from the last name Mawara’ al-Nahr is that it is an epithet which refers to those who lived
in or originated from Transoxiana in Central Asia, or what is beyond the Oxus River (ma warda’ al-nahr) which is in
the proximity of modern day Tajikistan and Uzbekistan.
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Naqggash al-Razi. This (testimony) was recorded by ‘Ali b. Muhammad b. al-

Husayn al-Qummi.2°?
It is also not coincidental that ‘Ali b. Muhammad b. al-Husayn al-Qummi is the same teacher who
issued ‘Abd al-Jabbar al-Razi the licence to transmit and copy al-Sadiq’s Amalr, thus indicating
that the Misbah as a liturgical work was taught in tandem with other key texts in Shi‘T scholarly
circles. While we are not entirely sure as to the precise identity of ‘Abd al-Jabbar’s teacher, Mirza
Afandi has surmised that it is most likely Najm al-Din Abu al-Hasan ‘Ali b. Muhammad b. al-Hasan
b. al-Husayn b. Babawayh al-Qummi (d. early-mid 6"/12" century) whom Muntajab al-Din al-Razi
(b.504/1110) has described as being a jurist and excellent scholar (fagih wa fadil).?°? 1am inclined
to accept Mirza Afandi’s claim, not only because he was an expert on these matters, but also due
to the fact that Najm al-Din Abu al-Hasan al-Qummi had two brothers, Aba Ibrahim Isma‘il and
Abu Talib Ishag, both of whom were direct students of al-Tusl. Further, according to Muhammad
b. ‘Ali al-Ardabili (d.mid-11"/17t" century), the two brothers “read under al-TGsT’s (supervision)
all of his compositions and they have narrations of traditions, extensive works and abridged
works concerning creed in Arabic and Persian.”?%3 Consequently, these two were not only

students of al-TusT but also authorized to transmit his books, and as al-Ardabili and others have

201 AI-TasT, Misbah al-mutahajjid MS no. 8822, folio 1. ‘Ali b. Muhammad b. al-Husayn al-Qummi has written this
reading license and testified to his student, ‘Abd al-Jabbar b. ‘Ali b. Mansir al-Naggash al-Razi’s recitation of the
Misbah.

202 Muntajab al-Din ‘Al b. Babawayh al-Razi, Fihrist asma’ ‘ulaméa’ al-Shi‘a (Qum: Ayat Allah al-Mar‘ashi al-Najafi
Library, 2001), 91. It should also be noted that Najm al-Din was the paternal grand-uncle of Muntajab al-Din, thus
placing the latter in an ideal position to provide information regarding the intellectual legacy of his family. Al-Jalali,
Dirayat al-hadith, 193.

203 “Qara’a ‘ala al-shaykh al-muwwafaq Abr Ja far jami'i tasanifihi wa lahuma riwayat al-ahadith wa mutawilat wa
mukhtasarat fi al-‘itigad ‘arabiyya wa farsiyya.” On the intellectual relationship of the two brothers to al-Tsi see
Muhammad b. ‘Ali al-Ardabili, Jami‘ al-ruwat (Qum: Maktabat Ayat Allah al-Mar‘ashi al-Najafi, 1982), 1: 91; al-Hurr
al-‘Amili (d.1104/1692), Amal al-Amil (Beirut: Mu’assasat al-Wafa, 1983), 2:32; Muhsin al-Amin, A'yan al-shi‘a, 3:279.
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stated, they recited and meticulously read these works in front of their teacher, thereby being
authorized to transmit them. Therefore, it would not be implausible to presume that their
brother Najm al-Din Abl al-Hasan was also a student of al-Tusi, or at the very least a near
contemporary of al-Tlsi himself whose two brothers were among al-Tusl’s inner circle of
students.

With regard to Najm al-Din’s ancestry, Muhammad (Najm al-Din’s father) was the son of
Husayn b. al-Hasan b. Musa b. Babawayh al-Qummi, hence making him the grand-nephew of
Shaykh al-Sadiq, and his father al-Hasan would have been al-Sadiq’s nephew.?%* All of these
genealogical particularities are crucial in discerning that this particular manuscript is of
unparalleled historical value to the history of ShiT liturgy as it is not only the earliest extant
manuscript of the Misbah, but also its contents inform us as to who in the ShiT scholarly
community was utilizing it, and the times and places in which they did so. It also demonstrates
the importance of this manuscript as not only being authorized by a near contemporary or
student of al-TusT himself, but also that Najm al-Din al-Qummt was a scholar in his own right with
close ancestral relations to al-Sadiq. These interconnections articulate the role that the
descendants of Shaykh al-Sadiiq played in the transmission of the Misbdah and Shi7 liturgy more
broadly. The fact that ‘Abd al-Jabbar was referred to as “al-fagih” (“the jurist”) by his teacher

implies that he could not have simply been a copyist but rather an individual of some scholarly

repute. Further, as the copyist of this manuscript, ‘Abd al-Jabbar al-Razi was required to recite

204 Al-Sadq (Aba Muhammad b. ‘Ali b. al-Husayn b. Misa b. Babawayh al-Qummi) as far as we know had two
brothers, al-Hasan and Abi ‘Abd Allah al-Husayn. The latter was Najm al-Din’s paternal great-grandfather. As well,
Muhammad was the father of Najm al-Din Abi al-Hasan, AbG lbrahim Isma‘ll and Aba Talib Ishaq. See al-Jalali, Dirayat
al-hadith, 193.
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aloud the entire text (min awwalihi ila akhirihi), compare it to the copy of his teacher, make any
corrections if necessary and have this process supervised by his teacher, all prior to him being
given a licence for transmitting it. Lastly, most of this activity would have taken place in the Sh1T
centre of Rayy, as both ‘Abd al-Jabbar and his teacher, Najm al-Din, were Razis, which indicates
that they originated from Rayy. It became a famous centre of Shi7 learning after several of al-
TUsr's students, upon completing their studies in Najaf, returned there.

The second gira’a is also on the first folio of the no. 8822 Misbah manuscript and it reads
as follows:

The chief of the age, the scholar, commander of the religion and support of Islam,

Muhammad b. . . . AbT al-Husayn (or al-Hasan) b. Abi Ishaqg read to me from the

beginning of this book (Misbah) . . . and to his two sons Abi Talib Mahmud and

AbT al-Hasan on the basis of the report he transmitted from me (unknown) from

al-Sayyid al-Sa‘ld . . . al-Hasan b. Muhammad b. . . . Abi Muhmmad al-Mdusawi

from al-Sayyid al-Ajal al-Murtada Dhi al-Fakhrayn Abrt al-Hasan al-Mutahhar b.

‘Al from . . 2%
In this case both the mujaz (licentiate/student) and the mujiz (licenser/teacher) remain unknown;
however, the chain of authorities (mashayikh) of the issuer of this licence are both Shi7
authorities who link the mujiz to al-Tust himself. The unknown mujiz transmitted the Misbah to
his student through his teacher, al-Sayyid al-Hasan b. Muhammad al-Musaw1 who lived during
the first quarter of the 6"/12% century and is described as a chief of the sayyids (najib al-sada)

of his time. This title indicates the venerated status of this figure as a spokesperson for the

descendants of ‘All in addition to being a master in hadith for Muntajab al-Din al-Razi, who was

205 | was able to decipher this legible portion of the gira’a at top of the first folio: “qar’a ‘alay al-ra’is al-ajal al-‘alim
amir al-din wa sanad al-islam muhammad b. . . . abi al-husayn (or al-hasan) b. abi ishaq . . . min awwal hadha al-
kitab...wa li-waladayhi abrt talib mahmdd wa li abt al-hasan “ani riwayatan hamalathu ‘ani ‘an al-sayyid sa‘id . . . al-
husayn b. muhammad n . . . abi muhammad al-masawi ‘an al-sayyid al-ajal al-murtada dhi al-fakhrayn abt al-hasan
al-mutahharb. ‘ali‘an...”
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one of the most prolific Shi'T hadith transmitters of the 6"/12%" century.?°® The second figure is
Abu al-Hasan al-Mutahhar b. “AlTb. Ab1 al-Fadl Muhammad al-Husayni al-Dibaji who was a teacher
of Sayyid al-MusawT and a student of al-Tasl. Muntajab al-Din al-Razi describes him as among the
last of the chiefs of the descendants of ‘Ali (sadat) who was an author and scholar in Iraqg as well
as being a student of al-Tasi who is known to have studied the hajj rites with him.2%” These details
confirm that the Misbah as a liturgical text, and this manuscript in particular, was of immense
importance, since it is was not only copied 42 years after al-Tusl’s death, but also those who
studied it as a component of their scholarly training meticulously ensured that the text was
certified by a chain of transmission, ending with a student of al-Tusi, which would end with the
author himself. Furthermore, this gird’a must have been issued during the early to mid-6t/12t
century since the licencer was a student of Sayyid al-Musaw1 who lived during the first quarter of
the 6™/12% century and was a student of al-Hasan b. Mutahhar b. ‘Ali, a direct student of al-TUsT.
This second gira’a is of more significance than the first, primarily due to the direct association
between al-Hasan b. Mutahhar b. ‘Alt and al-TUsl, whereas in the first gira’a we can only surmise
with some confidence that the issuer of the licence was a student or associate of al-Tusl.

Nevertheless, both ‘Ali b. Muhammad b. al-Hasan b. Babawayh al-Qummi (Najm al-Din) and al-

Hasan b. Mutahhar had a near or direct relationship with al-Tusl.

206 Regarding Sayyid Muhammad al-Hasan b. Muhammad al-Masawi, Muntajab al-Din al-Razi states: “rawa lana”
(“he reported to us”), meaning that he was an authority or teacher of his. See Muntajab al-Din al-Razi, Fihrist, 100.
For an extensive discussion on the life and intellectual legacy of Muntajab al-Din al-Razi, see Sayyid Muhsin al-Amin
and Sayyid ‘Abd al-‘Aziz al-Tabataba’i, Mustadrak a‘yan al-shi‘a (Beirut: Dar al-Ta‘aruf li-I-Matba‘at, 1987), 2:190.
This particular entry was initially written by Sayyid Muhsin al-Amin and then expanded by Sayyid ‘Abd al-‘Aziz al-
Tabataba't.

207 Muntajab al-Din al-Razi, ibid. Also see Muhammad Bagqir al-Maijlisi, Bihar al-anwar, 102:263; Sayyid Muhsin al-
Amin, A‘yan al-shi‘a, 1:57; al-Subhani, Mawsd ‘Gt tabaqat al-fugaha’, 6:80.
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The third and final gira’a is to be found on the last folio which reads as follows:
completed reading this book [Misbah al-mutahajjid] from its beginning to its end in the month
of God (Ramadan) in the year 584/1188 to our master al-lmam Sadid al-Din Abt Muhammad al-
Hasan b. al-Husayn b. ‘Ali al-Daryasti . . .”?% Due to the deterioration of the bottom of the page,
the name of the student is not decipherable; however, the teacher in this case is well known. Al-
Hasan b. al-Husayn b. ‘Ali al-Diryasti was a student of Fadl Allah al-Rawandi and a teacher in his
own right based in Kashan but hailing from the village of Diryast which was a suburb of Rayy
(near modern day Tehran).?%° He was also a contemporary of Muntajab al-Din al-Razi while also
being a student of Muntajab al-Din’s father, ‘Ubayd Allah b. al-Hasan b. Babawayh (d. early-mid
6t/12t™ century). ‘Ubayd Allah’s father, Abd Muhammad al-Hasan b. Babawayh was a direct
student of al-Tasi, thus separating al-Daryasti from al-Tasi by two intermediaries.?!°
Furthermore, in 584/1188 and 586/1190 respectively al-Diryasti issued ijazat (licences) for al-
Tas’s al-Mabsdt and Sayyid al-Murtada’s al-Amali to his student ‘Ali b. al-Husayn al-Warranr (d.

circa early 7t/13™ century).?!* This demonstrates that al-Diryasti (akin to ‘Abd al-Jabbar al-

208 AI-TasT, Misbah al-mutahajjid MS no. 8822, folio 212. The Arabic reads as follows: “faraghtu min gira’at hadha al-
kitab min awalihi ila akhirihi fi shahri allah . . . sanna arba‘a wa thaméanin wa khamsa miya ‘ald Mawlana al-lmam
Sadid al-Din Abt Muhammad al-Hasan b. al-Husayn b. ‘Ali al-Ddryasti . . ."”

209 Al-DiryastT transmits the Amalr of Sayyid al-Murtada from his teacher Fadl Allah al-Rawandi as per the gird’a
(reading certificate) dated 587/1190 found in the manuscript of the Amalr. See Sayyid al-Murtada, al-Amali MS no.
1475 copied in Rajab, 586/1190, Maktabat Fayd Allah, Istanbul. Duryast is a region famous for producing well known
ShiT scholars, the most famous among them being Abl ‘Abd Allah Ja‘far b. Muhammad al-Diryasti who was a
contemporary of al-Tist and a student of al-Mufid. See Yasuf b. Ahmad al-Bahrani, Lu’lu’at al-Bahrayn fi a-ijazat wa
tarajim rijal al-hadith, ed. Sayyid Muhammad Sadiq Bahr al-‘Ulim (Manama: Maktabat Fakhrawi, 2008), 327-330. It
is very likely that AbT Muhammad al-Hasan b. Al-Husayn b. ‘Ali al-Duryasti was descendant of this reputed family of
scholars.

210 Afandi, Riyad al-‘ulama’, 1:79; al-Tihrani, al-Dhari‘a, 1:270; al-Amin, A‘yan al-shi‘a, 2:383.

211 |bid. Al-DiryastT taught the Amali to his student al-Warrani while transmitting it from his teacher Fadl Allah al-
Rawand1 as per the gird’a (reading certificate) dated 587/1190 found first folio of the manuscript of the Amalr. See
Sayyid al-Murtada, al-Amalr MS no. 1475 copied in Rajab, 586/1190, Maktabat Fayd Allah, Istanbul, folio 1. The Amalr
of Sayyid al-Murtada is among his most famous writings and consists of his lessons regarding Qur’anic exegesis and
linguistics. The editor has provided a picture of this reading certificate on the first page of manuscript mentioned
above. See al-Murtada, al-Amali, ed. Muhammad Ab al-Fadl Ibrahim (Cairo: Dar al-Fikr al-‘Arabi, 1998), 1: 27.
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Naqqash al-Razi) was responsible for the transmission and instruction of key Sh1T texts authored
by al-Tasi in jurisprudence and Qur’anic exegesis which formed the academic curriculum
alongside the Misbah. Furthermore, similar to the first and second reading licences, we see that
the issuer of the licence was either a contemporary of al-TUsT, his direct student, or connected to
al-Tasi through an intermediary or two.?!? These details provide material evidence for al-TasT's
legacy, and particularly that of the Misbah as a liturgical text which was treated with reverence
by central figures within the ShiTintellectual establishment who transmitted the Misbah, much
like his other writings such as the Mabsdt or Tahdhib. Further, it is astonishing that these details
regarding the Misbah’s transmission as evidenced in its earliest manuscript have not been
discussed by bio-bibliographers such has Agha Buzurg al-Tihrani, Sayyid Muhsin al-Amin, or even
Mirza Afandi, all of whom were authorities in the field of Shi‘T bibliographic studies. In fact, the
editors of the published editions of the Misbah also fall short of mentioning these pertinent
details, aside from simply recounting the existence of MS no. 8822 held at Astan-i Quds in
Mashhad.?!3

The next noteworthy early copy of the Misbah is manuscript no. 2156 in the collection of

Markaz al-lhya’ al-Turath al-Islami, Qum, copied circa 629/1231.2'* Due to the second volume

being unavailable we are unsure of the copyist’s identity and the year the copy was made,

212 Al-DiryastT was a student of Fadl Allah al-Rawandi who was a student of Shaykh al-TasT’s son, Abi ‘All al-Tasl. For
more on this see the introduction to Fadl Allah al-Rawandi, Ad'iya al-sirr, 23-25.

213 This may not be due to negligence on the part of the editors, but perhaps the sheer difficulty in accessing the no.
8822 Astan-i Quds manuscript in its full colour and high-resolution format; in fact | have met several librarians and
notable scholars who have been unable access a complete legible copy of this manuscript.

214 AI-Tasi, Misbah al-mutahajjid MS no. 2156 copied circa 629/1231, Markaz Ihya’ al-Turath al-Islami, Qum, Iran,
folio 2. The Misbah, due to its length, is often divided into two volumes of which the second volume in this case
was not made available to me by Markaz Ihya’ al-Turath al-Islam1 if they happened to have it in their collections.
However, the reading license (gira’a) was issued in 629/1231 which would lead us to reasonably assume that either
the copy was made by the licentiate or prior to the license being issued.
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however, the reading licence (gira’a) on the first folio is sufficiently informative to deduce the
historical import of this copy. The complete translation of the reading license is as follows:

He, the righteous, pious, scholar, and beauty of Islam, al-Hasan b.
Muhammad b. Yahya b. ‘Ali b. Ab1 al-Jid b. Badr b. Daryas read to me some
of what he had retained from volume one of the book Misbah al-mutahajjid
authored by Abu Ja‘far Muhammad b. al-Hasan b. ‘Ali al-TGsi. He [Abr al-Jid
b. Badr b. Daryas] requested that | issue him a licence (ujizu la-hu) for the
remaining information which he had retained [of the contents of the
Misbah, volume one. So, | responded to him regarding that and | issued him
a licence for the remainder of the report. And | informed him (akhbartuhu)
that | read it [the Misbah] to my master (shaykhi) the scholar, Rashid al-Din
AbT Ja‘far Muhammad b. ‘Al b. Shahrashib al-Sarawi and he (my master)
informed me (akhbaranit) that he heard it [the Misbah] during his childhood
from the words of his grandfather, Shahrashtb b. Abt al-Nasr b. Abt al-Jaysh
al-Sarawri, that he [Shahrashib b. Abt Nasr b. Abt al-Jaysh al-Sarawi] read it
[the Misbah] to its author al-Shaykh AbtJa‘far Muhammad b. al-Hasan b. ‘Al
al-Tasrt. | [the issuer of the licence] allowed him [Abrt al-Jid b. Badr b. Daryas]
to report it [the Misbah] from me according to this exalted chain of
transmission (al-isnad al-‘ali) when he so desires along with the informative
conditions (al-shurat al-mu‘tabara) associated with the licence (ijjaza). This
(the above information) was written by Haydar al-Din Muhammad b. Zayd
b. Muhammad b. ‘Abd Allah al-Husayni in Jamadi al-Ul3, the year 629 A.H.?*>

Unlike the previous two licences issued by al-Hasan b. Mutahhar and al-Hasan b. al-Husayn b. ‘Ali
al-Daryasti, in this case both the licencer and the licentiate are known to us. According to al-Hurr
al-‘Amili, Haydar al-Din was a noteworthy scholar who was a student of Ibn Shahrashib (the
author of Managib Al Abi Talib) and reported traditions on his authority, which confirms Haydar
al-Din’s own testimony as evidenced in the chain of transmission noted above.?!® Further, al-Hurr

al-‘Amili states that he had seen a copy of al-Tasr’'s Amalr which was transmitted from the copy

(nuskha) of Haydar b. Muhammad b. Zayd which was based on a copy transcribed by his teacher,

215 1bid., folio 2. | should emphasize that this is not based on a transcription of the original, but is in fact the original
writing of Ibn Abt al-Jid which has been preserved and a xerox of the original handwriting is in my possession.
216 Al-Hurr al-‘Amili, Amal al-Amil, 2: 109.
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Ibn Shahrashab. Al-Hurr al-‘Amili also relates that on the last folio of this non-extant manuscript
of al-Tasr’'s Amali there is a copy of the full licence (ijaza) given to Haydar b. Muhammad b. Zayd
from his teacher Ibn Shahrashib to transmit both volumes of al-Tusl’s Amali on the basis of his
reading the text in the year 570/1174 with lbn ‘Ali al-Sarawi (Ibn Shahrashib’s father), who had
his own chain of transmission reaching al-Tas1.2Y” These details confirm that the issuer of the
licence, Haydar b. Muhammad b. Zayd, was a well-known figure and a student of the famous lbn
Shahrashab.?'® Furthermore, in the case of the licence in question and its chain of transmission,
it is certainly plausible that Rashid al-Din Muhammad b. ‘Ali b. Shahrashib (d.588/1192) did in
fact report traditions from his grandfather, Abi Nasr b. Abi Jaysh al-Sarawi (Shahrashib) as
evidenced in his Mandqib.?*° Ibn Shahrashib describes his grandfather as reporting most of the
books of al-Tasi (aktharu kutubihi wa riwédyatihi) through multiple methods.??° [[Furthermore
_Repetition.] — Delete], in addition to being a teacher of Ibn Abr al-Jid, Haydar al-Din was also a
teacher of the liturgical specialist, Ibn Tawus, thus making lbn Tawus a contemporary of lbn Abi
al-Jad. It is therefore entirely plausible that Ibn Abr al-Jid (the licentiate) studied liturgical texts
such as the Misbah in the company of Ibn Tawds since both were students of the same teacher,

namely, Haydar al-Din.??! Such details are pertinent to the discussion at hand firstly because it

217 |bid.

218 His full name is Rashid al-Din Muhammad b. ‘All b. Shahrashib. He wrote extensively in the field of hadith,
Qur’anic exegesis and bio-bibliography.

219 |pbn Shahrashab outlines his various chains of transmission for the texts he cites from in his magnum opus,
Managqib Al Abi Talib (Virtues of the progeny of Abi Talib). Among these source texts is the Fadd’il by al-Sam‘ant
which he reports on the authority of Shahrashib b. AbT Nasr b. Abrt al-Jaysh al-Sarawi whom he describes as, “jaddi
(my grandfather)” (Muhammad b. ‘AlT b. Shahrashiib, Managib Al Abi Talib Qum: ‘Allama Publications, 1959), 1:9
220 “Wa jaddi Shahrashab ‘anhu [al-Tasi] aydan sima‘an wa qira’atan, wa munawalatan, wa ijazatan bi-akthari
kutubihi wa riwayatihi.” See ibid., 1:12. These methods include listening, reading, receiving, and licensing. These
are all the various ways a book and hadith were transmitted from student to teacher.

221 Haydar al-Din issued a license in hadith to Ibn Tawls in the year 620/1223. See Sayyid Mahdi al-Khirsan,
“Mugadamma li-Falah al-s@’il li-lon Tawis,” in Mugaddamat al-turathiyya (Qum: Dalll M3, 2006), 2:84.
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serves as an important historical confirmation that such individuals existed and in fact studied
liturgy with or under one another. Secondly, and perhaps more importantly, it demonstrates
once again that the Misbah as a liturgical text was given the likeness and reverence of a hadith
or jurisprudential text in so far as an audition is performed under the supervision of the teacher,
a licence for its transmission is issued and in this case a clearly discernible chain of transmission
is cited which begins with the student narrating from the teacher who in this case was a well-
known student of al-Tas1, who read the Misbah with the author himself. Furthermore, the licence
(ijaza) and record of the recitation (gira’a) in this case was written by Haydar b. Muhammad b.
Zayd himself and preserved in its original form in 629/1231, making it 787 years old.

A nearly identical reading licence and chain of transmission can be found in a manuscript
of Mukhtasar misbah al-mutahajjid which hails from the early 7t" century, much like the copy
discussed above.??? In this manuscript, on the first folio Ibn AbT al-Jid states in his handwriting
that he read the Mukhtasar misbah with his teacher, and famous belle-lettrist Ahmad b. ‘AlT b.
Ab1 Zanbar (d.607 or 613/1210 or 1216), who was a well-known scholar of belles lettres (adab)
and, according to al-Dhahabi (d.749/1348), he belonged to the “extremist Rafida (ghulat al-
rafida),” or in other words he was a Sh11.223 It was lbn AbT Zanbir who transmitted the Mukhtasar
misbah from Ibn Shahrashib (both of whom were well travelled), who in turn transmitted it from

his grandfather, who studied the Mukhtasar misbah with Shaykh al-Tdsi. This would then

indicate that Shaykh al-Tus1 taught both the larger Misbah and its abridged version (Mukhtasar

222 A|-Tast, Misbah al-saghir (Mukhtasar misbah al-mutahajjid) MS no. 9907 copied circa 607 A.H., Astan-i Quds,
Mashhad, Iran, folio 1. The manuscript is incomplete and missing the last folio; however, the reading
certificate/license as found on the first folio is dated 607 which usually coincides with its copy date or is closely
related.

223 Al-Amini, A'yan al-shi‘a, 3:50; Shams al-Din Muhammad b. Ahmad al-Dhahabi, Tarikh al-islam, ed. ‘Umar b. ‘Abd
al-Salam (Beirut: Dar al-Kutub al-‘Arabi, 1993), 44:135.
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misbah) as separate texts to AbT Nasr b. Ab1Jaysh al-Sarawt (Ibn Shahrashib’s grandfather) since
the abridged (mukhtasar) edition was written by al-Tlsi sometime after the first and slightly
larger companion text. Furthermore, it demonstrates that Ibn Abi al-Jid studied with prominent
ShiT authorities of his time and over the course of his studies both in the early and later stages
(in 607/1210 and 629/1231 respectively) of his scholarly development a particular emphasis was
placed upon the reading of liturgy, especially the Misbah al-mutahajjid and the Mukhtasar
misbah al-mutahajjid.

In addition to the licences found in early Misbah and Mukhtasar misbah manuscripts,
upon examination of the various published literature of hadith and liturgy, we encounter three
additional isnads for the Misbah al-mutahajjid and the Mukhtasar misbah, all of which conclude
with al-Tast himself. Two of these isndds were transmitted via his son, Abt ‘Alf al-Tisi, whose role
in the transmission of al-TusT’s legacy and writing continues to be unexplored. It would suffice to
cite Muhammad Taqt al-Majlist (d.1070/1660) who describes the intellectual legacy of Ab1 ‘Ali al-
Tastin the following manner: “most of our licences (ijazat) from al-Shaykh al-Tasi end with him.”
This indicates that al-Tusr’s son was the main conduit by which the intellectual legacy of his father
lived on as he himself would go on to become a sought-after shaykh who taught the various

books of his father in Najaf.??* Abi ‘Ali al-TGsT’s near contemporaries such as lbn Shahrashib and

Muntajab al-Din al-Razi describe him as a close student of his father and as having studied all of

224 “llayhi yantahi akhatharu ijazatina ‘an Shaykh al-Ta@’ifa,” (‘Abd Allah al-Mamaqani, Tangih al-magal Qum:
Mu’assasat Al al-Bayt li-lhya al-Turath, 2009), 1:306. One of his most prominent students was ‘Imad al-Din al-Tabari
(also known as Muhammad b. ‘Al al-Tabari) who studied with him in al-GharT (later known as Najaf) and narrates a
large proportion of the traditions in Bishdrat al-Mustafa li-shi‘at al-Murtada (The Glad Tidings of Mustafa for the
Partisans of Murtada) from him in addition to receiving multiple licenses (ijazat) from his teacher. See ‘Imad al-Din
al-Tabari, Bisharat al-Mustafa li-shi‘at al-Murtada (Qum: Madyan, 2007), 4,112 and 120.
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his father’s writings.??> The third isndd begins with al-TasT’s student, Abt Ja‘far Muhammad b.
Muhsin al-Halabrt (d. early 6"/12t" century), who was a well-known authority and master of
hadith.2%® Furthermore, these isndds include some of the pillars of 6% -7t" /12t -13t% century Shi1
learning such as Muhammad b. Nama (d.636/1238), lbn Bitriq al-Hillt (d.606/1209), Ibn Zuhra al-
Halab1 (d.585/1189), al-Husayn b. Hibat Allah b. Rutba (d.560/1164) and ‘Imad al-Din al-Tabari
(d. circa 553/1140), as well as Ibn Shahriyar al-Khazin, the latter three of whom were direct
students of Abi ‘Altal-Tasi (d.515/1121).227 All of these individuals who post-date Shaykh al-Tast
can be included within the wider orbit of noteworthy ShiT traditionists (muhaddithdn) and jurists
(fugaha’) living during the 6t™- 7th /12th-13t centuries, who participated in the transmission of a
single liturgical text. These scholars, both as teachers and students, received and issued ijazat
(licences) for either or both editions of the Misbah with chains of transmission ending with al-
TUsl. To summarize, as is evident from the licences and chains of transmission pertaining to the
Misbdh, the following students of al-Tusi were primarily responsible for transmitting the Misbah
as immediate students of al-Tasr: 228

1. Abd ‘Alr al-Tasi (Shaykh al-TdsT’s son)

2. Al-Sayyid al-Ajal al-Murtada al-Hasan b. Mutahhar b. ‘Al

3. Shahrashib b. Abt Nasr b. Abt al-Jaysh al-Sarawi (the grandfather of Ibn Shahrashib)

225 See the excellent and comprehensive discussion al-Sayyid Muhsin al-Amin, A‘yan al-shi‘a, 5:244-245.
226Muntajab al-Din al-Razi, al-Fihrist, 155. Al-Hurr al-‘Amili, Amal al-Amil, 2:289.

227 See Figure 1.1 for the various isnads of the Misbah and Mukhtasar Misbah. lbn Shahriyar al-Khazin was the son-
in-law of al-Shaykh al-Tisi as well as the brother-in-law of Aba ‘Ali al-TUsi. He was known to be the caretaker and
supervisor of ‘Ali’s grave and shrine in al-Ghari. He is also notably mentioned in the most commonly cited chain of
transmission of the Sahifa al-Sajjadiyya as well as in the chain of transmission of Kitab Sulaym b. Qays. See Afandi,
Ta'liga amal al-‘amil, 241.

228 | should note that these are the chains of transmission that | have been able to discover on the basis of extant
works and unpublished manuscripts that were available to me. Further investigation and new sources would need
to be brought forward to expand this list.
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4. Abud Ja‘far Muhammad b. Muhsin al-Halabt

Furthermore, it should be emphasized that these licences and chains of transmission are not all-
encompassing bundles so as to comprise multiple writings of al-Tus1 which would happen to
include al-TasT's liturgical writing by default.??® On the contrary, these chains of transmission
(asanid), licenses for transmission (ijazat), and reading licences (gira’at) were all issued
specifically for the Misbah or the Mukhtasar Misbah as liturgical material used by scholars and
produced for the Sh1'T masses.

Regarding the Misbah and its abridged version, we have largely limited the discourse to a
number of early sources that contain chains of transmission (asdnid) and reading licences
(gira’at) which formed a network of scholars from the 5-7"/11-13%" century, all of whom
transmitted the Misbah with a relationship to al-TusT’s immediate students, contemporaries, and
al-Tust himself. This process of transmission and performance of the text was part of the teaching
method of that era in which ShiT luminaries such as Ibn Shahrashib and ‘Imad al-Din al-Tabar1
and others treated it similarly to the transmission of works of jurisprudence in performing
(reciting) them aloud for their teachers. Following this live performance of the text, they received
licences to transmit the material to their contemporaries and the next generation of students,

thereby demonstrating a degree of scholarly of investiture in this material akin to what has been

mentioned with respect to the Sahifa al-Sajjadiyya.

229 \We often come across examples in which teachers authorize students to transmit all their books or several books
in a general license (al-ijaza al-‘@mma/shamila) in which they would say “I authorize you to transmit all of my
compositions.” We see in the examples above that the Misbah was not simply included in a cluster of other texts
but singled out and studied independently and thus a solitary transmission license was issued for it.
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| will now explore additional marginal glosses and colophons found in the various Misbah
and Mukhtasar misbah manuscripts. These manuscript notices form the basis of a material record
that further contributes to the history of the Misbah’s reception, geographical dispersion, and
more broadly to the role of liturgical texts in ShiT scholarly life. The history of a manuscript copy
is much like a chain of transmission insofar as it delineates how the copyist arrived at producing
his specific copy or the process which led to the finalization of a particular copy of the Misbah
and its mukhtasar after consulting earlier manuscripts which were often copied on the basis of
other earlier manuscripts. The first and most obvious example is Misbah al-mutahajjid MS no.
93 held by the Ayat Allah Burdjirdi Library, Qum, copied by Ghiyath al-Din al-Astarabadi in
912/1506.23° The codex of al-Astarabadi was later owned by the Safavid scholar, al-Mawla
Ahmad al-Bashrawt al-Ttin1(d.1083/1672) who in turn compared it to other copies at his disposal
and then inscribed red marginal glosses indicating discrepancies between al-Astarabadi’s copy of
Misbah al-mutahajjid to the copies of Mukhtasar misbah as copied by lbn Idris al-Hillt
(d.598/1202) and lbn Sakan al-HillT (d. circa 606/1209), both of which were in his possession.?3!

Ibn Idris could certainly be described as among the most influential Shi7 jurists and teachers of

the 6 century, whilst Ibn Sakiin was a renowned grammarian and jurist (fagih). That is to say,

230 Also known as ‘Imad al-Din al-Astarabadi, he was a ShiT scholar who had a close relationship with the Safavid
ruler Shah Tahmasp | (d.984/1576). He authored several works on Qur’an recitation (gira’a) as well as a commentary
on the Nahj al-balaghd. See Afandi, Riyad al-‘'ulamé@’ 4:153; al-Tihrani, al-Dhari‘a, 14:140. He was also a well-known
student of the famous Safavid scholar and martyr, Shihab al-Din al-Tustari (d.997/1588). See al-Subhani, Mawsa’at
tabaqat al-fugaha’, 10:141.

231 Mulla Tant describes these two works as constituting the asl/, or original work, hence the earliest copies available
to him. On lbn Idris al-Hilli see the medieval Sunnt biographer and historian, Salah al-Din al-Safadt (d.773/1371) who
describes lbn Idris al-Hilli as “fagih al-shi‘a wa ‘alim al-rafida fi ‘asrihi — the jurist of the Shi‘a and the scholar of the
rafida during his age,” (al-Wafr bi-I-wafdayat, Beirut: Dar lhya’ al-Turath al-‘Arabi, 2000), 2:129; Hossein Modarressi
Tabataba’i, An Introduction to ShiT Law: a biographical study (London: Ithaca Press, 1984), 46; Ibn Sakin was a
renowned grammarian and copyist of books, hence he has been given the title “al-katib.” See al-Safadi, al-Wafi bi-I-
wafayat, 2:129. Regarding lbn Sakin’s scholarly achievements see Amin, A‘'yan al-shi‘a, 8:313-314.
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since the vast majority of the Misbah and its abridged version (Mukhtasar misbah) have identical
contents, Mulla Tuni set out to compare in detail the expressions and wording of al-Astarabadi’s
codex to the original written copies of Ibn Idris and lbn Sakln. Mulla Ttuni was meticulous in his
comparison and has provided copious marginalia indicating every discrepancy he found, however
minute, much like a modern critical edition of a published text.?3? Furthermore, both of these
figures (lbn Idris and Ibn Sakiln) also played a part in the transmission of the Sahifa al-Sajjadiyya,
and in the case of Ibn Idris, he is also credited with the earliest surviving commentary which
demonstrates their further involvement in liturgical studies.?®®> However it should be noted that,
unlike the Mukhtasar misbah, the Misbah al-mutahajjid (the original larger edition) copied by Ibn
Idris al-Hilll and lbn Sakin was not available directly to al-Tuni, but rather through
intermediaries.?* It is crucial to note that these intermediaries are al-Hasan b. Rashid (d. after

830/1426), who is described as being “among the great jurists (min akabir al-fuqaha’),” while ‘Al

232 One example is the addition of the preposition min (from) which was missing from a portion of the supplication
to be recited following the afternoon (‘asr) prayer where in between the lines is written “min bi-khattihima [from
their (two) handwritings],” that of lbn Sakdn and lbn Idris al-Hilll. Another example is an addition to the prayer for
third night of Ramadan for which al-Tln1 notes: “and in this night sustain me with your remembrance and your
thanksgiving . . . bi-khatt Ibn Idris (in the handwriting of Ibn Idris)”#32 (Al-Tasi, Misbah al-mutahajjid MS no. 093
copied in 912/1506, Maktabat Ayat Allah al-Burdjirdi, Qum). A nearly identical method was used by the unknown
copyist of Mukhtasar misbah MS no. 4224, Maktabat Ayat All3h al-Gulpaygani, Qum. This manuscript originates from
the Safavid period and the copyist had access to much earlier copies of the Mukhtasar misbah copied by lbn Sakin
and Ibn Idris and, much like al-Tani, he or she provides over one hundred notes indicating corrections related to
both the content of the devotions and the grammatical inflection (i'rab).

233 Regarding both of their contributions to the Sahifa, see the extensive notes and discussion by Muhammad al-
Baqir al-Abtahiin ‘Ali b. al-Husayn, al-Sahifa al-Sajjadiyya, ed. Muhammad Bagir al-Abtaht (Qum: Mu’assasat al-Imam
al-Mahdi, 2000).

234 Al-Tasi, Misbah al-mutahajjid MS no. 093. Al-TanT states in his marginal gloss next to the colophon that he
compared al-Astarabadr’s copy to that of al-Hasan b. Rashid al-Hilli who compared his copy to that of ‘Ali b. Ahmad
al-Rumaylt while in Karbala (al-h@’ir al-Husayni) on the 27% of Sha‘ban in the year 830/1426. Al-Hasan b. Rashid
transmits the testimony of al-Rumayli, who states that he compared his copy to a copy written by ‘Ali b. Sakdn al-
Hilli (nagala nuskhatahu tilka min khatt ‘Al b. Muhammad al-Sakiin). Thus al-TlnT had access to ‘Al b. Sakin’s copy
of the Misbah via two intermediaries namely, al-Hasan b. Rashid al-Hilli, who in turn relied on the process of
comparison as done by ‘All b. Ahmad al-Rumayl.
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b. Ahmad (better known as “al-Rumayli”) was also a scholar succeeding both Ibn Idris al-Hilli and

‘Al b. Sakiin by one generation; thus he would have lived during the early-mid 7t"/13% century.?3>

The matter of collating early Misbah copies with later ones has importance to the degree
that Afandi in his bio-bibliographical compendium mentions all of these details regarding the
collation of early Misbah copies with older ones and the role played by both al-Hasan b. Rashid
al-Hilli and al-Rumayliin that regard. In fact Afandi mentions that he saw in Qazvin and Hamadan
copies of the larger Misbah (Misbah al-mutahajjid) and the smaller Misbah (Mukhtasar misbah
al-mutahajjid) that contained copious marginalia indicating all of the discrepancies (jami‘ al-
ikhtilafat) between various manuscripts, which may be a reference to Burdjirdi MS no. 93. In
addition to having access to earlier copies of the Mukhtasar misbah, Mawla Ahmad Bashrawi al-
Tan1 critically collated his copy (the codex of al-Astarabadi) with the copy of al-Hasan b. Rashid
who states that he had in his possession the copy of ‘Al b. Ahmad al-Rumaylt who in turn collated
his copy with that of “Ali b. Sakln al-Hilli’s handwritten copy of Misbah al-mutahajjid which at the
time was in his possession. In addition to the critical collation carried out by al-Tlni, Ghiyath al-

Din al-Astarabadi also notes that he undertook an extensive process of critically collating

numerous copies of the Misbah al-mutahajjid in his possession, including one that was copied by

235 Mirza Afandi notes that he saw a copy of al-Hasan b. Rashid’s handwriting at the conclusion of the Misbah al-
muhtahajjid which confirms the exact details already mentioned above; thus, Afandiis most likely referring to what
is now known as al-Burdjirdi MS no. 093. Al-Hasan b. Rashid was a student of the famous jurist of Hilla, Migdad al-
Suyrt al-Hillt (d.826/1422). For the biographies of both al-Hasan b. Rashid see Afandi, 1:185-186, and al-Jalali, Fihrist
al-turath, 1:754. On al-Rumayli, see Afandi, 3:342-342. Once again, Afandi reproduces the marginal gloss under
discussion in full. However, since we have access to the original manuscript there is no need to rely on Afandi’s
transcription of al-TanT’s notes regarding the process of comparing his copy of the Misbah to older copies. The
practice of referring to the notes of Ibn Saklin regarding the discrepancies (ikhtilafat) in the Misbah and the
Mukhtasar misbah has also been mentioned by Shihab al-Din al-Mar‘ashi al-Najafi, al-ljaza al-kabira (Qum: Maktabat
Ayat Allah al-‘Uzma al-Mar‘ashT al-Najafi, 1993), 386.
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Ibn Idris al-Hilli himself. The most striking detail in this regard is a note by lbn Idris which
(reproduced from the original by al-Astarabadi) states the following:

Muhammad b. Mansir b. Ahmad b. Idris b. al-Husayn b. al-Qasim b. ‘Is3 al-

‘Ajall completed its transmission (naqgluhu) and writing (kitGbatahu) in

Jamada al-Ula in the year 573/1177. This book has been compared to the

original work (al-asl al-mastdr) in the handwriting of the author (bi-khatt al-

musannif). | have expended my effort in this regard (the copying of this book)

except that which missed my glance and was hidden from my sight. By God,

by God! whomever alters anything in it or substitutes or replaces that which

is not in it — | swear against (curse) him by the right of God and Muhammad

(if) a word or letter is altered from its grammatical inflection (i‘'rab) and other

than that. This was written by Muhammad b. Idris al-‘Ajalt in the year

573/1177.236
Several details can be discerned from the above excerpt, namely that Ibn Idris would have had a
chain of transmission through his teachers ending with al-Tdst and he unequivocally states that
he had the author’s copy at his disposal. This in turn would indicate that Astarabadi’s copy was
based upon the original work, albeit through a single intermediary, namely, Ibn Idris. Secondly,
Ibn Idris treated the subject of liturgy with utmost seriousness in condemning any person who
attempts to add or remove even a single word due to the fact that, despite his well-known
disagreements with al-Tus in jurisprudential matters, he felt it necessary to not only preserve
the integrity of al-TUsI’s legacy but that of the liturgical devotions of the Prophet and the Imam:s.
The emphatic nature of Ibn Idris’s statement may have arisen from a belief that these devotions
are to be treated as similar to hadith and thus to add or remove something from the actual text

would be tantamount to tampering with sacred literature. In this regard there is a narration in

which Imam Ja‘far al-Sadiq emphasized to his well-known companion ‘Abd Allah b. Sinan that he

236 A|-Tast, Misbah al-mutahajjid MS no. 093, last folio.
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should recite a supplication as taught by him, “but recite [it] just as | say it to you (/akin qul kama
aqilu la-ka).”?®” In another narration, al-Sadiq intervened when his companion added the
following hymn of praise to a morning supplication, “good rests in His hand ( bi-yadihi al-khayr)”
to which the Imam affirmed the truth of the statement while saying “but recite just as | say it to
you.”?2® Hence a statement such as this by Ibn Idris could be interpreted to be a general guidance
(al-amr irshadiyan or a religious decree (al-amr mawlawiyan), but nevertheless it serves as an
imperative in reciting a supplication “just as” the Imam desired it to be recited verbatim.
Consequently the argument could be made that if this was to be taken as a religious decree, then
the supplications of the Imams could be seen as being immutable (tawqifi) especially if someone
desires to benefit from its intended efficacy.?3° Furthermore, this comment by lbn Idris sheds
further light upon effort expended by such people as this famous jurist in the copying and
preservation of liturgical material such as the Misbah al-mutahajjid and the Mukhtasar Misbah,
which he copied three years earlier.?*® To summarize, Misbah MS no. 093 underwent three
different collations. Firstly, it was collated by al-Astarabadi (as he himself testifies) to numerous

other copies including that of lbn Idris. Secondly, Mulla Ahmad al-Tun1 (its later owner) set out to

237 |bn Babawayh al-Qummi (Shaykh al-Sadtq), Kamal al-din wa itmam al-ni‘ma (Tehran: Dar al-Kutub al-Islamiyya,
1975), 2:352. This supplication was instructed to be recited by the Imam for a time when there will not be access to
the Imam which he describes as the supplication of the drowning person (du‘a’ al-ghariq).

238 Al-Kulayni, al-Kafi, 4:432.

239 For more on this see Muhammad Salih al-Mazandarani, Sharh al-kafi al-usil wa-I-rawda (Tehran: al-Islamiyya
Library, 1962).

249 |pn Idris al-Hilli completed copying the Mukthasar misbah in Jumadi al-Awwal in the year 570/1174 and to this
effect he writes the following: “I collated this book [Mukhtasar misbah] with the original copy in the handwriting of
the author.” This was transcribed directly from lbn Idris’s copy as stated in the testimony of the unknown copyist:
“This book was transmitted from a copy which was written by Muhammad b. Idris (nugila al-kitab min nuskha kanat
bi-khatt Muhammad b. Idris).” See al-Tasi, Mukhtasar misbah al-mutahajjid MS no. 336/1531 n.d., British Library,
London, folios, 47,50, and 233. The Ayat All3h Gulpaygani copy also includes the above testimony of Ibn Idris;
however, it was collated with a copy that was in turn collated with that of Ibn Idris, unlike the British Library
manuscript which was collated directly with the copy of lbn Idris. See al-Tisi, Mukhtasar misbah al-mutahajjid MS
no. 4224 n.d., Ayat Allah Gulpaygani Library, Qum.
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collate al-Astarabadi’s copy with that of al-Hasan b. Rashid who had access to earlier copies which
were collated with that of Ibn Sakin’s. Thirdly, Mulla Ahmad al-Tan1 collated al-Astarabadr’s copy
to contents of the Mukhtasar misbah for which he had the handwritten copies of both lbn Idris
and Ibn Sakin, all of which demonstrate comprehensive and multi-layered efforts to ensure a
veracious transmission of this liturgical manual by multiple Shi7mscholars spanning a period of five
centuries (6%/12th — 11t/17t™ century). Further, evidence of the contributions of both lbn Idris
and lbn Sakin and other prominent figures to the preservation, transmission and reproduction
of the Misbah al-mutahajjid and Mukhtasar misbah al-mutahajjid is by no means limited to the
marginalia found in al-Burdjirdi MS no. 93.24

As for the Misbah al-mutahajjid, there are three additional manuscripts with informative
notes, which include Imam ‘Ali Shrine Collections, MS no. 11-408; The Library of Ayat Allah
Mubhsin al-Hakim, MS no. 1363; Ihya al-Turath al-Islami Library, MS no. 3241.242 Much like al-
Burdjirdi MS no. 93, the Imam ‘Ali Shrine manuscript was copied in 1078/1667 and at some point
collated with the handwritten copies of Ibn Idris and Ibn Sakdn (bi-khatt Ibn Idris wa Ibn Sakdn).?3
Furthermore, this copy was then collated with what is described as al-as/ (the original), which
most likely refers to the copy of al-Tusi himself especially since it is written at the end of volume

one that this was “collated with the book of the Shaykh (qubila bi-kitab al-shaykh).”?**

241 The differences in the various copies are generally very minor and thus are not deemed significant. That being
said, in the case of who or which characters are cursed in the various ziydrat there are most certainly discrepancies
between the manuscripts, and these can have a profound effect upon sectarian tensions depending upon which
ShiT antagonists are cursed. This is discussed in detail in the chapter dealing with ziyarat literature.

242 This list is by no means exhaustive but based on the Misbdh manuscript copies in my possession.

243 Red marginal notes to this effect can be found throughout the text. See al-Tasi, Misbah al-mutahajjid MS no.11-
408, copied in 1078/1662, Khazanat Amir al-Mu’minin (Collection of The Commander of the Faithful/Imam ‘Ali Shrine
Library), Najaf, Iraq.

244 | should note that, unlike al-Burdjirdi MS no.93, the Imam ‘Ali Shrine manuscript is incomplete and thus we are
not able to confirm if the copyist or later editors clarified whether these works were available directly to them or via
intermediaries, thus the al-BurQjirdi manuscript would be of greater historical value and was given first mention.
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The next noteworthy copy of the Misbah can be found in the collection of the late Ayat
Allah Mubhsin al-Hakim (d.1390/1970) which was copied by an unknown Muhammad b. Nasikh
al-Baghdadi in 715/1315.2% In addition to the early provenance of the manuscript, a marginal
note on the concluding page states that it was collated with a copy (nuskha) that was corrected
(sahhahaha) by the celebrated Shi‘T scholar and jurist, Ibn Fahd al-Hillt (d.841/1437).2% Further
yet, the unknown collator states that the copy he collated it with also had written on its page: “a
page in the handwriting of copyist of the original (as/).”?*’ Lastly, among the Misbah copies held
by the lhya" al-Turath al-Islamr library is an undated manuscript which was collated with a
manuscript in the handwriting of ‘All b. Muhammad b. al-Hasan b. Zayn al-Din al-‘Amil
(d.1104/1692).28 He was the great-grandson of al-Shahid al-Thant (the second martyr) and a
contemporary of al-Hurr al-‘Amili, who describes him as a jurist and scholar whose distinction is

so well established that it need not be mentioned (ashhur min ‘an yudhkar).?*°

245 AI-Tast, Mutkhasar misbah al-mutahajjid MS no. 1364 copied in 715/1315 by Muhammad b. Nasikh al-Baghdadi,
Maktabat al-lmam al-Hakim al-‘Amma/Qism al-Makhtitat (The Public Library of Ayat Allah al-Hakim/ Manuscript
Department), Najaf, Iraq. The library has erroneously labeled the manuscript as being Mukhtasar misbah when in
fact it is the original larger Misbah al-mutahajjid and not the abridged version (both of which were written by al-
Tast). This can be discerned from the final folio in which al-TUst’s concluding statements are identical to that of the
Misbah al-mutahajjid and not the Mukhtasar misbah.

248|pid. See the concluding page (fourth page from the colophon). Ibn Fahd al-Hilli was among the most recognized
of ShiTscholars and jurists of the 9""/15™ century in the ShiT centre of Hilla, in modern-day southern Iraq. See Moojan
Momen, An Introduction to ShiT Islam (New Haven: Yale University Press, 1985), 314. This manuscript has no
pagination. It should also be noted that there is an informative preface written by a Najafi scholar, Ja*far ‘Abd al-
Husayn al-Asadi in 1382/1962, who happened to discover the manuscript sitting in the entrance of the Imam ‘Al
shrine. Realizing its immense historical value to the ShiT tradition, he then proceeded to repair it and hand it over to
the marja“ (source of emulation) of his time whom he leaves unnamed. In Najaf, that would have been Ayat Allzh al-
Sayyid al-Mubhsin al-Hakim, hence the manuscript was then added to his vast collection.

247 |bid. This may refer to the original copy of the Misbah which lbn Fahd relied upon or even the copy of al-TasT
himself. It nevertheless refers to a copy which predates Ibn Fahd.

248 AI-TasT, Misbah al-mutahajjid MS no. 3241 copy date unknown, Markaz al-lhya’ al-Turath al-Islami, Qum, folio
316; 324.

249 Al-Hurr al-‘Amili, Amal al-‘Amil, 130. He relocated to Isfahan from Jabal Amil (South Lebanon) and was the author
of many books. See Mirza Afand, Takmilat al-Amul al-Amil, 311; al-Amin, A‘ydn al-shi‘a, 8:246; al-Subhani, Mawsa ‘Gt
tabaqat al-fugaha’, 12:227.
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As for the Mukhtasar misbah, it has an equally prominent manuscript culture if not
superior to that of the larger Misbah, which once again indicates the immense ShiT scholarly
involvement in the transmission, copying and collation of liturgical material. The earliest and
most outstanding example is Mukhtasar misbah MS no. 13547, held in the Parliament Library
(Majlis library) in Tehran; MS no. 1268 in the Library of Ayat Allah al-Hakim (Najaf); MS no. 4224
in the Ayat Allah Gulpaygani Library (Qum); MS no. 336/1531 held in the British Library Rare
Collections (London).?*° As for the Parliament Library manuscript, it is the most prominent of
Mukhtasar misbah manuscripts. It was copied in Safar, 578/1182 and then owned and annotated
by Sh1T Abbasid vizier and scholar, Mu’ayyad al-Din Abu Talib Muhammad b. Ahmad al-‘Algami
(d. circa 656/1258). Furthermore, al-‘Algami states that his final reading (gira’a) of the Mukhtasar
misbah took place in 609/1212 with his teacher, ‘Amid al-Ru’asd’ (d.610/1213).2°* Al-‘Algami
would have been eighteen or so years old at the time, thus indicating that his study of the
Mukhtasar misbah took place during his formative years prior to his relocation to Baghdad and

subsequent rise to distinction.?>? Secondly, it is stated that this was his “final reading” which

250 Al-Tasi, Mukhtasar misbah al-mutahajjid MS no. 13547 copied in 578/1182, Maktabat al-Majlis (Parliament
Library), Tehran. The editors of the current edition of the Mukhtasar misbah have erroneously named Mu’ayyad al-
Din al-‘Algami as the copyist. See al-Tisi, Mukhtasar misbah al-mutahajjid (Qum: Maktabat ‘Allama al-Majlisi, 2013),
p.39. Al-‘Algami died at the age of 63 in the year 656/1258, which would indicate that he was born in 593/1196, or
in 591/1194. See Mubhsin al-Amin, A'yan al-shi‘a, 9:82-83. There is no doubt that he was a later owner of this
manuscript as well as contributing to the notes therein; however, he could not have been its copyist since it was
copied thirteen years before his birth.

21 AI-Tast, Mukhtasar misbah al-mutahajjid, MS no.13547, folio 230, where at the conclusion of the text he states:
“It was my final reading to him (kana akhiru gira’atr ‘alayhi) in 609/1212. He died in that year after passing the age
of 80.” ‘Amid al-Ru’asa’ was a recognized scholar and grammarian in Hilla where al-‘Algam1 grew up. He was a well
known master in hadith to al-Sayyid Fakhar b. Ma‘d al-Musawt (d.630/1232), who was the teacher of Sadid al-Din
Yasuf b. Mutahhar (d. late 7"/13t™ century), who was the father of the famous al-Hasan b. Yasuf b. Mutahhar al-Hillr,
famously known as, ‘Allama al-Hilli (d.726/1325). See al-Mar‘ashi al-Najafi, ljaza al-kabira, 385.

252 Al-‘AlgamT was among the most prominent ShiT personalities of the 7%/13™ century who was intimately
acquainted with the influencers of his age, which included the last Abbasid caliph, al-Mustansir, as well as the Mongol
ruler, Hulagu Khan, following the fall of Baghdad. He was a student of Muhaqqiq al-Hilli (d. 676/1277), a colleague
of Ibn Tawds, Nasir al-Din al-TasT (d.672/1274) as well as a friend and patron to the famous commentator on the
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indicates that there were multiple readings of the Mukhtasar misbah performed with his master,
‘Amid al-Ru’asa’. This manuscript is particularly significant due to the numerous marginalia
written by Shi'T luminaries such as Muhammad b. Makki al-‘Amili (Shahid al-Awwal, d.786/1384),
Zayn al-Din al-‘Amili (Shahid al-Thani, d.966/1559), and Muhammad al-Baqgir al-Majlisi
(d.1110/1699).2°3 This would also indicate the exceedingly salient importance of this liturgical
text and the merit of the devotions therein, which not only survived for centuries but were also
studied and annotated by renowned Shi‘T jurists across the Muslim world in centres such as Hilla,
Jabal Amil (South Lebanon), and Isfahan. This also indicates that scholars such as Muhammad b.
Makki al-‘Amilt, while being renowned legal authorities, also took great interest in these
devotions as we saw in the case of al-Sahifa al-Sajjadiyya. Furthermore, similar to the al-BurGjirdt
MS no. 093, at some point this manuscript was collated with the copies of Ibn Idris and lbn Sakiin

as stated in red on the first folio as well as diligently noted throughout the margins.?>* In fact,

there is even a reference to “the handwriting of the author (khatt al-musannif),” which would be

Nahj al-Balagha, lbn Abr al-Had1d (d. circa 650/1253). Infact, it reported that he wrote his extensive commentary on
the Nahj al-balagha at the behest of al-* Algami who as the vizier (minister) was in a position to support such projects.
See the extensively researched biography written in Muhsin al-Amin, A‘yan al-shi‘a, 9:82-101: Al-‘Algami was given
the infamous title of Rafidi (rejector of the first three caliphs) albeit he is said to have revealed little of his rafd
(azhara al-rafd qalil). See Salah al-Din al-Safadi, al-Wafi bi-I-wafayat (Beirut: Dar al-Kutub al-‘limiyya, 210), 1:165.
Shihab al-Din al-Nuwayri describes al-* Algami as being an influential “Shi‘?” vizier who struggled to protect the ShiT
community in Baghdad during the reign of al-Mu‘tasim as well as during the reign of Hulagu Khan. See Shihab al-Din
al-Nawayri (d.733/1322), Nihayat al-‘arab fi funin al-adab (Cairo: Dar al-Kutub wa-I-Watha’iq al-Qawmiyya, 2002),
23:324.

253 This has been identified by the specialist curator at the Parliament Library in Tehran as indicated on the front
page, as well as confirmed by Sayyid ‘Al al-Tabataba'i, a renowned specialist in ShiT manuscripts and the director of
the Amir al-Mu’mnin Manuscript Library in Najaf. | was able independently to discover the notes of al-Majlisi as
mentioned on the final folio of the manuscript as well as the stamp of ownership belonging to Shahid al-Awwal. See
al-Tasi, Mukhtasar misbah MS no. 12547, folio 229.

24 |bid. See cover page and folio 52 where it states “sahhaha@ Muhammad b. Idris (corrected by Muhammad b. Idris).”
This is reference to Muhammad b. Idris al-Hilll and his copy of Mukhtasar misbah which was collated with al-Tasr’s
handwritten copy.
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a reference to al-Tusi, thus indicating that this copy of Mukhtasar misbah was at least partially
collated with the original, either directly or through an intermediary copy.?*®

The above details are by no means limited to the Mukhtasar misbah MS no. 13547; rather,
we find a Safavid-era Mukhtasar misbah manuscript 1268 in the collection of Ayat Allah al-Hakim
written by Fadil b. Muhammad b. Mahdi al-Mashhadi who states that in 1081/1670, he
completed the process of collating his handwritten copy of Mukhtasar misbah with that of Ibn
Sakdn’s copy which was transcribed in 558/1162 as stated in lbn Sakin’s own testimony
(according to al-Mashhadi). Fadil al-Mashhadi (d. circa early 12t"/17t" century) was the student
of both al-Hurr al-‘Amili and Muhammad Bagqir al-Majlisi, two of the most prominent hadith
scholars of the Safavid era.?*® In addition it should also be noted that we find very similar
collations and comparisons made to the copies of lbn Idris and Ibn Sakln in undated copies of
the Mukhtasar misbah such as those found in the British Library (London), and the library of Ayat
Allah al-Gulpaygani (Qum) both of which have been collated with the copies of Ibn Idris and lbn
Sakin either directly or via a single intermediary copy.?>’
This section concerning Misbah and Mukhtasar misbah manuscripts serves as a testament

——

to how prominent ShiT scholars formed networks spanning many centuries and geographical

255 |bid., folio 99.

256 We can confirm his intimate connection with these two scholars through the existence of various ijazat (licenses)
issued to himin jurisprudence and for the four canonical works of Shi'T hadith (al-kutub al-arba‘a), which he received
from al-Harr al-‘Amili and Muhammad Bagir al-MajlisT respectively. See al-Subhani, Mawsi ‘Gt tabaqat al-fugahé’,
12:390-391; al-Tihrani, al-Dhari‘a, 21:406. On both of these teachers, see Rula Abisaab, Converting Persia (London:
I.B. Tauris, 2004), pp.126-133.

257 That is a copy which was collated against the copies of Ibn Idris and/or Ibn Sakan. For more on this see note 110.
Both copies have nearly one hundred or more notes and grammatical corrections, most of which relate to the
corrections or observations of Ibn Idris and lbn Sakdn. This becomes apparent from simply browsing the pages. See
al-Tasi, Mukhtasar misbah al-mutahajjid MS no. 4224 copy date unknown, Ayat Allih Gulpaygani Library, Qum;
Mukhtasar misbah al-mutahajjid MS no. 336/1531 copy date unknown, British Library, London.
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locations while copying, collating, and preparing extensive marginal glosses for a liturgical text
by a single author. All the above has been discerned from an analysis of the al-Burtjirdi MS no.
093 and the other manuscripts mentioned. Furthermore, these marginal notes are a form of
material history highlighting how this particular liturgical text was treated by distinguished Shi
authorities, giving us an insight into their scholarly activities outside of what is commonly known
about them which mainly pertains to their theological and jurisprudential work.

To summarize and further clarify, when a teacher writes that his student read (gard’a)
this text to him and affirmed the veracity of his copy, this in itself is understood to be a licence
to transmit the book, which is akin to an ijaza, and which literally can be defined as a scholarly
licence except in the case of a gira’a where there is evidence that the student not only received
a licence to transmit the text(s), but that he or she also read some or all of the text aloud in the
presence of their teacher and the teacher affirmed their correct and faithful transmission of the
text. All of this would be done prior to issuing a licence or degree pertaining to that particular
text or multiple texts. In some cases it is clearly mentioned that a licence (ijaza) was issued for
the Misbah or the Mukhtasar misbah. In other cases, it is reasonably assumed that following a
reading session, the testimony of the teacher who writes “that john doe read this text with me”
is in itself a testimony to the status and licence of John Doe to transmit the text, hence there is
no requirement to state: “I am issuing him a licence (ujizu la-hu).”

In this case, the licences or degrees have been issued for the Misbah, thus demonstrating
its paramount importance to those invested in the intricacies of the transmission of a liturgical
text that is part of their scholarly training as inheritors of the Shi‘T tradition of which the Misbah

played an active role. Additionally, the gira’at and ijazat consulted thus far were not retroactively
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copied at a later date but rather recorded in the 6/12th -7t/13t™ centuries and preserved in
original form, as evidenced by survival of these liturgical manuscripts which are between eight
hundred and nine hundred years old. This further reiterates what has already been demonstrated
with respect to the Sahifa al-Sajjadiyya, Du‘a jawshan al-saghir and numerous other works,
which is that liturgy as a form of devotional literature has been given immense scholarly attention
such that its faithful transmission and correct recitation formed part of the syllabus which
constituted ShiTintellectual culture, while concurrently being designed to be used by the faithful
to organize their spiritual activities and give shape to their piety.

While the various contributions to the Misbah in the form of reading licences and its
manuscript culture cannot go unnoticed, the following question lingers: did Shaykh al-TGsi
organize his own spiritual life with these liturgies? Unfortunately, there is no evidence in the
works of al-Tust in which he speaks of his own personal practice; however, there is a principle
introduced to us by Ibn Tawus which may shed light on this matter. In mentioning the virtues of
al-Tasr’s Misbah and the authority it retained among Sh1'ls, he makes it clear that in his view, it is
a book of ritual (‘amal) and knowledge (dirdya) and it is not simply a book, cataloguing reports
(riwaya). Therefore, the one who composes a book of ritual worship, must himself “follow([s] the
act (of worship) therein (tagallada al-‘amal bi-ma fi-hi) for the one who acts upon its meanings

(li-man ‘amila ‘ala ma‘anihi).”?>® Ibn Tawis emphasizes that this is a principle, such that books

pertaining to advice and liturgy — that is, spiritual guidance and matters of worship — must be

258 |bn Tawas, Fath al-abwab, 186-187. Ibn Tawds is referring to those who attempt to fulfill the objectives of the
book which is to understand and perform these acts of worship with a state of mind attuned to their importance.
Therefore, the Misbah and its abridged version could be a reflection of al-Tlsr’s own beliefs and spiritual practice
since he is its compiler and author.
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practiced by the author (musannif) himself first and it would not behoove a personality such as
al-Tasi to invite people to practice what he did not believe in or practice himself. The reason for
this is that lbn Tawds insists that the Misbah is not simply a compilation, but it is a work of
spiritual guidance meant to guide the devout and thus it is a principle among the Imamiyya that
such works be practiced first by the compiler and author which in this case was al-Tasi.2>°
Consequently, due to the influence al-Tasi had as a leading scholarly authority among Shi‘s, the
scholars and lay people alike were profoundly drawn to the Misbah and its Mukhtasar to the
point that even his famous detractor, Ibn Idris al-Hilli, did not compose his own liturgical work,
but spent a considerable amount of time copying and annotating the hundreds of pages which
constitute both the Misbah and the Mukhtasar misbah respectively such that his efforts have
been preserved for posterity.2¢°

The liturgical work of al-Tus1 had a lasting impression upon the generations that followed
not only due to the scholarly legacy of its compiler but due to the devotional contents he chose
to include in this work. The devotional material ultimately serves as a vehicle by which beliefs
and religious polemics such as the ziyarat affirming the rightful succession of the Imams are
affirmed in the lives of believers. These doctrines are expressed in an emotive and rhythmic
compositional manner which only further serves to embed their contents in the minds of those

who enact these devotions. It is through the performance of these prayers that the devout may

bond with both God and the Imam simultaneously since the authorship has been attributed to

259 |bid.

260 The Misbah and its mukhtasar span several hundred folios; for instance, the Misbah al-mutahajjid MS no. 8822
copied in 502/1108 is 420 folios, whereas the Mukhtasar misbah al-mutahajjid MS no. 13547 copied in 578/1182 is
260 folios. As mentioned earlier, it is well established that Ibn Idris did not hesitate to point out what he viewed to
be errors in al-Tasr’'s work.
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what is believed to be an infallible source. Therefore, various devotions whether they be enacted
at specific hours or during specific holy days all function to secure the salvation of the devout
who perform them as a sign of their submission to the tenets of Shi'ism as it was envisioned by
al-Tasl. Therein lies one of al-TusT’s ultimate achievements in so far as he was able to compile a
concise yet seemingly comprehensive enough collection which served the spiritual needs of the
Shi'T community not only of his time but for the generations and centuries that followed. The
Misbdh along with its abridged edition served to articulate a Shi7T identity and a spiritual praxis
that was welcomed by leading theologians as a liturgical touchstone of sorts that was worthy of
emulation and continuous transmission which is evidenced through the numerous manuscripts,
and the copious marginalia in the hand of some of the most accomplished Shi‘T scholars from Ibn
Idris al-Hillt to Muhammad Bagir al-Majlist. It should also be reiterated that the legacy of the
Misbdah and its abridged edition may be thought of as being akin to a seminal book of legal
prescriptions which functions as a guide by which the devout may express their religiosity in
practical terms.
1.7 Post-Misbah Liturgical Manuals up to the Mafatih al-jinan of ‘Abbas al-Qummi

The Misbah and the Mukhtasar misbah had a tremendous impact on the Twelver ShiT
liturgical tradition, such that every extant work thereafter either follows the model prepared by
al-Tasi or draws from its contents. As stated, al-TUsI’s career and charismatic persona contributed
to the need to preserve and recopy his devotional manual over and above other works such as
the Rawdat al-‘Abidin (Garden of the Servants) penned by his fellow classmates and colleagues,
Abi al-Fath Muhammad b. ‘All Al-Karajiki (d.449/1057) or Kitab ‘amal al-yawm wa layla (The

Book of Worship in the Day and Night) by AbG ‘Abd Allah Ja‘far b. Muhammad al-Duraysti (alive
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in 473/1080-81) neither of which have survived the vicissitudes of time.?®* To this effect al-Nari
al-Tabarsi(d.1320/1902) aptly describes the Misbah as constituting a qudwa (archetype) for later
liturgical manuals which either followed its organizational structure or used it as a liturgical
repository to draw from.262 We find evidence of the legacy of the Misbah to al-Tusi’s own student,
Sulayman b. al-Hasan al-Sahrashti (d. circa early 6®"/12% century) who compiled Qabas al-misbah
fT al-ad‘iya (“Burning Coals” Derivations from the Misbah regarding Supplications) which is no
longer extant, but excerpts from it can be found in al-Maijlist’s Bihar.?®3 In the generations that
followed, several prominent scholars penned various liturgical works such as the famous Qur’anic
exegete, AbQ ‘Alr al-Fadl b. al-Hasan al-Tabarsi (d.circa 540/1145) who wrote Kundz al-najjah
(Treasures of Triumph) which, although like al-Karajiki’s Rawdat al-‘Gbidin, is also no longer
extant, excerpts from it can be found in the various works of Ibn Taws and al-Kaf‘ami.254

The earliest extant post-Misbah liturgical manual is that of the polymath Qutb al-Din al-
Rawandi (d.573/1177) who wrote Salwat al-hazin (Consolation for the Depressed) which focused

on weekly supplications and those dealing with illness and sadness.?%> Once again, al-Majlisi and

al-Nar1 al-Tabarst emphasize that this work is of immense value due to the fact that Qutb al-Din

261 This liturgical text was available to Ibn Tawas and al-Kaf‘'ami and excerpts of it can be found in these works as well
as supplications from it found as scribal additions to the title page of al-Tlsi, Mukhtasar misbah al-mutahajjid MS
no. 12547 Maijlis Shiira Tehran (Parliament Library). Also, see al-Asifi, 276-278.

262 A|-Mirza al-Nri al-Tabarsi, Khatimat mustadrak al-wasa’il, 3:179.

263 Muhammad Bagir al-Maijlisi, Bihar al-anwar, 1:192; 2:180.

264 This work is no longer extant but supplications from it can be found in the various works of Ibn Tawas and Ibrahim
al-Kaf‘ami (d.905/1499). One such example is a special prayer taught by the twelfth Imam for those who have a need
(hdja). See Ibn Tawis who reproduced al-Tabarsr’s chain of transmission (isnad) to al-Bazifari, an early source who
transmitted various supplications of the twelfth Imam. lbn Tawls, Muhaj al-da‘awat, 294; al-lbrahim al-Kaf‘ami,
Junnat al-aman al-wagiyya wa junnat al-iman al-baqgiyya (Qum: Dar al-Radi, 1984), 396.

265 The work is also known as al-Da‘awat. On the work and its author see al-Mirza al-NarT al-Tabarsi, Khatimat
mustadrak al-wasa’il, 1:182. Also see the excellent introduction by Sayyid Ahmad al-Husaynr al-Ishqwari to Qutb al-
Din al-Rawand’s, Figh al-qur’dn (Qum: Ayat Allah al-Mar‘ashi al-Najafi Library, 1984), 1-29. The author and compiler
would certainly be counted among the most prominent ShiT scholars of the 6®/12" century who is credited with
nearly sixty works dealing with jurisprudence, Qur’anic exegesis, theology, and of course liturgy.
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——

al-Rawandi was a renowned scholar and chief among ShiT authorities of his age. Al-Majlisi
emphasizes that he must have had numerous liturgical resources at his disposal which al-Majlisi
describes as “al-usal al-mu‘tabara (informative sources),” a reference to early liturgical material
similar to the sources used by al-TGs1.2%® Of course, due to the absence of isndds (chains of
transmission) there is no avenue to confirm al-Maijlist’s assertion except that a similar assumption
regarding al-Tusl’'s Misbah would be in order namely, that these renowned ShiT authorities of
the 5" and 6% centuries still had at their disposal vast collections of earlier texts, some of which
have been cited in their legal and theological writings. Therefore, the following question may be
posed which is: why would their liturgical manuals be deficient in regard to being well researched
and grounded upon the earliest sources available to them? For the ‘guardians’ of the ShiT hadith
tradition such as al-Majlisi, al-NGri al-Tabarsi, and Agha Buzurg al-Tihrani, the above question
would be rhetorical in nature since liturgy is by no means a parochial affair when being treated
by the ShiT intelligentsia such as al-Tusi, and Qutb al-Din al-Rawandi. In the same vein, a lesser-
known scholar by the name of Ibn Baqgt al-Qurasht al-Hillt (d. circa 660/1262) produced a two-
volume addendum to al-TUsT’'s Misbah entitled Ikhtiyar al-misbah (Selection [from] the Misbah)
which he completed in 653/1255, making him a contemporary of Ilbn Tawils who transmits
material from his riwaya (report).?®’ This two-volume work attests to the importance of the

Misbah especially during the 7t/ 13t century as a source and inspiration for the additional

composition of liturgical manuals even among authors who are lesser known.

266 Muhammad Bagir al-Maijlisi, Bihar, 1:31; al-Nari al-Tabarsi, Khatimat mustadrak al-was@’il, 1:182-183.
267 Afandi, Riyad al-‘ulama’, 3:419; al-Tihrani, al-Dhari‘a, 1:364; Ibn Tawis transmits the du‘a’ to be recited on 30"
of Ramadan from Ibn Baqi (lbn Tawds, Igbdl al-a‘mal, 1:262).
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The classical and most ubiquitous example in this regard is the plethora of material
produced by lbn Taws.2®® To put this in perspective, in the Igbal al-a‘mal (Inclination to Acts of
Worship, a three-volume work), the first volume spanning four hundred and ninety-two pages is
dedicated only to the acts of worship during Ramadan.?®® Ibn Tawis states at the outset of his
journey to embark on assembling and composing his multi-volume liturgical compendium that
his inspiration for doing so was the Misbah of his grandfather, Shaykh al-Tus1. He states that,
upon seeing the benefit of spiritual seclusion and whispered prayer, “l found something great
and replete with benefit in the Misbah al-kabir (Misbah al-mutahajjid) of my grandfather which
he compiled for my mothers.”?’® The pages which preceded this declaration are vital to
understanding Ibn Tawus’s approach to these matters which may only be described as immersed
in piety and self-abnegation. He opens by describing how the heart (galb) and intellect (‘ag/) will
protest against their owner for years of procrastination and false hopes (al-tawani wa-I-amani).
He does so in order to emphasize the importance of being immersed in the praise of God which
for him is embodied in the devotions of the People of the House. He goes on extensively to
describe various spiritual states and then the importance of channeling one’s relation with God
through an infallible Prophet or an Imam. Naturally these expressions are not unique in and of
themselves; however, considering that this is his preface to a series of ten liturgical volumes it
would behoove us to examine it as it pertains to why he feels this project requires the

——

extraordinary focus of his scholarly life unlike any other ShiT scholar in history. Furthermore, his

268 An introductory biography has been diligently written by Etan Kohlberg in A Medieval Muslim Scholar at Work:
Ibn Tawds and His Library (Leiden: E.J. Brill, 1992), 3-23.

269 |bn Tawas, Igbal al-a‘'mal, pp. 23-515.

279 |bn Tawas, Falah al-s@’il (Qum: Bastan-i Kitab, 2009), 43-44. “Wajadtu fi al-misbah al-kabir alladhi sannafahu
jaddr li-ba‘'di ummahati Abi Ja‘far Muhammad b. al-Hasan al-Tast shay’an ‘aziman min al-khayr al-kabir.”
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emphasis on the absolute need for an infallible guide or Imam is done so for the very purpose of
stating that outside of their guidance there is no way to be sure that our determinations are not
on the basis of ara’ (arbitrary opinions) and ahwa’ (whims).2’* Hence, the liturgical traditions
must be based as closely as possible upon the teachings of the Prophets and the Fourteen
Infallibles and it is for this reason that Ibn Tawdis tended to shy away from his own personal
comments in comparison to his peers who wrote in the fields of substantive jurisprudence (usal/
al-figh) and dialectic theology (‘ilm al-kalam).?’? After all, he states that the Imams first-and-
foremost experienced unveilings (al-mukdashafat) and it was due to this that they sought their
reform from God, and if this was the case for them, then what would be the case for other than
them (man hdwa didnahum)? Following this prolonged discussion, he then reveals to us his own
moment of inspiration where he says “I saw what God had blessed me with from the spring of
His divine assistance (min ‘ayn al-‘indaya al-ilahiyya) . . . and He revealed to me (‘arrafani) His
divine will for me and He unveiled for me reason and tradition (kashafani ‘aglan wa nagqlan)
according to what pleases Him from me.”?’3 Further on he again emphasizes that God has
endowed him with this knowledge and unveiled for him through means of mukashafa in such a
way that he is unable to describe it in speech (ma Ia ugaddiru ‘ala wasfihi bi-magqal). While such
Sufi-like expressions are not unusual for the 7t"/13% century, for “orthodox” Shi‘T scholars, they

certainly are.

271 |bid., 41.

272 On the surface such arguments are not original whatsoever; however, when used in connection with liturgical
material and its importance, this is the first time such discussions have been mentioned.

273 |bid., 43.
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Considering the fact that Ibn Tawuls was a highly integrated scholar who worked within
the Abbasid establishment and even taught at the Mustansariyya in Baghdad, the use of such
expressions in his work could certainly be understood as reflecting a broader religious culture in
which Sufism was an “institutionalized religion” that engaged in meditation (fikr) and invocation
(dhikr). 1bn Tawls maintains that his allegiances are with the Imams and their traditions;
however, his overwhelming preoccupation with liturgical manuals and devotion was most likely
rooted in a broader and widespread mystical religious culture which could be found throughout
the Muslim world in the 7t/13% century.?’* The themes of kashf (unveiling), arrival at certainty
(vagin), and sa‘ada (felicity) were all brought to bear upon the ShiT liturgical tradition which,
when practiced correctly with “marifa (cognizance),” was meant to bring about a knowledge of
presence (‘ilm al-hudiri). Put differently, for lbn Tawis these devotions (comprising du‘a’ and
ziyara) were tied to what Ablu Hamid al-Ghazali (d.504/1111) described as “the science of
unveiling (‘ilm al-mukashafa) such that God unveils the spiritual eye of the devout so that the
truth may be made plain to them (jaliyat al-haqq).?”®

For Ibn Tawus this journey is a practical science of learning to transcend speculation to
becoming a “jalis (a guest)” who is in the company of God to either speak with Him or receive a
response (jawab) from Him. This form of being Ibn Tawds states is reserved for the “‘arifin (the
knowers)” for whom the sine qua non of devotion and the performance of liturgy is to arrive at
pure felicity (sa‘adda) and experiential cognizance of God (al-kashf wa-I-ma‘rifa). Hence he set out

to compile a series of volumes devoted exclusively to liturgy so to explore what he describes as

274 Marshall Hodgson, The Venture of Islam, 2:210-211.
275 On both ‘ilm al-mukashafa and jaliyat al-haqq, see Alexander Treiger, Inspired Knowledge in Islamic Thought: Al-
Ghazalr's theory of mystical cognition and its Avicennian foundation (London: Routledge, 2012), 39.
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“fawa’id al-khalwa (the benefits of spiritual seclusion/communion).”?’® In this regard, the
introduction to the Falah al-sa’il cannot be appropriately contextualized without recourse to his
Kashf al-mahajja in which he has laid bare his spiritual journey in the form of a will (wasiyya) for
his son Muhammad. In Kashf al-mahajja he alludes to the notion that there are esoteric realities
unveiled both in this work and his other written works.?”” He states further on that an example
of an ordinary book of his would be the Misbah al-za’ir that he wrote earlier on in his career
whereas his later liturgical works according to his own description include “divine secrets (asrar
al-rabaniyyat)” within them for which one must study his liturgical encyclopedia entitled al-
Muhimmat wa al-tatimmat (Exigencies and Addendums) which contains “secret unveilings and
felicitous lights (al-asrar al-kashifat wa-l-anwar al-sa‘adat).?’® Ibn Tawas alludes to these buried
mysteries on more than one occasion. This of course refers to his ten-volume series entitled fully
as: Kitab al-muhimmat fi salah al-muta‘abbid wa tatimmat li-misbah al-mutahajjid (Book of
Exigencies in Righteousness of the Worshipper and Addendums to the Lantern of the Night
Worshipper). For lbn Tawis the foundational text in this regard was al-Tsi’s Misbah al-
mutahajjid, for his ten-volume work functions as a commentary and addendum to al-Tus1’s work.
The stark contrast between al-Tust and his descendant lbn Tawus is that al-Tlsi never made any
claims regarding divine secrets, unveiling, or his own spiritual journey towards divinely inspired
experiential knowledge of God. However, al-TisT’s writings had by the 7t/13™ century become a

vast repository for the exploration of secrets which lbn Tawus believed were buried within this

276 |bn Tawds, Falah al-sa’il, 6.

277 He often refers to these as secrets (asrdr) or unveilings ( kashifat).

278 He says that he chose to write the Misbah al-za'ir for path of the ordinary ones (salaktu fi-hi sabil al-‘adat).” See
Ibn Tawds, Kashf al-mahajja li-thamarat al-muhja (Qum: Blstan-i Kitab, 1996), 196.
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devotional collection and others like it that originated from his Shi7T colleagues who preceded
him. Furthermore, in his most extensive liturgical work Igbal al-a‘mal (Inclination to Acts of
Worship), which provides various supplications and visitations to be performed during each
Islamic month, under his discussion regarding the 20" of Safar he ascribes to the importance
placed on the ziyara of Imam al-Husayn but dismisses al-TusT’s claim that the family (haram) of
al-Husayn arrived in Medina on the 20t of Safar, hence marking forty days after the death of the
Imam. He describes as being “farfetched (mustab‘ad)” al-Tlsl’s proposition in the Misbah as well
as the alternative one being that the family arrived in Karbala on the 20%" of Safar. He argues that,
considering the slow speed of travel and the deplorable physical conditions of the family, it is not
historically feasible for them to have been in either Karbala or Medina on the 20" of Safar.
However, he remains convinced of the prominent traditions and ShiT practices pertaining to the
ziyara on the fortieth (‘arba’in) following al-Husayn’s killing even though the number of days may
not add up to forty but in fact be forty-one. The exception to this may be if Muharram consisted
of thirty and not twenty-nine days in that year and we can uphold the belief that the Imam died
in the late afternoon (awakhir al-nahar) hence it may have even considered to be close to the
next day (while still technically being the tenth of Muharram). Nevertheless, Ibn Taws said that
“this elucidation (ta’wil) is sufficient for the knowers (li-I-‘arifin) and they are most cognizant of
the secrets of the Lord of the worlds with regard to the timings for the ziyarat of the purified
ones (the Fourteen Infallibles).” It is clear that Ibn Tawds is alluding to certain elements which
are hidden from the masses and only accessible to a certain guild of enlightened souls who have

access to the deeper mystical meaning of the time and days for visiting Fourteen Infallibles.?”° To

279 |bn Tawas, Igbal al-a‘mal, 3:100.
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reiterate, this mode of expression is by no means unique to the 7t"/13% century which witnessed
the institutionalization of High Sufism following the significant contributions to mystical spiritual
programs by Ibn Sina (Avicenna d. 429/1037), Abd Hamid al-Ghazali, and Ibn ‘Arabi. Further we
also know that Shi‘is such as Maytham al-Bahrant (d.678/1280) and Nasir al-Din al-Tast
(d.672/1274) were profoundly influenced by this esoteric and experiential approach to
understanding the relationship between God and humanity.?®® That being said, there is no
evidence to date which indicates that Ibn Tawus was directly influenced by Sufi or Sufi-like
literature; rather, his focus remained for most of his life on the traditions of the Prophet and the
Imams with extraordinary emphasis placed upon their liturgical traditions as a paradigmatic
instantiation of their inspirational spiritual life. Nevertheless, we can certainly describe his
references to unveiling and divine secrets as being a part of the literary and spiritual oeuvre of
his generation; however, we are unable to deduce any direct Sufi influences upon Ibn Tawds that
can be found in the catalogue of his various writings and his vast library as compiled by Etan
Kohlberg. Furthermore, it should not be missed that he has not been accused of extremism or
unruly religious speculation by any of his notable predecessors, all of whom praise him without
exception, such as ‘Allama al-Hilli, al-Hurr al-‘Amili, or ‘Abbas al-Qummi who, while compiling his
liturgical manual, did not invoke such language. 28*

It becomes clear that Ibn Tawus goes well beyond the Misbah as his sole source of

liturgical material while attempting to model his books on the organization of the Misbah which

280 For more on this see the succinct chapter by Ata Anzali, “Mysticism,” in Iran: The Safavid Roots of a Modern
Concept (Columbia: University of South Carolina Press, 2017), 9-23. On Maytham al-Bahrani see Ali Oraibi,
“Rationalism in the School of Bahrain,” in Shi‘ite Heritage, ed. and tr. Lynda Clarke (Binghampton: Global
Publications, 2001), 331-332.

281 For a summary of ShiT views on lbn Tawls see lbn Tawis, “Mugaddamat al-Tahqiq li-lJawad al-Qayyimi al-
Isfahant,” in Igbal al-a‘'mal, 1:11. Also see al-Jalali, Fihris al-turath, 1:656.
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is divided up according to hours (that includes the various prayer times), days, months and the
various occasions of the year, all of which have associated supererogatory worship in the form of
du‘a’ and ziyarat.

Ibn Tawus states at the outset that when he embarked on this project a potential criticism
of his work may be that he has included “blameworthy (mat‘iin)” reporters of traditions, which
in this case are largely liturgical devotions.?®2 This discussion is particularly relevant since it is the
first of its kind about the historicity of liturgical material in the ShiT tradition. lbn Tawus certainly
felt the desire to state his case, which also indicates that he may have faced skeptics who doubted
the veracity of the material he presented. To this effect he emphasizes that, even if a particular
narrator is deemed to be “blameworthy” or to have some character faults, this does not
necessitate the discarding of the entire tradition. He insists that, firstly, for every so-called
“blameworthy” reporter, he has alternative chains of transmission, and secondly, even if this
person was blameworthy at some point in their life this should not necessitate a lack of trust in
his transmission.

The subject of discourse at this juncture is not hadith sciences; however, what Ibn Tawis
is attempting to emphasize is that the vast majority of his sources are famous scholars of the past
who themselves have transmitted these devotions. He states: “Surely | find those who have relied
on (a blameworthy reporter) to be among our trustworthy colleagues (min thigat ashabina),

those whose chains of transmission either end with a so-called “blameworthy” reporter or stem

282 These are ruwat (reporters) of traditions who have been condemned in the books that evaluate various hadith
transmitters (kutub al-rijal).
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from one.”?® This point is subtle but profoundly important because Ibn Tawas has outlined what
he considers to be an acceptable report, or in the case of his compilation, an acceptable du‘a’ or
ziyara. It has been demonstrated earlier on that Ibn Tawus had access to a considerable number
of early sources of famous ShiT scholars, many of which even predated al-TasI. In fact upon
analysis of the Muhaj al-da‘awat and the Igbal al-a'mal, we find at least thirty written liturgical
sources that pre-date al-Tusi, who died in 460/1067/8.284 In fact Agha Buzurg claims that when
Ibn Tawids mentions that he owned seventy volumes of du‘a’ literature, most if not all of his
collection would have pre-dated al-Tusi, since the majority of Shi‘is did not compose original
liturgical collections between al-Tusl’s death and Ibn Tawdus. To further emphasize this lack of
material, we find only sparse mention of liturgical material in the Fihrist of Muntajab al-Din al-

——

Razi, who lived during the mid-5"/12% century and had compiled a list of ShiT scholars and their

compositions up to his period with a focus on the century following al-Tts1.28>

Further to this point, it has been demonstrated that Ibn Tawils had access to a plethora
of ancient written material which predated him by up to four centuries, such as the Kitab al-du‘a’
of Sa‘d b. ‘Abd Allah or the As/ of ‘Abd Allah b. Hamad al-Ansari (companion of al-Kazim, d. second
half of the 2"Y/8t™ century), Hisham b. Salim al-Jawaliqi (d. mid-2"¥/8th century), or the As/ of ‘Abd

Allah b. Muhammad al-Yamani (lived during mid-3"/9t™ century) who was taught supplications

of the Prophet and Imams by Imam al-‘Askari and thereafter transcribed them in his notebook.

283 |bn Tawdas, Falah al-s@’il, 9. They are allegedly blameworthy in his view because in most cases the accusations
leveled by his fellow Shi‘T scholars against various reporters such as Muhammad b. Sinan (companion of Imam Ja‘far
al-Sadiq) are either based on solitary reports (hence not widespread enough to yield certainty) or misinterpreted
reports altogether. He argues rather apologetically that accusations against Muhammad b. Sinan are either based
on false information or sheer ignorance of his status and closeness to the Imams.

284 For a list of some of these texts see Appendix 2.

285 Muntajab al-Din al-Razi, Fihrist, 280-287; al-Tihrani, al-Dhari‘a, 8:177.
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In the case of al-Yamani, Ibn Tawdis stated that he had access to a manuscript of this notebook
which was collated by al-Tasi himself.28¢ The total number of as/ texts in Ibn Tawds’s known
collection amount to nineteen, ranging from the early 2"%-early 4"/8-10%™" centuries.?®’ It is on
this basis that lbn Tawls insists that to discard an entire du'a’ or ziyara because a single
transmitter may have been “blameworthy” is for him an unpalatable proposition when “great
scholars” have relied on these sources themselves and made use of them. It is this perceived fact
that underlies the aura of trust that Ibn Tawds is attempting to garner from his colleagues, who
would critically review the copious liturgical material he assembled. Another justification raised
by Ibn Taws is the tradition of the Prophet which states: “Whatever good reaches someone and
he performs it he shall have the reward for that even if the Messenger of Allah did not utter it.”288

This principle would in essence apply to all liturgical material that is not related to the
obligatory matters (wdjibat); however, it does not imply that isndds were a trivial issue, the
reason being is that although Ibn Tawds cites this principle, it is absolutely evident that he treated
the matter of historical authenticity with extreme care in light of the copious details that he
mentions throughout his works.?8° Therefore, the principle of “leniency in verifying the

recommended traditions” would only apply for Ibn Tawus in cases where he did not have a clear

286 Kohlberg, A Medieval Muslim Scholar at Work: Ibn Tawds and His Library, 123.

287 |bid., 121-127. Etan Kohlberg has done an excellent job of cataloguing these citations in the works of Ibn Taw(s;
however, analysis of the actual devotions associated with these ancient as/ compositions remains to be completed.
288 This principle is known as “the principle of what has reached us (ga‘idatu ma balaghta).” The Arabic of the
tradition is as follows: man balaghahu shay’un min al-khayr fa-‘amilahu kéna la-hu ajru dhdlika wa in kana rasil
allah lam yaqulhu.” 1bn Taw(s cites various iterations of the principle later known “al-tasamuh fi adillat al-sunan
(leniancy in verifying the recommended traditions).” He cites three traditions in this regard from al-Kulaynt and al-
Sadiq (Ibn Tawds, Falah al-sa’il, 11-13). Interestingly, Kohlberg does not discuss this introduction in his work on lbn
Tawds, thus to my knowledge this is the first discussion of it.

289 |n the introduction to Falah al-sa’il lbn, Tawas provides his various turug (channels) by which he arrived at al-TasT
and others of the early period. This is most often described as a mashyakha which is an outline of one’s scholarly
lineage, much like a family tree or an isnad in the case of hadith (lbid., 14-16).
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chain of transmission to the author of the original text that he was referring to, whether it be a
du‘a’or a ziyara. In the cases in which he did not find any recommended du‘a’ from an “infallible”
he made it clear that the composition is his own, which may even be something taught to him by

—c—

the Prophet in a dream.?® Nevertheless, in the view of the vast majority of Shi'T biographers and
scholars, Ibn Tawis was a figure of unparalleled scholarly and spiritual reputation among both
Shi‘ts and Sunnis of his day and it would not have behooved him to be careless in his transmission
of these supplications let alone to fabricate them while attributing them to the Imams. That being
said, there is no certainty that earlier generations of reporters and compilers did not engage in
such practices with regard to liturgical material; however, for Shi‘ls, the reliance upon the astute
due diligence of scholars like al-Tlsi and Ibn Tawils gave them confidence in the material
assembled by such personalities who would have exercised some caution in this regard.

| should emphasize here that the trust conveyed by figures such as Agha Buzurg and
Sayyid Muhsin al-Amin is that of a general nature and not to be misconstrued as a total
authentication of all that al-Tus1 or Ibn Tawis reported in terms of liturgical devotions. In modern
parlance these books would be deemed mu ‘tabar (reliable) and mu ‘tamad (relied upon).?°* These
are often described by ShiT hadith experts as contextual factors (gara’in) which point to the
acceptance of a narration especially in the absence of a “healthy” isnad or the absence of one
altogether.?®? Furthermore, it can be observed that this approach as adopted by Ibn Tawis to

——

liturgical material remained the norm for ShiT scholars well into the contemporary period. A

290 See the last chapter of Muhaj al-da‘awat.

291 A superb analysis of this matter has been done by the student of the late Ayat Allah al-Khi', Shaykh Muslim al-
Dawari. See Muslim al-Dawari, Usdl ‘ilm al-rijal taqrir al-bahth Saméhat Ayat Allah Muslim Dawari (Qum: Mu’assasat
al-Rafid, 2012), 1:264-268.

292 This matter will be discussed further when introducing Du‘a’ Kumayl.
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discussion regarding chains of transmission and devotional literature can be found by way of
mention in an essay written by Shaykh Muhammad Husayn Kashif al-Ghita’ (d.1954) who, while
discussing the Husayni clay tablet (al-turba al-husayniyya), emphasizes that there is no need to
investigate the chains of transmission of du‘a’s, provided that there is nothing in the text itself
which contradicts the accepted teachings of the “madhhab (school of thought).” In the absence
of this objection, worshippers are free to make use of these supplications without any concern
for isnads. For Kashif al-Ghita’ this laxity stems from the claim that du‘a’ literature is classified
under the subheading of traditions which include: moral advice (maw'iza), ethics (al-akhlaqg) and
spiritual purification (tahdhib al-nafs); therefore, sanad criticism is not of primary concern by
virtue of it being classified within this rubric of literature, hence the principle of leniency or
something approximate to it may be applied in the above case.?? This would accord well with
Ibn Tawls’s approach to liturgical material which either has a deficient sanad or is missing one
altogether. It should be emphasized that this would have been of secondary importance for Ibn
Tawus, whose primary focus was to demonstrate the historical authenticity of the vast majority
of the liturgies that he transmitted through the use of isnads which originated with Infallibles
themselves or the early scholars such as al-Kulayni, and al-Tasi, who had access to a plethora of

ancient material.

293 Muhammad Husayn Kashif al-Ghita” was a leading scholar of Najaf with an international reputation. He states the
following regarding du‘a’ literature: “Ia yalzimu al-bahth an sihat sanadihi wa matanihi ‘illa idha gamat al-qara’in
wa-l-amarat al-mufida li-ilm bi-kadhabihi wa annahu min akadhib al-dassasin al-mufsidin fi al-din (It is not required
to investigate regarding the correctness of its chain and text except when fruitful contextual factors and indications
arise with knowledge regarding its falsehood and that it is from falsehoods of the corrupt conspirators of the
religion).” Hence it is to be assumed to be acceptable unless proven otherwise and the burden of proof lies in proving
that it stems from some form of falsehood, or from those who wish to wreak havoc upon the religious tradition. See
Muhammad Husayn Kashif al-Ghita’, Al-ard wa-I-turba al-husayniyya (Najaf: al-Matba‘at al-Haydariyya, 1960), 48.
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The legacy of the Misbah continues with lbn Tawds’s student ‘Allama al-Hilli, who was an
authority in his own right, yet upon request decided not to compile his own prayer manual but
simply to prepare an abridgement to the Misbah, albeit with some minor changes such as the
inclusion of Du‘G’ al-wasa’il (later known as Du‘a’ al-tawwasul).?* Unlike the Misbah, ‘Allama al-
Hilll includes an introductory section pertaining to the meaning of du‘a’, its variants, and the
conditions for its acceptance which better prepares the worshipper prior to embarking upon the
performance of the various liturgies contained therein. Furthermore, ‘Allama al-Hillt included a
cursory discussion pertaining to ritual purity and the daily prayers (salawat yawmiyya) as well as
a brief treatise on the fundamentals of religion (usdl al-din), all in an effort to make this a practical
guide for the average Shi‘l. From this perspective, ‘Allama al-Hill'’s work is much closer to that of
al-TUst (minus the section on beliefs) in contrast to the at times tremendous details provided by
Ibn Tawis, who felt the need to write well over ten volumes in this regard. The key contrasting
factor can be found in the introduction to al-Hill's Minhd@j in which he admits that he only
endeavoured to abridge al-Tusr's Misbah at the request of Abd Mansuar Muhammad b.
Muhammad b. Mansur al-Qihadi, one of the Shi7viziers (alive in mid-8t"/14™ century) under the
llkhanid dynasty.?®> He seems to be a character of elevated repute in light of ‘Allama al-HillT’s
glowing praise for him as someone whose obedience is indispensable (ta‘atahu shay’un lazim)

and possessing beautiful virtues (al-fawadil al-jamila). This description gives us a key insight into

294 This supplication is known as “Du‘a’ al-wasa’il (The Supplication of Intermediacy);” that is, seeking God’s blessings
and mercy through the Prophet and his family as a means of intercession. See al-Hasan b. Yisuf al-Mutahhar (‘Allama
al-Hilln), Minhaj al-salah f ikhtisar al-misbah (Qum: Maktabat al-‘Allama al-Majlisi, 2008), 511. | should note that this
edition is the most critical yet and based upon numerous manuscripts, one of which is contemporary to the author.
See ibid., 36-41.

295 AI-HillT, Minhdj al-salah, 71. For more on al-Quhadi, see ‘Abd al-Razzaq b. Ahmad b. Fati (Ibn al-Fati d.723/1323),
Majma“ al-Adab (Tehran: Mu’assasat al-Tiba‘ad wa-I-Nashar Wizara al-Thagafa al-Irshadr al-Islami, 1995), 1:332.
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‘Allama al-HillV's relationship with parts of the llkhanid political establishment and the patronage
he clearly relied upon despite the governate of Hilla being Sh1'. It also demonstrates an interest
in liturgical material by non-scholars, albeit a person of elevated social status such as al-Quhadi.
Further, the material contained in this text is fully Shi7T in terms of the inclusion of the major
ziyarat texts as well as ‘Allama al-Hilli’s reference to the broken rib of Fatima which is not found
in the Misbah. As an introduction to the 10" of Muharram (the day of the martyrdom of al-
Husayn), al-Hilli cites a hadith al-qudsiin which God informs Muhammad of the suffering to befall
his community which includes “his daughter’s right being taken away, her inheritance being
denied, her husband being oppressed, and her rib being broken (yuksaru dil‘uha),” which of
course is a reference to what Shi‘ls believe to be result of a brazen assault by prominent
companions of the Prophet following his death.?°®

To find such incendiary details included in a liturgical manual given to a political appointee
is profoundly informative. It is indicative of a widespread ShiT culture in Hilla that allowed for
such mention while certainly provoking the ire of his Sunni adversaries such as lbn Taymiyya.
Furthermore, al-Hilll mentions at the outset that he chose the Misbah for two specific reasons.
Firstly, the author, al-TUsl, being the (ra’is) leader for Shi‘is, “compiled in this text a resource of
powerful (religious) devotion and placed in it most of what has come from our infallible

Imams.”?°7 Similarly to the case of Ibn Tawds, this is an indication that ‘Allama al-HillT understood,

or at least had access to, the sources of al-Tisi in order to affirm that, in his view, the

2% See ‘Allama al-Hilll, Minhaj al-salah, 445.

297 The Arabic is as follows: sannafa fima yarji‘u ila al-quwwat al-‘amaliyya kitab Misbah al-mutahajjid fi ‘ibadat al-
sanna wa istawfa fi-hi aktharu ma warada ‘an a’immating al-ma‘simin” (al-Hilli, Minhaj al-salah, 70). | have
translated al-quwwat al-‘amaliyya here as “powerful religious devotions,” since ‘amal here refers to religious
devotion or effort and not simply any kind of “devotion or act.”
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overwhelming majority of the contents of the Misbah originated from the Imams. Al-Hilli does
not go into further detail but we can surmise that the basis of his judgement rests upon al-Tasr’s
scholarly aptitude, in addition to his access to early sources that al-Tlsi drew from when
compiling the Misbah.

‘Allama al-Hill’s confidence in the Misbah is particularly instructive considering the
position he held as a community leader and as the most highly regarded Shi‘T scholar of his time
who also had an interest in liturgy. To this effect he attributed to himself a work entitled al-Ad‘iya
al-fakhira al-mangqala ‘an al-a’imma al-tahira (Praiseworthy Supplications Transmitted from the
Pure Imams) which, although no longer extant, demonstrates his interest in the subject beyond
the abridged Misbah.?*® Following ‘Allama al-Hilli, there is a unique commentary written on the
Mukhtasar misbah entitled Idah al-misbah li-ahl al-salah (Clarification of the Misbah for the
People of Righteousness) written by ‘All b. al-Husayn al-Hamid al-Najafi (also known as al-Nilt
d.803/1400). Al-Nili was student of ‘Allama al-Hill's son, Shaykh Fakhr al-Muhaqqaqin
Muhammad b. al-Hasan b. al-Mutahhar al-Hilli (d.771/1369) and teacher to the prominent
Ahmad b. Fahd al-Hill1.?*° This unpublished manuscript written by a prodigious theologian and
traditionist (as described by those within the tradition) spans 488 folios devoted solely to

commentary on the various supplications found in the Mukhtasar misbah of al-Tusl. In this work

the author’s commentary is unique, as it is limited to the philological and theological implications

298 ‘Allama al-Hilli, Khulasat al-aqwal fi ma rifa al-rijal (Qum: Mu’assasat Nashr al-Fagaha, 2009), 111; al-Rijal (Najaf:
al-Dhaka’ir,1990), 46. Some manuscripts of the khuldsa indicate that this work consists of four parts (ajza’). See al-
Tihrani, al-Dhari‘a, 1:398. The above work is no longer extant.

299 Afandi describes him as “Among the most prominent Imami scholars. He was a jurist, virtuous and a complete
scholar (min akabir ‘ulama’ al-imamiyya faqihun fadilun ‘alimun kamilun), Riyad al-‘'ulama’, 4:130; al-Nri al-Tabarsi,
Khatimat mustadrak al-wasa’il, 3:182; al-Amini, A'yan al-shi‘a, 8:267-268. His better-known works are devoted to
the subject of the twelfth Imam and the occultation; three of these books are extant and published.
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found in many supplications.??® The breadth of this work is notable in terms of its contribution
to the study of ShiT liturgy in the late 8%"/14™ century work (a commentary on the Mukhtasar
misbah) and is the only known work of its kind during this period, that is, a commentary on the
Misbdah. According to Afandi, it was studied and utilized by both Taqgi al-Din al-Kaf‘ami
(d.1499/905), as well as Muhammad Bagqir al-Majlisi.>°?

The next author is Taqt al-Din Ibrahim al-Kaf‘am1, who wrote two books entitled Junnat
al-aman al-waqiyya wa junnat al-iman al-baqiyya (The Shelter of Shielding Security and The
Shelter of Surviving Faith) and al-Balad al-amin (The Secure City). Al-Kaf‘ami’s importance lies in
his reputation as a leading ShiTscholar and more importantly in that he has provided for us a rich
bibliography citing the various liturgical sources that were at his disposal. Al-Kaf‘amT hailing from
Jabal Amil (modern South Lebanon) is among the most noteworthy contributors to liturgical
material and is held in high esteem by ShiT scholars from al-Hurr al-‘Amili to the well-known
scholar of hadith, ‘Abd Allah al-Mamagant (d.1351/1933), all of whom describe al-Kaf'am1 as a
prodigious scholar who wrote on a variety of subjects but was renowned for his expertise in
liturgy.3°2 Two particular early sources used by al-Kaf‘ami are the Kitab al-du‘a’ of Sa‘d b. ‘Abd

Allah al-Ash‘art al-Qummi and Kitab al-du‘a (Book of Supplication) of Abi al-Hasan b. ‘Ali b. al-

300 The author engages in theological speculation as to how one may interpret the confessions to God (of misdeeds
and sins) which are attributed to the Imams as found in various supplications while concurrently believing the Imams
to be to be infallible. This is discussed in chapter three with regard to Du‘a’ Kumayl. See ‘Al b. al-Husayn al-Ham1id
al-Najafi, Idah al-misbah li-ahl al-saldh MS no. 4568 copied in 1064/1653. Maktabat al-Mar‘asht al-Najafi, Qum, folio
300. This manuscript was collated with the original which was written in the “handwriting of the author (min khatt
al-musannif).” See ibid., front flyleaf.

301 The scribe who copied this manuscript from the author’s original copy has also provided the following crucial
note from the author: “I began the assembly of this book (bi-ta’lif hadha al-kitab) at al-Kazimiyya al-Jawadiyya
(shrines of Imams al-Kazim and al-Jawad in Baghdad) on the 8™ of Dhi al-Qa‘da in the year 784/1382. We hope to
God that it will be completed and accepted, written by the servant, ‘Ali b. (Ghiyath?) al-Hamid al-Najafi.” See ibid. |
am unable to determine for certain whether the second name it is to be read as Ghiyath due to it being partially
obscured. However, the author mentioned above is well known and this work has been written by him.

302 Al-Jalali, Fihrist al-turath, 1:784.
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Husayn b. ‘Al al-Mu’arikh (d.346/957), and lastly, Kitab al-ad‘iya (The Book of Supplications) of
the famous historian Abd al-Hasan ‘Al b. al-Husayn b. ‘All al-Mas'tadi (d.345/956), and the
Rawdat al-‘abidin of al-Karajiki.3*® Following al-Kaf‘ami, all three of these sources were no longer
available in extant form to various Safavid era authorities who penned liturgical works.
Thereafter, we find numerous liturgical manuals written during the Safavid period belonging to
Shaykh al-Baha’ al-Din al-‘Amili (d.1030/1621), Muhsin Fayd al-Kashani (d.1091/1680), and
Muhammad Bagir al-Majlist who catalogued numerous works in his Bihar al-anwar in addition
compiling his own liturgical manual.3%*

The works compiled by these scholars were not particularly original in terms of their
access to sources predating the 5"/11 century, although their scholarly efforts in this regard are
notable. That being said, the liturgical work of Muhsin Fayd al-Kashant and Shaykh al-Baha't are
much simpler and shorter in comparison to al-Maijlis's Zad al-ma‘ad (Provisions [for] the
Hereafter) which is five hundred and sixty pages in comparison to the former two which are less
than three hundred and fifty pages in the published editions. Furthermore, among the three
mentioned, al-Majlisi is the only one to have commented on the authenticity of the devotions he
included in his work. To this effect he says:

I have included in this book a selection of devotions (a‘'mal) for the year, the
virtues of the days and the nights along with their accompanying devotions
transmitted by means of authentic (sahih) and reliable (mu‘tabar) chains of

transmission (asanid) such that the ordinary people shall not be deprived of
its blessings (barakat).3%°

303 Afand, 3:428; Agha Buzurg, al-Dhari‘a, 8:201. Al-Kaf‘'ami also had several early ziyara texts at his disposal which
will be mentioned in the chapter dealing with ziydra.

304 Shaykh Bah3’ al-Din al-‘Amili wrote Miftah al-faléh fi ‘amal al-yawm wa layla (The Key of Success for Day and
Night Devotions); Muhammad Bagir al-Majlist wrote Zad al-ma‘ad, and Muhsin Fayd al-Kashani wrote Khuldsat al-
adhkar (A Summary of Incantations). All of these works have been published numerous times and are readily
available in Sh1T bookstores.

305 Muhammad Bagqir al-Majlisi, Zad al-ma‘ad (Beirut: Mu’assasat al-A‘lami I-il-Matbd‘at, 2002), 9.
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The above introductory remarks by al-Maijlist again indicate that he is claiming to have taken care
to ensure that the devotions he has included in his book are in fact either authentic (sahih) or at
least reliable (mu‘tabar). The distinction between these two classifications is that the sahih chain
of transmission not only originates from an Infallible but that all the reporters therein are
confirmed to be known and trustworthy, whereas a mu‘tabar chain of transmission may not
require the above conditions but should be reliable insofar as scholars of repute have relied upon
that devotion and chains of transmission exist for it, albeit not all the reporters may be
authenticated or have established biographies. The implications of al-Majlisi’'s comments confirm
what has been mentioned by lbn Tawdis in that the blessings (baraka) inherent in these texts
reside in the belief and trust that it is reasonable to assume that this liturgical material originated
from an infallible. There could be any number of contextual factors which indicate this that
includes the presence of chains of transmission, their mention by reputable scholars who had
access to early sources and paid due attention to matters of historical authenticity, or that the
same devotion has been mentioned by numerous scholars in their liturgical works.

For Shi‘Tscholars all of these mentioned contextual factors (gara’in) contribute to the aura
of trust (itmi’nan) which allows the “average people or non-scholars (‘Gmmat al-nas)” to benefit
from the baraka of the contents of a liturgical manual compiled by scholars such as al-Tusl, lbn
Tawas, al-Kaf‘ami, or al-Maijlist. Furthermore, we find that the practice of issuing of jjazat for
liturgical texts continued into the Safavid period. Two such examples are the ijaza granted by

Muhammad Bagir al-Maijlisi for the Igbal al-a‘mal and Baha’ al-Din al-‘Amili granting one for the
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Miftah al-falah to be copied and transmitted. In the case of the Igbal al-a‘'mal al-Majlist’s
comments are particularly informative (as preserved in his original handwriting):

It (the Igbal al-a‘'mal) has been collated with corrected copies (nusukh

musahhiha) which were collated by virtuous people (a reference to

scholars). Many deficiencies were corrected which had rendered its proper

understanding difficult. | have issued a licence (ajzatu) to the owner of the

book, who is my godly brother al-Haj Muhammad ‘Ali who belongs to the

folk of understanding for its (the Igbal al-a‘'mal’s) recitation and its narration

(tilawatuhu wa riwayatuhu) from me (‘anni) on the basis of my chains of

transmission (asanidi) which arrive at the veracious sincere ones (the

Prophet and the Imams). Written by Muhammad Bagir b. Muhammad Taqi

in the sacred month, Dhi al-Qa‘da, the year 1089/1678.3%
This ijaza stipulates that in order for al-Majlisi to issue a licence for the Igbal al-a‘'mal he must
have his own chains of transmission reaching the author and to the Imams themselves, which is
not surprising for someone of his stature. However, in order to render the text more efficacious
he emphasizes that it has been diligently collated and critically compared to other texts.
Thereafter, he issued a licence for the transmission of the text which formalized and certified the
text for “authentic” liturgical performance. The need to ensure “authentic” liturgical transmission
was impressed upon Muhammad Bagir al-Maijlisi by his father, Muhammad Taqt al-Maijlist who
issued him a lengthy jjaza which included the Sahifa al-Sajjadiyya, Misbah al-mutahajjid, and “all
supplications transmitted from the Imams of the People of the House.”3%” However, in this case,

his father took the highly unorthodox step of issuing a license to his son for the Sahifa al-

Sajjadiyya, not only on the basis of his various chains of transmission through past scholars, but

306 This has been preserved in the original handwriting of Muhammad Bagir al-Majlisi as found in lbn Tawds, Igbal
al-a‘'mal MS no. 10583, copied in 1076/1666, al-Maktaba al-Radawiyya, Mashhad, Iran. This copy was later owned
by Shaykh ‘Abbas al-Qummi1 who writes that in 1338/1919 he came into possession of the above manuscript. See
ibid., flyleaf.

307 The Arabic is jami al-da‘awat al-ma’thira ‘an al-a’imma ahl al-bayt.
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also through an additional route for his ijaza in which he says: “rather, | issued him a license to
report it [the Sahifa]l on my authority from our master the viceregent of The Merciful and
Possessor/Master of Time/the Age (the twelfth Imam).”3% Therefore in this case, the hidden and
inaccessible Imam became available through a miraculous apparition or otherwise in order to
provide his charismatic seal of approval for the Sahifa al-Sajjadiyya, which was a spiritual mantle
transmitted via ijaza from father to son. This once again reminds us of the mystical tenor
employed by Ibn Tawds in relation to his interaction with liturgical material — thus, such claims
add an aura of charisma to the text, and to the Majlisi father and son’s legacy. It is also interesting
to note that, once again, similar to Ibn Tawus, scholars have not summarily criticized the above
claim; however, if it were to be claimed by an ordinary ShiTit would certainly be labeled a heresy.

In the case of the Miftah al-falah, Shaykh al-Baha’t issued the licence (as preserved in his
handwriting) after his student Jalal al-Din al-Jurbadagani had read (gard’a) the text aloud to
him.3% The rhetorical and symbolic value inherent in such a licence grants legitimacy to a
liturgical text, demonstrating the importance it occupied in scholarly spheres well into the Safavid
period. It would seem that this tradition of issuing licences for liturgical texts as seen up to this
period is no longer a famous practice albeit for a few texts such as the Sahifa al-Sajjadiya, but
more generally as grand scholars began to limit their main teaching to jurisprudence, these sorts

of licences became a rarity, due also to the amount of time that it took to read aloud an entire

308 Al-Majlist, Bihdr, 107:83. The Arabic reads as: “bal ajaztu la-hu an yarwiha ‘ani ‘an mawlana khalifat al-rahman
wa sahib al-zaman.” This is highly unusual in Twelver ShiTijazat literature and speaks to the role of divine apparitions
and the role of occult mysticism in the transmission of liturgical texts in the case of Muhammad Taqt al-MajlisT.

309 Bah3a’ al-Din al-‘Amili, Miftah al-faldh, MS no. 636, copied in 1016/1607, Markaz lhya’ al-Turath al-Islami, Qum,
Iran.
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liturgical text.31° Another reason was that famous liturgical texts such as the Misbah and Igbal
al-a‘mal were already copied and transmitted along with their respective licences by prominent
Sh1T authorities and once the texts were deemed stable, and also with the advent of the modern
printing press, what utility would exist in the process of gira’a (performance for the teacher)
followed by the issuance of a licence unless for the purpose of scholarly training? That is to say,
the continuous process of transcribing, reading and licence issuance ensured that these liturgical
texts survived the vicissitudes of time and circumstance.

The aforementioned names, Shaykh al-Baha’l, Muhsin Fayd al-Kashani, Muhammad Taqt
al-Maijlisi, Muhammad Bagir al-Maijlist, can be counted among the most influential scholarly
authorities during the Safavid period whose intellectual and political legacies continue to be a
source of immense interest to modern scholarship. These scholars were also involved in the
preparation of liturgical manuals and their respective commentaries. An example is Muhsin Fayd
al-Kashant’s annotation upon the Sahifa al-Sajjadiyya which has been published.3!! Following the
legacy of these Safavid-era scholars, the most prominent liturgical expert was al-Sayyid ‘Abd Allah
Shubbar (d.1242/1826). He was a Qajar-era scholar with a vast literary output, who is ranked

——

among the leading ShiTauthorities of his time.31? His most famous liturgical work was Rawdat al-

310 For instance, in al-ljaza al-kabira (The Large License) spanning 828 pages by Ayat Allah al-Mar‘ashi al-Najafi, we
seldom find liturgical texts in the midst of the hundreds of licences which he possessed, aside from a mention of the
Sahifa al-Sajjadiyya for which he had eight licences and a book of ziydra. See Ayat Allah al-Mar‘ashi al-Najafl, al-ljaza
al-kabira (Qum: Maktabat Ayat Allih al-Mar‘ashi al-Najafi, 1993) 810. For instance, he does mention details
concerning Misbah al-mutahajjid; however, not as a text that he possessed a license for.

311 Muhsin Fayd al-Kashani, Ta‘ligat ‘ala al-sahifa al-Sajjadiyya (Tehran: Mu’assasat al-Buhdth wa-I-Tahqigat, 1987).
For additional commentaries on the Sahifa written by established Safavid-era scholars see Muhammad Taqi al-
Maijlisi, Riyad al-mu’minin wa hadd’iqg al-muttagin wa figh al-salihin, ed. ‘Ali Fadili (Qum: Markaz Abhath Baqir al-
‘Ulam, 2010); al-Sayyid Ni‘mat Allah al-Jaza’irt [d.1112/1700], al-Sharh al-kabir ‘ald al-sahifa al-Sajjadiyya, ed.
Husayn Taqi Zadeh (Qum: Markaz Abhath Bagir al-‘Uldm, 2010); ‘Ali Zayn al-Din b. Muhammad al-‘Amili, Sharh al-
sahifa al-Sajjadiyya (Qum: Markaz Abhath Baqir al-‘Ulim, 2010).

312 Al-Tihrani, Tabagat a‘lam al-shi‘a (Beirut: Dar lhya’ al-Turath al-‘Arabi, 2009), 11:565-566.
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‘abidin (The Meadow of the Worshippers) written in two volumes which cover the various
supplications to be recited throughout the year.
1.8 ‘Abbas al-Qummit’s Mafatih al-jinan

The last liturgical compendium to be discussed in this chapter is Mafatih al-jinan (The
Keys of Paradise) by ‘Abbas al-Qummi. This work is by far the most famous and often read
liturgical manual in contemporary Twelver Shr'ism. Translations of it can be found in English,
Urdu, and Persian in addition to which it certainly occupies a space next to the Qur’an as can be
witnessed by a visit to a Shi'T home, Islamic centre, or shrine of an Imam, whether it be Iraq or
Iran. ‘Abbas al-Qummi was a renowned scholar of hadith in his own right and the student of the
late Mirza al-Nari al-Tabarst who wrote Mustadrak al-wasa’il, a forty-volume addendum to
Wasa’il al-shi‘a by al-Harr al-‘Amili. It is evident from ‘Abbas al-Qummit’s scholarship and his
tutelage under al-NurT al-Tabarst that he had exposure and access to a myriad of liturgical texts
as evidenced by al-Tabarsr’s reference to them in Mustadrak al-wasa’il.3'3 It was these formative
years in the company of al-Nuri al-Tabarsi and his respective library that gave shape to ‘Abbas al-
Qummt’s attraction to hadith and particularly liturgical material.3** In addition, he has been
described by his peers as having been notably pious. The most poignant of these descriptions is
from his contemporary and former roommate, Agha Buzurg al-Tihrani, who describes him as “the
epitome of a complete human being (mithal al-inséan al-kamil) who had intense piety and spiritual

austerity.”31> ‘Abbas al-QummT’s piety was renowned, such that after completing the Mafatih, he

313 Al-Subhani, Mawsd ‘at tabaqat al-fugaha’, 14:579; al-Amin, A'yan al-shi‘a, 7:461.

314 Agha Buzurg al-Tihrani, who was a colleague of ‘Abbas al-Qummi, describes ‘Abbas al-Qummi as the research
assistant and scribe to al-Nart al-Tabarsi. Al-Tihrani, Tabagat, 15:100.

315 |bid, 999. It is evident that Agha Buzurg’s admirable description of ‘Abbas al-Qummi should not be viewed as
“ceremonial praise”; rather, it stemmed from the intimate relationship that the two shared about which Agha Buzurg
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refused for over one year to publish the text until he performed every devotion (du‘a’ and ziyara)
contained in the book, which is well over seven hundred pages.3 It is this very point that brings
this discussion full circle, in the sense that it was Ibn Tawus who emphasized that when a scholar
embarks upon compiling a devotional-liturgical manual, he himself must embark upon the
performance of these spiritual acts prior to impressing it upon others. It is at this juncture that
we have come from the Misbah (written in the mid 5"/11t™ century) to the Mafatih (written in
the early 14™/20™ century), which is a book that guides the devout regarding the various du‘a’s
and ziyarat to be performed throughout the year and even those devotions which do not have a
prescribed time.

The Mafatih, numbering seven hundred and sixty pages (in the most popular edition),
may be described as a creative collage of the most avowed extant liturgical material and
manuscripts available to ‘Abbas al-Qummi, such as the Misbah of al-Tusi, Igbal al-a'mal of lbn
Tawaus, Junnat al-aman of al-Kaf'ami, and the Zad al-ma‘ad of al-Majlisi. The well-known scholar
of hadith, Sayyid Muhammad Husayn al-Husayni al-Jalali, describes ‘Abbas al-Qummi as “an

authority of his time in this field.”3!” While Sayyid Muhammad Rid3 al-Nar7 (a reputable scholar

says: “l yearned for his company and my soul blended with his soul for a time (Ansatu bi-suhbatihi muddatan wa
imtazajtu rihi bi-ruhihi zamanan).” (Ibid.) Praise of this nature from such an individual such as Agha Buzurg is of
tremendous signficance in ShiT scholarly circles. It should be noted that Agha Buzurg was among the teachers of
Ayat Allah Sayyid ‘Al al-SistanT (b.1930), who is currently the most prominent ShiTjurist in Iraq.

316 Ayat Allah Mahmid Kirmanshaht (b.1939) narrates this anecdote. He was a student of Sayyid Muhammad Rida
Baha’ al-Dint (d.1995) whose teacher was ‘Abbas al-Qummi. See “Shaykh ‘Abbas Qummi pas az ‘amal bih tamam1
mafatih an ra chap kard,” Farsnews.com
https://www.farsnews.com/news/8802261037%20%20%20%20/%D8%B4%D9%8A%D8%AE-
%D8%B9%D8%A8%D8%A7%D8%B3-%D9%82%D9%85%D9%8A-%D9%BE%D8%B3-%D8%A7%D8%B2-
%D8%B9%D9%85%D9%84-%D8%A8%D9%87-%D8%AA%D9I%85%D8%A7%D9%85%DI%8A-
%D9%85%D9%81%D8%A7%D8%AA%D9%8A%D8%AD-%D8%A2%D9%86-%D8%B1%D8%A7-
%DA%86%D8%A7%DI%BE-%D9%83%D8%B1%D8%AF (accessed, 1 March 2019).

317 See the preface by Sayyid Muhammad Husayn al-Husayni al-Jalali in Sayyid Had1 al-Suhufi, Khulasat mafatih al-
jindn (Chicago: The Open School, 1987), Preface.
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of Najaf and older contemporary to al-Jalal) describes ‘Abbas al-Qummit’s Mafatih al-jinan as
being based upon “reference works and reliable primary sources (al-masadir wa-Il-usal al-
mu‘tamada).”3'® Despite this, Sayyid Muhammad Rida al-Nari was convinced that since the
Mafatih was a Persian translation of the original Arabic traditions, it required a return to the
original language so as to preserve the sanctity of the traditions, some of which he believed were
mis transcribed or mistranslated by ‘Abbas al-Qummi.3*?

The author’s reputation as a sincere scholar and liturgical specialist contributed to the
Mafatih becoming the most trusted and well-known liturgical manual in contemporary Shi‘ism.320
In this regard it would not be an exaggeration to describe the Mafatih al-jinan as being the
Misbah al-mutahajjid of modern times in the way it has been received by the Sh1'T community
and scholars, such that by 1964 it had already been published ten times.3?! Al-Jalalt and Rida al-
NGrT point out that the initial objective of ‘Abbas al-Qummi was to prepare a new devotional
manual as a correction to what was presently being used by the majority in his day. The book
‘Abbas al-Qummt had in mind was Miftah al-jinan (The Key of Paradise) by Asad Allah al-Tihrant

al-Ha’ir1 (d.1333/1915) which, after being published, had various additions made to it that were

not deemed acceptable by ‘Abbas al-Qummi.322 It is for this reason that ‘Abbas al-Qummi invoked

318 sayyid Muhammad Rida al-Nari al-Najafi wrote these notes as an introduction to his Arabic translation of the
Mafatih. ‘Abbas al-Qummi, Mafatih al-jinan: al-ta‘rib bi-Sayyid Muhammad Rida al-Nari al-Najafi (Beirut: Dar al-
Adwa’, 2014), 8. The Arabic edition has been published many times prior to 2014.

319 One such example is a mis transcription of the original Arabic hadith. For instance, ‘Abbas al-Qummi wrote “Qama
rasal allah ‘an firashiha (‘The Messenger of Allah got up from her bed (‘A’isha)’,” whereas the correct pronoun is not
“her” but “his,” so it should be read as firashihi (his bed)” (ibid.).

320 This is also the speculation of Ayat Allah Nasir Makarim Shirazi which | would tend to concur with. Ayat Allah Nasir
Makarim Shirazi, Mafatih novin (Qum: Intisharat Imam ‘Al b. Abi Talib, 2014), 16.

321 AI-Tihrani, Tabagat, 15:1001. Volume fifteen was completed by Agha Buzurg in 1964 and he remarks that the
Mafatih has been published ten times.

322 \bid.; al-Tihrani, al-Dhari'a, 21:324; al-Jalali, Fihris al-turath, 2:628. Al-Jalali recounts that he was a young boy
when he met ‘Abbas al-Qummi and was orally granted an ijaza for the transmission of hadith shortly after which
‘Abbas al-Qummi died and could not fulfil his promise at the time to put the jjaza in writing for the young al-Jalalt.
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God’s curse (la‘n) upon anyone who has the audacity to add material to his book and publish it
under his name. In this sense, we can draw a parallel between ‘Abbas al-Qummt and Ibn Idris who
swore a similar oath against anyone who would alter a single word of al-TlsI’s Misbah, which he
had painstakingly copied with his own hand. This fervent puritanism regarding liturgical texts and
their correct reading should not be lost on the reader since scholars such as al-Qummi and lbn
Idris attached their scholarly integrity to the soundness of these texts, although Ibn Idris was not
the compiler but simply made a copy of the original. Further, for the sake of emphasis, it should
be reiterated that the efficacy of these liturgies (whether they be du‘a’ or ziyara) relies on them
being believed to have been composed by the Infallibles themselves. Consequently, a scholar
such as al-Tast or ‘Abbas al-Qummi prepared these collections in “good faith” that what is to be
recited is believed to have reasonably come from one of the Infallibles. That being said, some of
the devotions therein may be of doubtful authenticity especially when found in older texts post-
dating Ibn Tawis and not having any known origins or chain of transmission aside from its mere
attribution to an Infallible. Further, in addition to exploring questions pertaining to historical
origins, the moment material is added, removed or altered the entire liturgical project (in this
case the Misbah or Mafatih) is then put into jeopardy, in turn adversely affecting the benefit of
the prayers contained within for those who associate efficacy with a degree of textual
authenticity. The question would then be raised: what else was altered or tampered with and
how can it be ascertained that these are the original selections of al-Tus1 or ‘Abbas al-Qummi? It
is also for this purpose that ijazat were issued for the instruction and transmission of liturgical
material, as we saw in the case of the Misbah and even into the Safavid period (albeit it to a lesser

degree) with the Igbal al-a‘mal and the Miftah al-falah.
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It should be reiterated that the Mafatih al-jinan is relied upon by both laity and scholars
alike. In contemporary times perhaps the best-known example is Ayat Allah Nasir Makarim
Shirazi, a well-known authority in the Qum seminary (hawza), who writes in the introduction to
Mafatih-i novin (New Mafatih) that ‘Abbas al-Qummi can be considered as the successor to the
likes of al-Maijlist and others who expended their research efforts on the subject of liturgical
devotions. An endorsement from such a Shi‘T authority further contributes to the attachment of
Shi‘ls more generally to this text and confirms the endorsements from al-Jalalt and Rida al-Narf,
both of whom hail from the Najaf seminary. Further, Ayat Allah Nasir Makarim Shirazi clarifies
that he is furnishing further explanations and or clarifications to the du‘a’s and ziyarat and this
should not be misconstrued as a criticism of the Mafatih but rather akin to an addendum or new

edition.3%3

Despite the praise stemming from both Najaf and Qum, there is no complete
authentication of the text by contemporary scholars as each du‘a’ or ziyara would have to be
studied individually both in terms of its historical provenance. However, the book itself would

——

certainly be classified by Shi1 scholars as mu‘tabar such that it is generally a reliable and useful
liturgical manual.3?*
1.9 Conclusion

The objective of this chapter has not been to simply enumerate liturgical books in the Sh1T

tradition but rather to attempt to convey a sense of an overarching meaning that acts as a thread

323 Shirazi, Mafatih novin, 16.

324 | use the term “grand scholar” to refer to the legal authorities for Shi‘ls who have the title Ayat Allah (sign of God)
or Marja’ (source of reference). Admiration for ‘Abbas al-Qummi and his Mafatih is nearly unanimous, such that
most often if a “grand scholar” in the seminary of Qum or Najaf wishes to read a particular du‘a’ or ziyara during his
lesson he will without any hesitation ask a student to pass him a copy of the Mafatih (which usually fill the shelves
of the mosque) and read from the text. | have witnessed this dozens of times in the advanced classes (bahth al-
kharij) of Ayat Allah Shaykh Muhammad al-Sanad, in addition to observing carefully Shi‘T authorities reciting from
the Mafatih while visiting the various shrines.
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running through the history of this venerable literary tradition. As shown by Shi'T communal
memory, liturgical material began to be put into writing during the lifetime of the Imams. This is
evidenced from the numerous references that can be found in the bio-bibliographical literature
written during the 4/5™-10™/11% centuries which contain copious references to Kutub al-du‘a’
(books of supplication), and Kutub a'mal al-yawm wa al-layla (books pertaining to the devotions
for the day and the night). Furthermore, it has been demonstrated that this written tradition
developed in tandem with the writing of hadith as a part of a broader 2"4/8t™ century culture of
notebooks (usdl) which contained the various lectures and saying of the Imams. We are unsure
if the books of liturgy can be defined as usdl since the definition of what exactly constitutes an
asl work is debated. Is it limited to only jurisprudential matters; can it include doctrinal traditions,
and must it have the title “as/” in order to be classified as such? Our objective was not to answer
these queries but to demonstrate that at the very least there is a close association between
liturgical material and the ShiT memory of an early written tradition. In the absence of material
evidence from the historical period of the Imams, we are unable to confirm with any certainty
the claims made by al-Tus1, al-Najashi and others who attest to the existence of this vast written
liturgical corpus originating from as early as the 2"9/8™ century that includes texts such as the
Sahifa al-Sajjadiyya. Considering that these claims may have been at least partially true, it would
then be reasonable to suggest that the scholars of Baghdad had a multitude of early resources at
their disposal. Hence the process of compiling and preparing liturgical collections such as the
Kitab al-du‘a’ of al-Kulayni and later the Misbah al-mutahajjid of al-Tust would have reasonably
benefited from these works. This becomes even more evident in light of Ibn Tawus’s numerous

claims that he possessed sixty or seventy volumes of du‘a’ literature of which the majority,
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according to Agha Buzurg, would have pre-dated al-Tusl. As stated, | was unable to confirm this
figure, but upon analysis of lbn Tawus’s Igbal al-a‘mal and Muhaj al-da‘awat, | was able to count
nineteen references that he cited directly from those two works, all of which pre-date Shaykh al-
TusI.

This chapter has demonstrated that throughout this history we find the doctors of the
ShiT tradition immersed in the study, teaching, copying and preparation of liturgical texts. This
was particularly demonstrated through a detailed analysis of the historical legacy pertaining to
the Misbah al-mutahajjid of Shaykh al-Tusi. The sheer number of early manuscripts, transmission
licences, chains of transmission, annotations, and critical editions demonstrates not only the
preeminence of the Misbah but the role of liturgy in ShiT scholarly life. It can therefore be
asserted with confidence that liturgical material, while being compiled for the masses, was
concomitantly a thoroughly scholarly enterprise that involves to this day pivotal figures of Shi‘1
thought. Put differently, these liturgical texts become a nexus at which the concerns of both the
scholarly class and laity meet. Far from being a parochial matter, these liturgical texts have been
endowed with a sense of sacrality because they are not viewed as the personal writings of
scholars but as the product of spiritual charisma coming from an infallible divine guide. This
spiritual charisma is given an added aura of performativity when recited as an act of worship, the
noetics of which cannot be captured in written words. The question of authorship and
authenticity of this material is also in some ways analogous to authorship of the Nahj al-balagha
which is a compilation of sermons, letters and maxims attributed to ‘All b. Abi Talib. Some of
these can be found in earlier sources while others cannot. However, much like the Misbah of al-

TasT or the Mafatih of ‘Abbas al-Qummi the contents of this work has been memorialized in Shr't
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thought and piety regardless of its actual historical origins due to the profundity of its contents.
This is highlighted in an exchange between ‘Allama al-Tabataba’i and Henry Corbin the late
‘Allama was asked: “What argument would you provide to prove that the Nahj al-balagha was
by the first Imam, ‘Ali. The venerable master of Islamic philosophy answered, ‘For us the person
who wrote the Nahj al-baldgha is ‘Ali, even if he lived a century ago.”3?>

In light of the number of scholars who have been involved in the prayer book tradition, |
would not hesitate to describe it as a rite of passage for recognized ShiT scholars to participate
in liturgical scholarship as means of leaving a spiritual legacy that demonstrated their connection
to the fourteen Infallibles which went beyond jurisprudence and dialectical theology. In other
words, authorities such as al-Tasl, lbn Idris, ‘Allama al-Hilll, and Muhammad Bagir al-Majlist were
all renowned scholastic prodigies of their age, albeit with conflicting views on key matters
pertaining to Islamic law, the finer points of theology, and the role given to the use of reason
(‘aql) in religious tradition. Despite that, a common thread, which weaves through each of these
differing time periods and scholarly lives, is their devotion to the liturgies (du‘a’ and ziyara) of
the Infallibles for which their respective contributions have been preserved in the annals of both

oral and material history.32®

325 Kazemi, 4-5.
326 Meaning that both their books and oral accounts of their contributions to liturgical literature remain.
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Chapter Two

Du‘a’ as a Form of Liturgy and Its Relation to Islamic Spirituality

2.1 An exploration of du‘a’ in the Qur’an and Tradition

Du‘a’, the verbal noun derived from the triliteral root, d--w,) may be described as a creative
free-form supplication in contrast to the obligatory canonical daily prayer or “prayer service”
(salat) which has a strict formal structure with prescribed bodily movements. Despite this key
distinction, du‘a’ is certainly considered a form of worship which sets out to fulfill what Islam
deems as the greatest right, which is the right of God to be recognized and worshipped.3?” The
notion of fulfilling God’s right (hagq) can be found in Qur'an 3:102: “O you who believe, have
consciousness of God (with) due consciousness of Him (hagqga tuqatihi).”3?® According to a
tradition attributed to Ja‘far al-Sadiq, the meaning of this verse is that the individual should “obey
and not disobey, remember Him whilst not forgetting Him, and engage in thanksgiving whilst not
being ungrateful.”3?® Many supplications include mention of some — if not all — of the
aforementioned states of being. With this in mind, the Islamic worldview is suffused with the
notion that God has a multitude of rights over His creation; however, it is His unity which

“compresses all these rights into one right and that right has no more appropriate name than

»u

327 The verbal noun du‘a’ can have multiple related meanings which include “an invocation,” “an appeal,” “a call,” or
“a supplication.” See E.W. Lane, Arabic-English Lexicon (Cambridge: Islamic Texts Society, 2003 reprint), 1:885. For
an academic overview on the place of du‘a’ in Islamic thought see L. Gardet, “Du‘a’,” in E/2; Hamid Algar, “Do‘a,” in
Elr (New York: Encyclopaedia Iranica Foundation, 1982-). For consistency | have chosen to translate du'a’ as
“supplication” and its verbal usage (da‘ad and yad‘d) as “supplicate” or “supplicating,” which, according to Merriam-
Webster, is defined as “praying to God,” or more specifically “to ask humbly, earnestly of.” See Merriam-Webster
Online, s.v. “supplicate,” http://www.merriam-webster.com/dictionary/supplicate, accessed 13 March 2019. For
the purpose of this dissertation Du‘a’ Kumayl could certainly be described as a humble or earnest prayer to God;
hence, it is an act of supplicating, and the text can be described as a supplication.

328 Qur'an 3:102. The Arabic reads as follows: “ya ayyuha alladhina Gmani ‘ittaqi allaha hagqa tugatihi.”

329 Ahmad al-Barqi, al-Mahasin, ed. Jalal al-Din al-Muhaddith (Qum: Dar al-Kutub al-Islamiyya, 1951), 204.
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‘worship’ or ‘servanthood.””33° Furthermore, in Qur’anic terms, it is only by fulfilling this right that
human beings can fulfill the purpose of their existence, as the Qur’an states: “humans and jinn
were not created except to worship.”33! This Qur’anic proclamation fits well with a prophetic
tradition which states: “supplication is worship.”33? Toshihiko lzutsu remarks that du‘a’ as
described in the Qur’an refers to a bilateral linguistic relationship between God and human
beings. This relationship consists firstly of God’s revelation (wahy) to us and our du‘a’ to God.3*3
This communicative relation between the two parties is extraordinary due to the common
assumption in linguistics that there is an ontological equality between the addresser and
addressee in order for a verbal exchange to occur. However, as lzutsu points out, in this case, we
are confronted with an evident ontological inequality which would render the practice of du‘a’
to be an unusual linguistic event.?3* For Ibn Taws this bi-lateral communication can be described
in intimate terms as being as a form of companionship with God in which the supplicant has the
opportunity to commune with Him in seclusion with Him as their companion (jalis), hence it has

been described as the epitome (mukhkh) of worship.33°

330 william Chittick, “Worship,” in The Cambridge Companion to Classical Islamic Theology, ed. Tim Winter
(Cambridge: Cambridge University Press, 2008), 221.

331 This refers to Qur’an, 51:56: “I did not create the jinn and human beings, except for them to worship Me (‘illa li-
ya‘budin).” This is precisely what William Chittick describes as the “ontological imperative” in worship; that is to say,
worship, and for our purposes the act of supplicating, reflects what it means to come to terms with the perennial
need for God'’s grace. See Chittick, “Worship,” 222.

332 “Al-du‘a hiawa al-‘ibada.” See al-Tabarsi Majma“ al-Bayan, 8:823; al-Tabari, 24:52; al-Tirmidhi, Sunan, 5:211,
Sunan Abr Dawiid, 2:76. For more details see al-Shaykh Muhammad Siddiq al-Qanaji al-Bukhari, Nuzul al-abrar bi-I-
‘ilm al-ma’thar fi al-ad‘iya wa-I-adhkar (Beirut: Dar al-Kutub al-‘llmiyya, 2012), 52. An identical statement has been
attributed to Ja‘far al-Sadiq. See al-Kafi, 4:99.

333 |zutsu, 208; Ibn Tawas, Faldah al-Sa’il, 44.

334 Toshihiko Izutsu, God and Man in the Koran (Tokyo: Keio Institute of Cultural and Linguistic Studies, 1964), 208-
209.

335 |bn Tawds, Falah al-s@’il, 44.
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It can be asserted that the importance placed upon the practice of du‘a’ is partly due to
the prominent place it occupies in the Qur’an. The root word d--w both as a noun and a verb has
been used in nearly fifty different verses in the Qur’an, and in the majority of cases to convey an
act of supplicating to a deity (the one God or many gods) and beseeching His (or their) help. The
Qur’an speaks of the sincere supplication of the believer (mu’'min) and the “misguided”
supplication of the non-believer (kafir).33¢

As for the supplication of the believers, the Qur’an encourages them to supplicate to God,

III

while also assuring them that God is both “near” and shall “answer” their supplication.33” The
following verse from 2:186 is particularly germane: “When my servants ask you concerning me,
(tell them): | am close, | answer the call of the caller when he calls upon me so that they shall
respond to me and they shall believe in me (so that) perhaps they may be guided.”33® In this
context, the Qur’an puts forward an intimate relationship between the supplicant and God in
stating: “l am near and | answer. . .” It should be noted that this expression “l answer the call
(da‘wa)” can apply to any form of beseeching God, whether it be in the form of the canonical

prayer or a supplication; however, it is linguistically apt that Qur’anic exegetes have associated

this verse with the practice of dug’.33°

336 Both of these terms have been subject to a multitude of interpretations as to who may be classified as a believer
or non-believer. It is not the intention of this dissertation to explore the gamut of competing voices but simply to
point out that the Qur’an speaks of both types of supplication emanating from these distinct groups of people.

337 See Qur'an 2:186 and 40:60. For a list of the various Qur’anic usages of the triliteral root d--w see Muhammad
Fu’ad ‘Abd al-Baqi, al-Mu‘jam al-mufahras li-alfaz al-Qur’an al-karim (Cairo: Dar al-Hadith, 2001), 316-320. Also on
the subject of du‘a’ in the Qur'an see Gerhard Bowering, “Prayer,” EQ. For overviews on the place of du‘a’in Islamic
thought, including the Qur’an, see Katz, Prayer in Islamic Thought and Practice, 29-43; L. Gardet, “Du‘a’,” in El2;
Algar, “Do‘a,” in Eir.

338 Quran, 2:186. All Qur’anic translations are my own unless otherwise stated. | have chosen a more literal
translation in order to emphasize the grammatical nuances.

339 This is also closely related to notion that God is closer to a person than his or herself. “...And We are closer to
him than his jugular vein (nahnu agrabu ilayhi min habli I-warid).” Cf. Qur'an, 50:16

141



Exegetes such as al-Tabari (d.310/923) and al-TusT clearly understood the verbal phrase
“calls upon Me” (da‘ani) and the noun (da‘wa) to refer to practice of du‘a’, which is to supplicate
or beseech God. In this regard, al-Tusi is more specific in emphasizing that the process of talab,
or beseeching and or seeking, could also simply involve praise of God, such as the following
invocation: “Our Lord! to you belongs praise” (rabbana laka al-hamd), usually followed by a
request of some kind, most often in the form of a plea for forgiveness, mercy, or guidance.3*°
This verse is particularly poignant because it attempts both to encourage personal supplication
and reassure the supplicant that God is not only close but He answers the plea of those who call
upon Him. Language of this nature elicited a range of responses from exegetes who have
attempted to answer two principal questions: firstly, what does it mean for an omnipotent God
to be close (garib) and secondly, what does it mean that God assures the devout of His response
by saying: “I shall answer the call of the caller when he calls upon Me (ujibu da‘wat al-da T idha
da‘ani)”? Sunni and ShiT commentators are adamant that the word “close” is to be understood
in terms of knowledge and not of place insofar as God is all-knowing and we need to search for
Him when we supplicate or fret about whether our pleas remain unheard. In fact, both early and
later commentators speculate that this verse was revealed as a response to a group of
companions who asked the Prophet if they should cry out (yunadi) or whisper (yunji) to God, to

which they were told that they may whisper to God, because He is close (garib). This proximity

to God in the thought of Ibn ‘Arabi would reflect the entire situation as it pertains to existence

340 Muhammad b. Jarir al-Tabari, Jami“ al-bayan fi tafsir al-Qur’an (Beirut: Dar al-Ma‘rifa, 1992), 2:92. Also see Qur’an,
23:109 which states: “Our Lord we believe; so forgive us and have mercy on us. You are the best of those who show
mercy.” The most often recited chapter, The Opening (al-Fatiha), is itself a prayer with an opening invocation
followed by a request for guidance and salvation. See Qur’an, 1: 1-7.
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itself or as Mohammed Rustom describes for lbn ‘Arabi, “God is proximate everywhere.”3%
Therefore, when one obeys God especially through acts of obedience such a supplication acts as
a vehicle to attain proximity to Him through an act of love (in this case supplication) that is
beloved to Him.

| should also note that the expressions “verily | am close and | answer” are linguistically
significant, for three particular reasons. Firstly, the use of the first person conjures a sense of
propinquity in supplication assuring the supplicant of God’s presence in contrast to the more
impersonal use of the third person which may have read as: “Surely He is close and He
responds.”3*? Secondly, there is a sense of immediacy due to the absence of any intermediary
construct of time such “thumma,” “fa,” or “qad” (“then,” “so,” or “thereafter”) which separates
the adjective garib and the verb ujibu, meaning that it literally reads as: “So surely | am close; |
respond to the call of the caller. . .” Lastly, the use of the present continuous tense verb “I
respond” may be interpreted as an attempt to indicate a continuous and perennial response on
the part of God; according to numerous reports attributed to the Prophet, the companions asked
him: “where is our Lord?,” to which this verse was then revealed as a testimony to the closeness
(qurb) of God and the importance of developing a personal relationship with Him founded on
supplication/dua’.3*3

It should also be noted that it is not a coincidence that this verse outlining the importance

of supplication is shortly preceded by the famous verse: “fasting has been prescribed for you”

341 Mohammed Rustom, “Ibn ‘Arabi on Proximity and Distance Chapters 260 and 261 in the Futiahat” Muhyiddin
Ibn ‘Arabi Society,published 2019, https://ibnarabisociety.org/proximity-and-distance-mohammed-rustom/.

342 “Innahu qaribun wa yujibu”.

343 See al-Tabari, Jami* al-bayan, ibid; al-Tasi, al-Tibyan, 2:129.
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and followed by verses dealing with the rites of fasting in the month of Ramadan, which is known
to be a month of worship and spiritual reflection for Muslims. In this case, the “servant” (‘abd),
as described in 2:186, supplicates or calls upon God, and receives a response, albeit evidently
non-verbal, in the form of “ujibu” or “l respond.” The Qur’an does not specify how and when this
precisely takes place - that is to say, shall the supplicant discover an immediate response? If so,
shall it occur whilst in this world or the hereafter? The immediate answer to these questions is
rather ambiguous and perhaps obscure; as a result the hadith and exegetical literature is replete
with a series of alternative ways in which this promise of God may be interpreted, especially in
the case of the supplicant not being able to recognize any immediate response to their prayer. In
fact, the Qur’an once again assures the supplicant of a response in 40:60, where it is stated: “Your
Lord said: call upon Me and | shall answer you.”3%* This verse conveys a sense of immediacy due
to the absence of any separating particles of time, as well as it being in the present tense. In this
case we see that the imperative verb is used: “call upon Me,” which is indicative of not only the
importance of supplication but also itsincumbency. Furthermore, this verse, akin to 2:186, draws
a clear relationship between ‘ibada and du‘a’ due to the assurance of God’s response being
immediately followed by the following warning: “those who are disdainful of worshiping Me shall
enter Hell in a state of utter humiliation.”3%

It should also be noted that the first person verbs (ujibu and astajib) in both 2:186 and
40:60 tend to be translated as “I respond,” “I hear,” or “I answer.” There is in fact a subtle

difference between form | and form X of the root j-w-b. According to early lexicographers such

344 Qur'an 40:60: “ad‘Gni astajib la-kum.”
345 See ibid.
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as Raghib al-Isfahant (d.502/1108), and lbn Manzar(d.711/1311-1312), ujibu may be defined as a
response to a question (su’al); thus it may be translated as “l respond,” or even “I hear,” but it
need not entail the granting of one’s request or the immediate resolution of a predicament,
whereas the form X first person verb, astajibi, or its verbal noun, istijGba, entails the
confirmation of one’s request and its resolution. So, therefore, by virtue of God hearing every
person’s supplication or prayer, this may be described as a form of ijaba whereas the granting of
one’s request or petition may be properly described as istijaba.34® Another question which arises
is: how are we to perceive or recognize this response? Put differently, when God says: “I respond”
what does this entail and are there conditions attached to the granting of a supplication? At this
juncture, without venturing into hadith and theological discussions, it is clear from the Qur’anic
text itself that God’s response is at least partly predicated upon the supplicant’s “response” i.e.,
their “belief (ifman)” and or conviction in Him. Therefore, the second part of 2:186 uses the
imperative particle “/am” before each verb, which is indicative that God’s response is not open-
ended or unconditional but predicated upon the expectation that the supplicant will respond to
the call of God, meaning that he will pay heed to divine commandments and to believe with
conviction. This once again reminds us of lzutsu’s characterization of the bi-lateral
communicative relationship between “Man and God” as envisioned in the Qur'an. However,
despite all the conditions being met in order to elicit a response from God, it remains uncertain
as to how and when the response (ijjaba/istijaba) shall occur, and perhaps it is for this reason that

the believers are encouraged to have faith (fa-I-yu’mini) that their supplication has been taken

346 see Raghib al-Isfahani, al-Mufradat fi gharib al-Qur’dn, 210 and the renowned lexicologist Muhammad b.
Mukarram (lbn Manzar d.711/1311-1312) who also cites the important early exegete and grammarian al-Farra’
(d.207/822) in Lisan al-‘arab (Beirut: Dar al-Sadig, 1993), 1:283-285.
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into due consideration, and as expressed in a tradition attributed to Ja'far al-Sadiq, the supplicant
should trust that “God is able to grant them their request.”3*’
Qur’an 2:186: Relationship between the Supplicant and God:34®
“ God’s Response (non-verbal, istijaba/ijaba) ~ God’s guidance (rushd)
_Man’s Supplication (du'a’) _Man’s response and faith in God
(istijaba and iman)

Desperation and ingratitude as states of being are another significant theme found in
numerous verses related to supplication in the Qur’an. In these verses we can discern an acute
concern with an urgent and often public plea for divine assistance; this plea is frequently followed
by a period of ingratitude. One such example can be seen in Qur'an 10:12:

When affliction befalls humankind he supplicates (cries out) to Us whilst on his

side, standing or sitting and when We remove his affliction he goes on as if he

never supplicated to Us for an affliction that befell him. In this way the deeds

of such heedless people are made attractive to them.34°
This verse presents a foray into the thought process or psychology of certain people for whom it
takes little to compel them to cry out to God, supplicating in a state of desperation only to receive
a tangible resolution to their situation and then to move on with their lives as if no divine
intervention ever took place. The Qur’an alludes to this situation in a rather dramatic fashion on
more than one occasion, as in 10:22-23, to highlight firstly that God does respond to the cries

and supplications of human beings; however, a large proportion of human beings are ungrateful

- one of the connotations of the word kufr, and perform supplications of convenience despite

347 Muhammad b. Mas‘ad al-‘Ayyashi, Tafsir al-‘Ayyashi (Tehran: ‘limiyya Press, 1960), 1:83

348 This is a re-rendering of Izutsu’s diagram. See lzutsu, 211.

349 Quran 10:12. This translation was partially informed by The Qur’an, tr. M.A.S. Abdel Haleem (Oxford: Oxford
University Press, 2005), 128.
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being absolutely sincere (mukhlisin) towards God during that trying hour.3*® This rather
pessimistic outlook upon human consciousness and behaviour insists that humans will in fact
turn to God in du‘aG’ and become temporary believers so as long as their worldly predicaments
are resolved; however this temporary state of sincere humility rapidly dissipates and
consequently the Qur’an classifies them as musrifiin, which is literally defined as “the one who
wastes or goes to excesses.” Thereafter, the Qur’an highlights God’s ultimate infuriation with the
musriftn (Qur'an, 10:12) since their neglectful attitude not only continues but is “made to seem
attractive to them (zuyyina la-hum).” Furthermore, in very stark terms, the Qur’an associates this
temporary state of sincerity with a fleeting form of monotheism.

Say: Do you reckon that if the chastisement of God befalls you, or the Hour (the

Last Hour) comes upon you: will you supplicate to other than God, if you are

truthful? Nay, it is to Him that you shall supplicate, and He removes (the

affliction) for which you called upon Him and you shall forget that which you
associate with Him.3%!

The supposition of this verse is that true supplication must be accompanied by a form of “correct
belief”; that is to say, the supplication which is heard is that of the monotheist even if it be a
temporary state of monotheism in which even the polytheist is prepared to abandon all other
gods aside from “the one God” when faced with the terror of God’s wrath or imminent death

and or divine judgment. | would be remiss to not describe this as a form of psychological duress

350 “It is He who carries you across the land and the sea while you are in ships and they sail with an advantageous
wind for which they rejoice. Then a violent wind confronts them, and waves assail them from every side and they
think that they will drown. They then supplicate to God with sincere faith in Him; that if You save us from this we
will surely be among the grateful.” See Qur’an, 10:22. In this verse, sailors who find themselves drowning and
helpless in the midst of raging waves “supplicate to God with sincere religion or faith” (mukhlisina la-hu al-din) and
they promise God that they shall be grateful if He saves them from calamity. “Grateful”, in this case implies that they
will submit to God as a sign of their gratefulness if He saves them from the impending calamity.

%1 Quran 6:40-41.
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which necessitates a radical, albeit often, temporary conversion envisioned by the Qur’an that is

sufficient to yield a response (istijaba) from God.

This is precisely what lzutsu refers to as the ‘magical’ component of personal prayer
invoked in a state of absolute desperation which can render an effect on the addressee similar
to that of the pre-Islamic hija“ which was a form of powerful invocation or imprecation aimed at
having an immediate and provocative effect on the addressee.?>? This provocative request while
expecting a reply depends on one’s fidelity to the cause of God as viewed through the lens of a
supplication entitled: “Seeking needs from God (talab al-hawa’ij ila allah)” in the Sahifa al-
Sajjadiyya where ‘All b. Husayn says: “Whoever seeks to remedy his lack (or want) through you
and he casts the removal of his poverty from himself to You for he has sought his need in the
ideal place and has approached his request from the right quarter. Be he who turns with his need
towards any one of your creation or makes him the cause of his success instead of you, for he
has exposed (himself) to deprivation and deserves to lose your beneficence”3>3 Thus, a prayer
full of faithful commitment is one that does not ‘dare’ to attribute any success or relief to other
than God. This statement in light of the Qur’anic exhortation of “belief in God and answering the
call of God” emphasizes that the psychological state and inner thoughts of the supplicant must
be harmonious with the actual words uttered. Furthermore, it also is indicative that the virtue of
du‘a’ and the supplicant’s proximity to God is intimately tied to beliefs, ethics, and execution of

jurisprudential commands. In light of this, Ja‘far al-Sadiq has said: “The act of supplication (al-

352 | am using the term “magical” as a technical term as employed by Izutsu and not to connote its Arabic equivalent,
namely, sihr (magic). See lzutsu, 211-212.
353 ‘Al b. al-Husayn, al-Sahifa al-kamila, introduced and translated by William C. Chittick, 143.
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du‘a’) repeals the decree (al-gada’) that has descended from heaven even after it has been wholly
established .”3>* The efficacy of supplication ultimately lies in its ability to turn back the very
decree of God which is seemingly unalterable and destined to be executed. Despite this, a
supplication rooted in sincere faith can be seen to have life altering implications. However, for
Shi'T theologians, two immediate theological and philosophical inquiries may arise. Firstly, does
this imply that God changes his mind (bada’) or there can be an alteration in His decree, hence
he is changeable? Secondly, what sort of requests are rendered efficacious and acceptable and
which are not? As for the change in God’s decree, Muhammad Bagir al-Maijlist has attempted to
explain it by stating that there would be no alternation in the knowledge (‘i/m) of God but rather
change may occur from the point of His divine will (mashiyya) until its execution (imda’).3>® This
would imply that all possible outcomes would be included between these two points and hence
a sincere supplication has the potential to effect change akin to how maintaining familial relations
(silat al-rahim) increases sustenance (rizq) and the length of one’s life.3°®¢ As Mahmoud Ayoub
explains, this theological concept is known as bada’ which implies that there can be change in
God’s decree but not in his essential knowledge of something as per ShiT doctrine. Therefore
when a prayer is granted and God’s decree is changed that is something external to God’s essence
but remain recorded in “the mother of the book ( umm al-kitab)” which refers to Qur’an, 13:39
which states: “He effaces and confirms whatever He wills, and with Him is the mother of the

Book.”**” As Ayoub points out, the ShiTscholars from al-Tasi to Ayat Allah al-Khi'1(d.1412/1992)

354 Al-Kulayni, al-Kaft, 4:304.

355 Muhammad Baqir al-Maijlisi, Mirat al-‘uqal fi sharh akhbar al rasal (Tehran: Dar al-Kutub al-Islamiyya,
1983),12:13.

356 Al-Kulayni, al-Kaft, 5:508.

357 Mahmoud Ayoub, “Divine Preordination and Human Hope: A Study of the Concept of Bada’ in Imami Shi7
Tradition” JOAS 106:4 (Ann Arbor, MI: 1986), 630.
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have attempted to resolve this seeming theological conundrum in a number of ways but have
come to a consensus that to believe that there can be no change in destiny would deprive a

person of God’s mercy and would result in despair in their ever being a miraculous change in life

circumstances.3>®

While the Qur'an bemoans the supplication of “temporary believers” they may still
benefit from God’s response and divine assistance, whereas the Qur'an condemns to perdition
the supplication of unbelievers (al-kdfirin).3>° An example of this can be seen in Qur'an 35:14

and 13:14:

If you supplicate to them they shall not hear your supplication and even if they
could hear you they cannot respond to your supplication (ma astjabi la-kum)
and on the Day of Judgement they will disown your partnership (with them).
None can inform you like the One who is all aware.3%°

To Him is due the true supplication, and those who call upon other than Him,
they do not answer them in any form (/a yastajibina la-hum bi-shay’in) except
it is like someone who stretches out his hand towards water so that it shall
reach his mouth, but it does not reach it. And the supplication (du‘a’) of
unbelievers (al-kafirin) is naught but misguided.36?

It is evident from the above verses and the respective contexts that these verses most
likely refer to the Meccan polytheists for whom the Qur’an reserves special disdain. This disdain

is particularly poignant since they are denied any hope in having their prayers answered due to

358 |bid.

359 At this juncture, | will not venture to speculate as to which specific religious groups would fall under this category
as that is an exercise fraught with hermeneutical difficulties, nor is it the objective of the study at hand. | have chosen
to translate kdfirdin as “non-believers” in a general sense as will become evident from the Qur’anic texts cited.

360 Qur'an 35:14

361 Quran 13:14. Al-Kafirian may also be translated as ungrateful and kufr as ingratitude since both are attributes of
disbelief or a rejection of God’s bounty by believing in one’s own self-sufficiency whether it be in the form of faith
or worldly sustenance. See: Marilyn Robinson Waldman, “Development of the Concept of Kufr in the Qur’an” Journal
of The American Oriental Society, 88:3 (1968), 445.
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their polytheism. In fact there is a tenor of finality echoed in these verses that, so long as they do
not adopt what is envisioned by the Qur’an to be an acceptable form of belief. In the absence of
firm belief, their act of supplicating to their “false” deities is nothing but a mirage and an act of
self-delusion. Furthermore, considering the importance placed upon supplication and the
promised response on the part of God even for those of mediocre religiosity, statements such as
“the supplication of the unbelievers is naught but misguided,” are of profound theological
importance. The uncompromising tenor of the verse is reflective of the broader Quranic
narrative that salvation lies in accepting the one true God, and anything short of that is akin to
error and warrants damnation. Thus, the perpetually false prayer is part of the Qur'an’s

conception of the tragedy of disbelief.

The above introduction to the place of du‘a’in the Qur’an is key to understanding the role
it occupies in Muslim devotional life. As Tilman Nagel has aptly pointed out, prayer is one of the
most encountered genres in the Qur'an.3®? These prayers are at times solitary units and at times
woven into a narrative fabric within the Qur’anic corpus. Many of these prayers are supplications
of petitions and complaints followed by penitence most often in the form of a conversation with
God.3®3 We shall now see, in the case of Du‘a’ Kumayl, that the Qur'anic Weltanschauung,
especially in the case of prayer and its function, is a discernable trope throughout the

supplication.

362 Samiji, 36.
363 A comprehensive typology of the types of prayer in the Qur'an can be found in Karim Samiji, The Qur’an: A Form-
Critical History (Berlin: De Gruyter, 2018), 54-83.
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Chapter Three

—_——

The Supplication of Kumayl b. Ziyad as a Source of Shi'1 Piety and Devotion
This chapter seeks to examine the historical markers of this supplication and to explore some of
its philosophical aspects with respect to the religious worldview(s) it may seek to convey. The
supplication has been ascribed by Twelver Shils to the first Imam, ‘Al b. Ab1 Talib. Contemporary
Shiis of varying linguistic-cultural backgrounds tend to recite this prayer in their homes and

places of congregation as a part of their weekly Thursday night religious programs.364
There are currently three academic studies of Du‘a’ Kumayl.?%> The first of them is an
article by Gabriele Rebecchi, in which the author includes a brief biography of Kumayl b. Ziyad al-
NakhaT and one key thematic note regarding the impermanence of all suffering except for the
fire of Hell, as illustrated in the du‘a’.3®® The aim of the Rebecchi article is not to be a
comprehensive thematic study but rather a translation from Italian of the supplication. The
second article focuses on a discussion of how the prayer was used and included in mourning
ceremonies for the late Ayat Allah Khomeini in post-revolutionary Iran, in addition to including a

complete French translation of the du‘G’.3%” Lastly, the most recent study of Du‘a’ Kumayl! can be

found in Reza Shah-Kazemi’s study of the life of ‘Ali. In this regard, Shah-Kazemi makes brief

364 In my travels across parts of Europe, North America, the Middle East, and South Asia | can certainly remark that
this prayer is commonly known by both specialists and non-specialists alike in the Sh1T community insofar as | have
witnessed its performance on Thursday evenings in every community that | have visited, including in the United
Kingdom, Denmark, Canada, United States, France, Iran, Iraq, Lebanon, India, and Pakistan. This information can also
be easily gleaned from a Google and You Tube search. Thursday nights are considered to be sacred since it is the eve
of the Friday (the holiest day of the week), hence the entire period from sunset Thursday until Friday sunset is
deemed to be especially auspicious. The Islamic day begins at sunset, so Friday really starts on Thursday evening.
365 By the term “academic” | am referring to those studies published in peer reviewed journals and by academic
publishers. That is not to negate the copious scholarship that is written outside of this platform.

366 Gabriele Rebecchi, “La preghiera di Kumayl ibn Ziyad.”

367 Denise Aigle, “Le symbolisme religieux 3r'ite dans I'éloge funébre de I'imam Khomeyni” Arabica 41:1 (1994), 59-
83.
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mention of the supplication in relation to the incessant and God-inspired remembrance (dhikr)
of God.3®® All three of these studies are very limited in their scope and do not focus upon the
manuscript history, or Qur’anic and other mystical-theological themes which permeate the
prayer, such as the immanence of God, spiritual psychology, suffering, and love. While keeping
in mind the aforementioned historically contingent themes, the broader objective of this chapter
is to uncover the envisioned dialogical narrative between the supplicant and God in which the
beseecher embarks upon a tumultuous journey of the “self” (nafs) which strives to unleash itself
from the shackles of spiritual poverty beset with sin (dhunib) and self-delusion (ghurir) and
instead to hasten upwards towards ma'rifa (cognizance) of God in His sheer transcendent
oneness, to be brought nigh into the presence of His expansive mercy (al-rahma al-wasi‘a) and
love (al-hubb). Thus, the prayer could certainly be described as a “sacred” lesson in devotional
theology in which “Ali, by applying these lessons to himself, taught the “seekers” how to “express
their deepest feelings and to find words to describe their embattled state of lament and hope
before God.3%°

This interplay and braiding of concerns is not something unique to this supplication. Sam
Gill correctly demonstrates that, often, prayers, due to the materials available to us, tend to be
approached as texts. Gill goes further to add that these texts include within them an eclectic

array of “theological, doctrinal, cultural, historical, aesthetic and creedal dimensions of a religious

368 Reza Shah-Kazemi, Justice and Remembrance: Introducing the Spirituality of Imam ‘Al (London: 1.B. Tauris, 2007),
157-158.

369 By the 5™/11"™ century this prayer was included in Shaykh al-TisT’s devotional manual at which point there was
near unanimity among Twelver Shi‘T scholars regarding the ‘isma’ or infallibility of the Prophet and the ahl al-bayt
(the People of the House) which include Fatima and the twelve Shi'T Imams. Thus, it would not be overly ambitious
to describe this prayer as constituting a source of sacred or divinely inspired knowledge for those Shi‘is who adhere
to the doctrine of infallibility. See Moojan Momen, An Introduction to Shi‘i Islam (New Haven: Yale University Press,
1985), 76-82.
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culture.”3° The premise of this dissertation is that Du‘G’ Kumayl is a genre of religious text which
can be subject to a host of inquiries and thematic divisions, which is similar to the approach of
Constance Padwick in her classical work on Muslim devotions or more generally the study of the
Psalms.
3.1 The textual history of Du‘aG’ Kumayl: its attribution and implications

As mentioned, the prayer can be found in the Misbah al-mutahajjid of Shaykh al-TusT,
which currently is the earliest surviving extant Shi'T prayer manual dating back to the formative
period of Twelver Shi‘ism during the early 5%/11%" century. This version of the text would become
the source for later transmissions of the du‘a’. Du‘a’ Kumayl can be found in the MS no. 8822
copied in the 502/1108 manuscript currently housed in the Radawiyya Library in Mashhad,
Iran.3”! Furthermore, aside from a few minor orthographical differences there is no significant
textual divergence in the supplication as found in a multitude of devotional manuals from the
5t/10t™ century up to and including the most famous, Mafatih al-jinan, as compiled by ‘Abbas al-
Qummi.372

The continuous post-al-Tusi transmission, in addition to the textual congruity of the du‘a’,

stems from the fact that it is considered by ShiT authorities to be ma’thar (inherited from the

370 Gill, “Prayer,” in EIR, 11: 7367-7372; Gregory D. Alles, “Prayer: Religious Studies,” in Religion Past and Present,
last accessed 15 May 2019,https://referenceworks.brillonline.com/entries/religion-past-and-present/prayer-
COM 08151?s.num=0&s.f.s2 parent=s.f.book.religion-past-and-present&s.g=prayer%3A.

371 Al-TUst, Misbah al-mutahajjid, MS no. 8822, al-Maktaba al-Radawiyya, Mashhad, folios 324-334.

372 The following in chronological order are the post-Shaykh al-TasT sources in which Du‘a’ Kumayl can be currently
found: ‘Ali b. al-Husayn b. Baqi al-Qurashi al-Hillt ( lbn Baqi), Ikhtiyar al-misbah al-kabir (Qum:Maktabat al-‘Allama
al-Maijlisi, 2010), 2:346-353. Ibn Tawdas, Igbal al-a‘'mal, 220-225; Jamal al-‘usbi‘ bi-kamal al-‘amal al-mashri‘ (Qum:
Dar al-Radi, 1991), 542-552; Ibrahim b. ‘Ali al-‘Amili al-Kaf‘ami, Balad al-amin wa dur‘ al-hasin, 188-191, al-Misbah
fial-ad‘iya wa-I-salawat, 555-560. The following sources are also include the du‘a’ but their transmissions are either
from al-Tast’s Misbah or Ibn Tawas’s Igbal. Cf. Muhsin Fayd Kashani, Dhari‘at al-dird‘a fi jam* al-ad‘iya (Qum:
Madrasa Shahid Mutahhari, 2008), 178-185. Muhammad Bagqir al-Majlisi, Zad al-ma‘ad, 60-65; ‘Abbas al-Qummi,
Mafatih al-jinén, 106-112.
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Imam). In being so, it acquired a sacred status similar to that of a famous hadith or even the
Qur’an itself in ShiT communal memory. This aura of sacredness is also related to the fact that
itis listed by al-TUsT as being among the supplications to be performed on the eve of the fifteenth
of Sha‘ban.?”3 According to both ShiT and Sunni traditions, the eve of the fifteenth of Sha‘ban is
among the most sacred nights in the Muslim calendar which is rendered further sacred due to it
being the birthday of the Twelfth Shi'T Imam, the Mahdi and awaited saviour. Al-Tusi includes
the following tradition as a preamble to the listed devotional acts prescribed for this night, in
which the sixth Imam, Ja‘far al-Sadiq, states that upon making intimate advances towards
Muhammad, ‘A’isha (the wife of the Prophet) was scolded by Muhammad who said:

What is this sighing (al-nafas al-‘ali)? Do you not know what the eve of the

fifteenth of Sha‘ban is? In it [this night] sustenance is apportioned (tugasimu

al-arzaq), and in it [this night] life spans are determined (tuktabu al-gjal), (as

is) the arrival of the hajji (pilgrim to Mecca), for God shall extend more

forgiveness to His creation than the number of hairs (on) the goats of the

(tribe of) Kalb.?’* And God causes Angels to descend from the skies to

Mecca.3”>

As for Du‘a’ Kumayl, there are two alternative narratives regarding the circumstances in

which the du‘a’ was taught to Kumayl, the first being a short hadith provided by al-Tlsi and the

second, a lengthier riwaya related by lbn Tawds. Both narratives have certain theological

373 Sha‘ban is the eighth month of the Islamic lunar year. It is considered to be a holy month by both Shi'Tand Sunni
Muslims. See A.J. Wensinck, “Sha‘ban,” in EI2. For a ShiT discussion regarding the importance of this month, see
‘Abbas al-Qummi, Mafatih al-jinan, 225.

378 The number of hairs on the goats of the Kalb refers to the prominent Kalb tribe who apparently owned many
goats. See Muhammad Taqi al-Majlisi, Rawdat al-muttagin fi sharh man la yahduruhu al-fagih (Qum: Koushanpour
Islamic Institute, 1985), 3:267.

375 Al-Tasi, Misbah al-mutahhajid, 2:842. For a similar report attributed exclusively to Ja‘far al-Sadiq, albeit without
any details related to ‘A’isha, cf. al-Sadiiq, Man Ia yahduruhu al-faqih, 2:94. Also, there is a similar Sunnt hadith in
which ‘A’isha goes out to look for the Prophet while being under the impression that he is visiting his other wives, at
which point she finds him in the Baqgi* cemetery and he informs her regarding the importance of the eve of the
fifteenth of Sha‘ban. Cf. Aba Tsa al-Tirmidht [d.279/892], al-Jami‘ al-kabir (Beirut: Dar al-Gharb al-Islami, 1996),
2:108.
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implications. | will present a translation of both and then proceed to discuss them. The narration
has been mentioned by al-Tus1 as a simple introductory preamble to the du‘a’itself. The narration
is as follows: “It has been reported (ruwiya) that Kumayl b. Ziyad al-NakhaTsaw Amir al-Mu’minin
(‘Al) prostrating and supplicating (yad'd bi-hadha al-du‘a’) on the eve of the fifteenth of
Sha‘ban.”3’®¢ While also including the first report, Ibn Tawls mentions the second one, not found
in al-Tus’s Misbah. lbn Tawdus relates that according to an alternative report, Kumayl b. Ziyad
was with ‘Al at the mosque of Basra and accompanying them were a group of ‘Alt’s companions,
at which point some of them asked him to comment upon Qur’an 44:4, which states: “in it (this
night) is made distinct every affair of wisdom.”3”” ‘Ali then proceeds to elucidate that this verse
refers to the eve of the fifteenth of Sha‘ban and he goes on to emphasize that what is destined
of good and evil is determined for God’s slave (‘abd) in this night, for the period of one full year.
He then expands further by saying: “There is no slave (of God) who stays awake in this night and
supplicates with the prayer of al-Khidr (bi-du‘a’ al-Khidr) except that he shall receive a response
(to his supplication).” Kumayl then relates that he left ‘Al’s presence only to meet him later that
same evening whereupon ‘Ali asked Kumayl: “What brings you O Kumayl?” Kumayl responds:
“The du‘a’ of al-Khidr.” “Ali then says:

Sit O Kumayl! Upon memorizing this du‘a’ supplicate by it on the eve of every

Friday, or once a month, or once a year, or once in your lifetime. (By it) you will

be protected (takafa), be given assistance (tunsiru), and bestowed with

sustenance (turziqu). And forgiveness (al-maghfira) shall never abate. O Kumayl!

You have been granted a prolonged companionship with us (tdl al-suhba lana);

thus we have generously granted you what you have asked (najida la-ka bi-ma
sa’alta).’’®

376 Al-Tasi, Misbah al-mutahajjid, 2:844. Ibn Tawas includes the same report verbatim while also confirming that it
is based on an isnad going back to his grandfather, Abt Ja‘far al-Tusi, cf. Ibn Tawds, Igbal al-‘amal, 220.

377 The Arabic reads as follows: “fiha yufraqu kullu amrin hakim.” See Qur’an 44:4.

378 The earliest known text in which this report can be found is Ibn Tawds, Igbal al-a‘mal, 220.
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The first evident contrast between the earlier al-TUsi report and the later one provided by
Ibn Tawds is that the attribution of the du'a’ itself is in question. According to the first narration
from al-Tasi, there is no mention of ‘All attributing this du‘a’ to al-Khidr; rather, it simply states
that Kumayl observed ‘Ali reciting these words. However, even this assertion is not entirely clear
for the reason that both the ‘Ali Asghar Mawarid and the Shaykh Husayn al-A‘lami published
editions of the Misbah include the following subtitle preceding the short narration and the du‘a’
itself: “An additional supplication (for the fifteenth night of Sha‘ban), and it is the supplication of
al-Khidr.”37 Upon analysis of four separate manuscripts of the Misbdh, it is most probable that
this subtitle has been included by way of a marginal note (hashiya) not included in the original
text of the Misbah, neither in the form of a subheading nor as a part of the riwaya. This would
explain why both editors include the attribution to al-Khidr by way of a somewhat misleading
subheading and not in the actual text.2®° Furthermore, in both of al-Kaf‘ami’s devotional works,
he cites verbatim the identical narration found in the Misbah of al-Tusi without any mention of

al-Khidr.38! As for al-Khidr, the lore surrounding his persona is extensive. According to al-Tabari

379 Al-Tasi, Misbah al-mutahajjid, ed. ‘Ali Asghar Mawarid, (Beirut: Mu’assasat al-A‘lami li-I-Matbi‘at, 2004), 2:844;
al-Tas1, Misbah al-mutahajjid, ed. Shaykh al-Husayn al-A‘lami (Beirut: Mu’assasat al-A‘lamf li-I-Matbi‘at, 2004), 584.
380 |In addition to the MS no. 8822, the following three manuscripts make no mention of al-Khidr either in the form
of a marginal note or in the text itself: Shaykh al-Tasi, “Misbah al-mutahajjid” (copied in 1086/1675), MS no. 5966,
Kashif al-Ghita Foundation Library, Najaf; “Misbah al-mutahajjid” (copied in 1308/1891), MS no. 6705, Kashif al-Ghita
Foundation Library, Najaf. The next two only include reference to al-Khidr by way of a marginal note:“Misbah al-
mutahajjid” (copied in 1095/1684), MS no. 3/4/333, Amir al-Mu’'minin Library, Najaf; Misbah al-mutahajjid
(lithograph edition) introduced by Isma‘Tll Ansari (Beirut, 1981), 774. Lastly, the only manuscript of the Misbah that
is in my possession which attributes the prayer to al-Khidr directly in the text is “Kitab misbah al-kabir” (copied in
1105/1694), MS no. 2/4/157, Amir al-Mu’minin Library, Najaf. This manuscript does attribute the du‘a’ to al-Khidr
by prefacing the common narration found in the Misbah with the following: “Du‘a’ Akhir li-I-Khidr” and then it goes
on to state “it has been reported that Kumayl b. Ziyad saw the Commander of the Faithful . . .”

381 Al-Kaf‘ami, Balad al-amin, 188; Misbah min al-ad‘iya, 555. Alternatively, if al-TasT had in fact attributed the du‘@’
to al-Khidr, al-Kaf‘ami may have chosen to ignore this attribution and limit himself to what was mentioned in the
narration alone.
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he was a contemporary of Abraham or even Alexander. Nevertheless, the ShiTand Sunni tradition
has ascribed him a seeming immortal life span such that he would able interact with and inspire
later prophets and saints.382 There exists debate as to whether he can be considered a prophet
or a saint ( wali). Either way he has been ascribed divinely inspired knowledge as per Qur’an, 59-
81 in which Moses is baffled by his actions only to eventually be humbled by al-Khidr’s superior
insight which Moses could not perceive throughout their encounter. As a result, Muslim tradition
has viewed al-Khidr as a sage even for Moses who is among the most prominent prophetic figures
in the Qur’an. Al-Khidr’s supernatural life span accompanied with his extraordinary knowledge in
Muslim legend allows him play a continued role in the dissemination of religious guidance as per
the example of Du‘a’ Kumayl. Furthermore, al-Khidr’s inclusion in the Du‘a’ Kumayl narrative by
Ibn Tawds serves to reiterate lbn Tawls’s esoteric and or Sufi-like proclivities.

The question which remains is: what would be the significance of the du‘ad’ being
attributed to al-Khidr? The early Sh1'T hadith collections are replete with traditions indicating that
the Imams — and especially ‘Al himself - had met al-Khidr on multiple occasions; however, during
each instance, ‘Al and his children have been presented as a source of knowledge for al-Khidr.
The nature of these reports indicates that traditionists such as al-Saffar al-Qummi, Ahmad al-

Barqi, and al-Kulayni, posit via hadith that the Imams possess a rank (magam) superior to that of

the prophets.®®® However, according to later rationalist theologians such as Shaykh al-Mufid,

382 A J. Wensinck, “al-Khadir” EI2.

383 Al-Saffar al-Qummi has included an entire section entitled: “A chapter in which the Imams are superior to Moses
and al-Khidr (bab fi a’imma afdal min Mdsa wa-I-Khidr). Among the numerous traditions cited in this chapter, al-
Saffar al-Qummi via his chain of transmission, reports that Ja‘far al-Sadig exclaimed that Moses was confronted with
a question from the scholar (al-‘alim) to which he did not have an answer and likewise Moses also asked this scholar
a question to which the scholar in question neither had an answer. Al-Sadiq then states that: “if only | was with them
both, | would have provided them both with an answer.” See al-Saffar al-Qummi, Basa'ir al-darajat fi fada’il Al
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there is no definite evidence that indicates that the Imams are in fact superior to the prophets,
although it would seem that he nonetheless “cautiously inclined” towards the latter.38* What
does this say about charges of ghuluww in general? Further to this point, there is a Sh1T hadith
tradition that on at least one occasion ‘Ali is said to have been instructed by al-Khidr. According
to the narration found in al-Sadiq’s Kitab al-tawhid, prior to the battle of Badr, al-Khidr appeared
to ‘Altin his dream, and ‘Al requested al-Khidr to teach him something that will grant him victory
over the enemies.3® Al-Khidr then taught him the following invocation: “ya hawa man la hawa
illa hawa” (“O He whom there is no He aside He”). Upon informing Muhammad of his dream, ‘Al
was told that al-Khidr had taught him the greatest name (al-ism al-a'zam).38®

While such cases are rare in the Shi‘T hadith literature, it stands to reason that for some,

including Ibn Tawds, the du‘a’ may have been among the many things taught to ‘Ali by al-Khidr

which is indicative according to Shi'T myth of ‘Ali’s access to extraordinary esoteric knowledge not

Muhammad (Qum: Manshirat Maktabat Ayat Allah al-Mar‘ashi al-Najafi, 1987), 229-230. Furthermore, al-Bargi and
al-Kulaynt include a tradition in which al-Sadiq relates a story in which ‘Ali and his son al-Hasan encounter a man in
the mosque of Basra inquiring about matters pertaining to the state of the soul (al-rih) during sleep among other
questions pertaining to remembrance (al-dhikr) and forgetfulness (al-nisyan), at which point ‘Ali turns to al-Hasan
to answer the queries. Al-Hasan proceeds to provide detailed answers to all of these questions. Al-Sadiq was then
asked: “Who was that man?” to which he replied: “al-Khidr.” This report is found throughout the Shi7 hadith
collections. See Ahmad al-Barqf, al-Mahdsin (Qum: Majma‘ al-‘Alimi li-Ahl al-Bayt, 2011), 59-60; cf. al-Kulayni, al-
Kafi, 1:261; Muhammad b. Mas‘td al-‘Ayyashi, Tafsir al-‘ayyashi, 1:30.

384 Al-Mufid also asserts that the traditions claiming that the Imams are superior to the Prophets are by no means
consistent, and as per his estimation there are traditions which claim the converse position. For a discussion
regarding al-Mufid’s beliefs on this issue see Awa’il al-maqalat as cited by Martin J. McDermot, The Theology of al-
Shaykh al-Mufid (Beirut: Dar el-Machreq, 1978), 106.

385 This report is mursal, that is, its chain of transmission is incomplete, thus, for some Shi‘T scholars it may lack
probative value. See al-Saduq, Kitab al-tawhid, ed. Husayni Hashim (Qum: Jami‘at al-Mudarisiin,1977), 89.

386 |bid. This refers to the greatest name of God (al-ism al-a‘zam), often described as a divinely ordained secret
which, when chanted, can invoke divine assistance. There is much lore as to who or what this greatest name is and
how it may it or may not be used ever since it was given by God to Adam. See al-Barqi, al-Mahasin, 1:235; al-
‘Ayyashi, Tafsir, 1:306. In another tradition Imam Ja‘far al-Sadiq states that the greatest name of God (ismu allah
al-a’zam) is made up of seventy-three letters of which the Fourteen Infallibles possess seventy-two of those letters
with the last of the letters only being known by God. See al-Kulayni, al-Kafi, 1:571. ShiT hadith claims that the
Imams inherited the greatest name of God from the Prophet and thus it remains with them or in the case above,
‘All was taught the greatest name by al-Khidr. Cf. Ibid, 1:568-570.
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only from Muhammad but also from al-Khidr. The episode in question as well as the attribution
of the supplication to al-Khidr, may indicate by way of textual evidence a belief in the spiritual
inferiority of ‘Ali to al-Khidr since al-Khidr figures as a teacher to “Ali as he was to Moses. Hence,
the attribution of Du‘a’ Kumayl! to al-Khidr by ‘All’'s own account adds another layer to the lore
and legend which surrounds this mysterious prophetic-like interlocutor who, according to some
Muslim myths, has been alive since Biblical times, if not earlier as an eternal spiritual entity;
interacting, learning from, and guiding various saints and prophets.3®’

Lastly, both the al-Tusi and Ibn Tawus narrations glaringly lack any chain of transmission
(isnad) in turn leaving us with no information whatsoever regarding how al-Tas1 or Ibn Tawis
came upon this du‘a’. That being said, there is an untitled du‘a’ of striking similarity to Du‘a’
Kumayl! attributed to ‘Al by the early Sunn traditionist, Ibn AbT Shayba (d.235/849), with an
accompanying chain of transmission.3® The chain of transmission and narration is as follows:
Ibn Abt Shayba > Aba Khalid al-Ahmar (d.189/204) > Hajjaj (alive during 144/761) > al-Walid b.
AbT al-Walid (lived circa early to mid-1°/7t™ century) > his source (‘amman haddathahu) > (from)
‘All that he uttered in his supplication (fi du‘a’ihi): “O God | ask you by your mercy which
encompasses everything . ..”
Abu Khalid al-Ahmar, al-Walid b. Ab1 al-Wali, and Hajjaj are deemed to be eminent narrators of

hadith in the Sunnt tradition.3® In the case of Abl Khalid al-Ahmar (d.189/804), he was a

reputable teacher of Ibn Abt Shayba as well as a contemporary of the Abbasid caliph, Harln al-

387 Cf. John Renard, “Khidr” in EQ; Patrick Franke, Begegnung mit Khidr: Quellenstudien zum Imagindiren im
traditionellen Islam (Beirut: In Kommission bei Franz Steiner Verlag Stuttgart, 1999).

388 His full name is Aba Bakr ‘Abd Allah b. lbrahim b. ‘Uthman al-‘AbsT al-KGfi. He was a famous Kufan traditionist
whose Kitab al-musannaf is among the earliest extant Sunni hadith compilations. See Charles Pellat, “lbn Abi
Shayba,” in E/I2.

389 Hajjaj here should not be confused with the famous Umayyad governor, al-Hajjaj b. Yasuf al-Thaqgafi (d. 95/714).
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Rashid.?*° Ibn Sa‘d (d.230/845) describes him as “trustworthy” (thiga) and a narrator of numerous
hadith as is evidenced by the number of isnads in which he is found.?°* Thereafter is Hajjaj, whose
full name is Hajjaj b. Muhammad al-A‘war, and is described by his famous student, Ahmad b.
Hanbal (d.245/859) with the extraordinary attribute of being the “most authentic (asahh)” of
hadith transmitters.39? Hajjaj’s source for the supplication was al-Walid b. Abrt al-Walid who was
a client (mawla) of the third caliph, ‘Uthman b. ‘Affan (d.35/656) from whom he heard traditions
(sami‘a min ‘Uthman) among others including ‘Abd Allah b. Mughith, and Sulayman b. Kharija. He
belonged to the generation which includes the various children of prophetic companions such as
al-Hasan b. ‘Al1, al-Husayn b. ‘Ali and Talha b. ‘Ubayd Allah. In fact, Ibn Abi Khuthayma lists him
among those who saw the Prophet, although he would have been a young child at the time.
Lastly, we are unsure as to who his source was as it is simply written as “from who informed him
(‘amman haddathahu).” However, considering that he was well placed to narrate traditions from
any number of prominent early Muslims, including companions of the Prophet, it would be
reasonable to assume that any of his numerous interlocutors would have encountered ‘Alr at
some point in order to narrate this supplication from him. These transmission details indicate
that this supplication was attested to in early Muslim memory as it has been related not only by
one of the earliest 37/9t™ century Sunni traditionists but also the personalities mentioned in the
chain of transmission were reputable narrators whose biographies are well established in various

bio-bibliographical collections.

390 Ab Khalid al-Ahmar was the client (mawla) of Bani Ja‘far b. Kilab. A client was a non-Arab freedman whose
belonging or membership in the Muslim community was certified through his connection with a recognized Arab
tribe. In this case his patronage was through the Bani Ja‘far al-Kilab tribe in Kufa. See Patricia Crone, “Mawla,” in E/2.
31 |bn Sa‘d, Tabagat al-kubra, 6:363.

392 Muhammad b. Ahmad al-Dhahabi, Siyar a‘lam al-nubal@’ (Beirut: Risala Publishers, 2014), 9:448.
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Furthermore, the wording and its respective phrasal sequence is glaringly similar to the
opening lines of Du‘a’ Kumayl which focus on God’s attributes and the forgiveness of sins. It is
therefore probable that the longer supplication attributed to ‘Al as transmitted by al-Tus1 and
Ibn Tawdis was based on a much earlier tradition and had its origins in sources that predated al-
TasT by at least two centuries. We are therefore confronted with two possibilities, which are that
either the short excerpt as found in the Musannaf of Ibn Abi Shayba was in fact the original text
that was later creatively expanded into what would be known as Du‘a’ Kumayl! or that Ilbn Abi
Shayba and his sources only provided a sample of the longer supplication which has been
transmitted “seemingly” in full by al-Tas1 in his Misbah. As mentioned, the first possibility would
imply that there were multiple authors; however, upon examining the contents of the longer
version and the general flow of the text, it is hard to detect the contributions of a secondary
author or multiple authors. Secondly, when the flow of the text and its content is taken into
consideration in relation to other supplications attributed to ‘Ali such as the Munagjat al-
sha‘'baniyya (The Whispered/Intimate Prayer of Sha‘ban), Munajat Amir al-Mu'minin (The
Whispered/Intimate Prayer of The Commander of the Faithful), and Du‘a’ al-sabah (The Morning
Supplication) it would indicate that it fits a general type of supplication that has been attributed
to ‘All. Whether these supplications originated with ‘Ali or not cannot be proven for certain;
however, Shi'T communal memory has associated this genre of supplication with the person of
‘Ali. The vast majority of these supplications attributed to ‘Ali focus on the transcendence and
immanence of God combined with an intense process of self- introspection lamenting over the
self, followed by an upwards turn towards salvation and a return to the Beloved all of which are

topics shared by both Shi‘ilsm and Sufism. Therefore, it would indicate that within both Sunnr (as
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seen in the Musannaf of Ibn Abi Shayba), and especially Shi'Tmemory, this supplication or at least
a portion of it has been famously associated with ‘Ali as evidenced by a 37/9% century chain of
transmission.

It is also possible that the supplication transmitted by Ibn Abi Shayba is a different text
altogether but considering the nearly identical resemblance between it and the opening lines of
Du‘a’ Kumayl, this may be unlikely. In light of all of the above factors, we can ascertain that at
least a section of Du‘aG’ Kumayl as transmitted by al-Tus1 and later by Ibn Tawis was well
attested in one of the earliest sources of the hadith which coincided with the formative period
of formal hadith compilation during 3¢/9%" century. Lastly, it would not be unusual whatsoever
for this to be attested in a Sunni source since ‘Ali, at least by the 3'9/9%" century, was a figure of
universal admiration among Muslims and the rift between Sunni and Shi‘T had yet to be fully
articulated by Muslim scholars.3%3 Lastly, as will be demonstrated below, the contents of this
supplication are not at all sectarian (despite its inclusion in a ShiT liturgical manual) and would
have been perfectly acceptable as a source of devotional piety by Muslims of multiple doctrinal
persuasions.

As for the lengthy supplication transmitted by both al-Tdst and lbn Tawdus, there is a
conspicuous absence of any chain of authority aside from simply stating that “it has been

reported” - in the passive tense (ruwiya) — that Kumayl saw ‘Ali reciting this supplication, which

leaves the textual historian with little recourse except to say that the supplication has been

393 This rift would finally be cemented under the influence of al-Tasi who compiled the last two of the four most
well-known Shi‘T hadith texts and succeeded al-Murtada as the leader of the Shils of Baghdad. As it has been
demonstrated, al-TUsT’s leadership came at a time when the Shi'T community and al-TUsi himself were besieged by
both Sunnis and other competing ShiT sects. Consequently, the inclusion of Du‘a’ Kumayl in the Misbah would go
on to become an identity marker for the Shi'T community by its virtue of its inclusion in al-Tasr’s first liturgical
manual compiled for the Shi'T community.
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attributed with no supporting evidence mentioned or, alternatively, the supporting evidence (a
chain of authorities attesting to the veracity of the report) never existed to begin with. Even if it
can be assumed that al-TGsT would have included the du‘a’ based on what he deemed to be a
credible source, this source is no longer extant and as a result we are left exclusively with al-Tusr’s
and Ibn Taws’ claims.

Does the lack of a chain of transmission or any cited source material imply that this du‘a’
would be an inferior genre of literature attributed to the Prophet and the Imams? Furthermore,
would this textual inferiority diminish its probative value (hujjiya) or reliability (‘itibar) as a source
of religious education for Sh1is? It would reason that the ShiTworld does not think so as is evident
by its recitation and performance across geographical boundaries without any objection from the
Shi‘T clergy. Rather, its performance can certainly be described as a rite of passage for Shi'Tdevout
who would have had greater exposure to this supplications than any other simply by virtue of its
weekly recitation. We are however unsure as to when this practice became commonplace but its
recommendation to be recited on Thursday evenings can be traced by to the report from Ibn
Tawdus. Therefore it can be surmised that as the liturgical works of Ibn Tawis became widespread
and supported by ShiT religious authorities (by means of sermons and later devotional
compilations) so to would have the recommendation to recite this particular supplication on
Thursday evenings.

3.2 ‘Al b. Abi Talib and Kumayl b. Ziyad in the Sh1T tradition

At this juncture, when approaching the biography of either ‘Ali or Kumayl, or for that

matter any figure from the early period of Islam, | should emphasize that my intention is not to

sort historical fact from fiction, but rather, | am approaching the sources in order to discover
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what it is that Muslims may or may not have believed regarding these individuals. The historical
details, especially, of the first decades of Islam are mired in an abyss of competing partisan claims
which in turn make many of the sources “tendentious,” especially since both these figures lie at
the heart of competing sectarian reconstructions of an idealized past.3%

The figure of ‘Ali requires minimal introduction except to reiterate that he is revered by
all Muslims regardless of their sectarian persuasion. For Shi‘s, he is the first Imam and successor
to Muhammad who also inherited Muhammad’s spiritual-religious charisma and as Reza Shah-
Kazemi aptly states: “"All lived physically in the shadow of the Prophet and absorbed spiritually
all that radiated from him.”3°° For the Sufi tradition, ‘Ali is the fourth of the rightly guided caliphs
and the inheritor of Muhammad’s esoteric knowledge.>®® In either case, ‘All is a figure of
immeasurable importance to the history of Islamic spirituality and its myth of origins as it pertains
to the development of Shi‘ism, Sufism, and non-Sufi Sunni Islam.3%7 As for Kumayl b. Ziyad, there
exists a striking paucity of academic literature about him. For the purpose of clarity we can divide
our approach to his biography and legacy into two parts, the first being an examination of early

historiographical and prosopographical works; the second being aspects of his life as can be

394 The inspiration for this description of the pitfalls in a historical study of early Muslim figures originated from my
reading of Suleiman Ali Mourad’s work on al-Hasan al-Basri (d.110/728). See Suleiman Ali Mourad, Early Islam
Between Myth and History al-Hasan al-Basri and His Legacy in Classical Islamic Scholarship (Leiden: Brill Publications,
2006), 4-16. | have partially relied upon the wording of L. Veccia Vaglieri, “Ali b. Abt Talib,” in E/2. From my
perspective, this is what perhaps divides an insider’s emic approach to the formative texts of Islamic thought from
that of an outsider’s etic approach that ideally has no vested theological interest in discovering and or promoting a
particular spiritual or religious truth. Further, | am in no way implying that the sources of early Islam, whether in the
form of historiography or hadith have no historical value, for this would assume that the traditional “Western-
academic” approach to early Islam has a monopoly over determining what constitutes historical value. Nevertheless,
the intention of this chapter is not to uncover a kernel of historical truth but to examine the relevant sources as both
products and constructions of Islamic intellectual history.

395 Shah-Kazemi, Justice and Remembrance, 13.

3% Annemarie Schimmel, Mystical Dimensions of Islam (Chapel Hill: University of North Carolina Press, 2007 reprint),
27.

397 For an overview of ‘All’s legacy in Shi, Sufi and Sunni thought see L. Veccia Vaglieri, “‘All b. Ab1 Talib,” in EI2.
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gleaned from Sh1T hadith and Sufi hagiography. The earliest Muslim prosopographer, Ibn Sa‘d,
lists Kumayl among the tabi‘in (followers of the successors of Muhammad’s companions) who
fought on the side of ‘Ali at the battle of Siffin and he was well respected and obeyed by his
tribe.3%® According to al-Tabari, prior to the battle of Siffin, Kumayl was among the prominent
(ashraf) Iraqis of Kufa who detested the rule of ‘Uthman. It is alleged that Kumayl’s dislike for
‘Uthman’s policies led him to join the uprising against ‘Uthman and he even came to Medina to
kill him but only “exchanged blows with the caliph.”3% It was during these years that Kumayl
found a kindred spirit in Malik al-Ashtar in their joint attempt to remove ‘Uthman; furthermore,
both of these men would become the subject of ShiT lore since they formed “All’s inner circle as
his intimate shi'a.*°° Following the death of ‘Ali, Kumayl, along with the assistance of ‘Al’'s famous
supporter, Hijr b. ‘Adi (d.50/660), would continue his struggle against the Umayyad leadership of
Mu‘awiya b. Abt Sufyan (d.60/680, r. 661-680/41-60). Eventually, Mu‘awiya’s enforcer and
governor of Iraq, al-Hajjaj b. YUsuf caught Kumayl and had him executed as an enemy of the

State.*?! It is also rather ironic that an earlier version of the supplication has been narrated by

3% Muhammad b. Sa‘d, al-Tabagat al-kubra, ed. Muhammad ibn QarT al-‘Ata (Beirut: Dar al-Kutub al-‘limiyya, 1997),
6: 217. Later biographical sources confirm most of these details. See Ibn Hajar al-‘Asqalani, al-Isaba fi tamiiz al-
sahaba, ed. ‘Adil Ahmad ‘Abd al-Mawjid and ‘Al Muhammad Ma‘id (Beirut: Dar al-Kutub al-‘limiyya, 1995), 5:486-
487.

399 See the notes of Ella Landau-Tasserson in Muhammad b. Jarir al-Tabari, The History of al-Tabari, V.39: Biographies
of the Prophets Companions and Their Successors, translated and annotated by Ella Landau-Tasserson (Albany: SUNY
Press, 1998), 270. Also see al-Tabari, Tarikh al-tabari, ed. Muhammad Aba Fadl Ibrahim (Beirut: Dar al-Turath, 1967),
4:366, 403, 404. For a ShiT source which mentions that Kumayl was among the group which came to Medina to
confront ‘Uthman, see Shaykh al-Mufid, al-Jamal wa-I-nusra li-Sayyid al-‘itra fi harb al-Basra, ed. ‘Ali Mir Sharifi
(Beirut: Dar al-Mufid, 1993), 137.

400 Henry Corbin refers to Kumayl as ‘Al’'s famulus (personal attendant) hence apart of his inner circle. Cf. Henry
Corbin, En Islam Iranien: L'Ecole d'Ispahan, L'Ecole shaykhie, Le Douziéme Imam (Paris: Gallimard, 1991), 4:511.
401There is currently no Encyclopaedia Iranica or Encyclopaedia of Islam entry on Kumayl b. Ziyad; thus this short
biography is based on an initial venture into the early sources and much work remains to be done in this regard. It
should be mentioned that according to a report mentioned by al-Tabari, Kumayl was killed by al-Hajjaj’s own
admission for three reasons: firstly, Kumayl was among the “rebels” who assaulted ‘Uthman; secondly he fought
with ‘All at Qadisiyya against Mu‘awiya; thirdly he joined the revolt of ‘Abd al-Rahman b. Ash‘ath against al-Hajjaj b.
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the client of ‘Uthman, al-Walid b. Abt al-Walid who would have been acquainted with Kumayl or
even perhaps been his adversary considering their opposing allegiances. It is also within the realm
of possibility that Kumayl was al-Walid b. Abt al-Walid’s unknown source (who is not mentioned
in the sanad for the supplication in the Musannaf of Ibn Abi Shayba).4°?
Based on study of early Muslim historiography, Kumayl had all the credentials to become a
Shi'T hero and martyr par excellence in light of his virulent anti-‘Uthman stance and eventual
execution at the order of the arch Shi'T nemesis, al-Hajjaj b. Yasuf. While this may not be the sole
reason, it is not surprising to find that the Shi‘ tradition has constructed a highly mystical profile
of Kumayl as being the bearer of ‘Ali’s secrets and esoteric knowledge.**®> Among the most
famous lessons taught to Kumayl was an incident in which ‘Ali mysteriously takes Kumayl out to
a desert graveyard on the outskirts of Kufa and begins to impart counsel to him saying:
O Kumayl b. Ziyad! Truly these hearts are vessels and the best of them are those
that hold the most so retain from me that which | say to you. People are divided

into three types: a lordly knower (‘alim rabbani); one who seeks knowledge
(muta‘llim) for the sake of deliverance and the rabble (hamaj ra‘a) . . .A%

Yasuf at the Kufan suburb of al-Jamajim. See al-Tabari, Tarikh al-Tabari, 11:664. Also see A. El-Ali Saleh, “Dayr —
Djamadjim,” in EI2.

402 This is possible since they were historical contemporaries and both belonged to the group that succeeded the
companions of the Prophet, namely, the tabi'in.

403 The term “constructed” in this context does not mean “fabricated,” but rather, “produced and composed by the
tradition.”

404 For a complete translation of this sermon see Shah-Kazemi, Justice and Remembrance, 36-37. For various sources
and versions of this sermon in ShiT hadith literature and historiography see lbrahim b. Muhammad al-Thagafi
[d.283/896], al-Gharat, ed. ‘Abd al-Zahra’ al-Husaynt (Qum: Dar al-Kitab al-Islami, 1989), 1:89-91; Muhammad b.
Muhammad al-Mufid ( Shaykh al-Mufid), al-Irshad fi ma'rifa hujaj allah ‘ala al-‘ibad (Beirut: Dar al-Mufid, 1992),
1:227-228; Ibn Shu‘ba Harrani [d. circa 3rd/10™" century], Tuhaf al-‘uqil, ed. ‘Ali Akbar Ghaffari (Qum: Jami‘at al-
Mudarrisiin, 1984), 169-171. This sermon has also been included by the proto-‘Alid historian, al-Ya‘qub1. See Ahmad
b. Abi Ya'qlb [d. 287/897], Tarikh Ya'qabi (Beirut: Dar Sadir, n.d.), 2:205-206. For a Sufi source that includes this
sermon with a complete chain of transmission see Abl Nu‘aym al-Isfahant [d.430/1039], Hilyat al-awliya’ (Beirut:
Dar al-Kutub al-‘limiyya, 1988), 79-80.
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—c—

The above exchange is one among others found in the ShiT tradition indicative of Kumayl’s
intimate relationship with ‘Ali.*%> As a result of this intimate relationship, the Bektashiyya Sufi
order of Turkey and Iran has given a prominent position to Kumayl within their chain of spiritual
masters.*°® This is not unusual since it was the famous theosopher Haydar al-Amuli (d. after
787/1385) who seems to be the first scholar to place Kumayl in a Sufi silsila (spiritual chain of
authorities). Al-Amuli reports that the angel Gabriel placed the khirga (spiritual mantle) on
Muhammad; it was then ‘Ali who was adorned with it by Muhammad (labbasaha ‘Ali minhu), and
this chain of transmission would continue to include the twelfth ShiTImam, the promised Mahdi
(messiah). Al-Amuli then says: “As for the authorities (mashayikh): 1t [the mantle] was taken on

=

from ‘All by Uways al-Qarani, al-Hasan al-Basri, and Kumayl b. Ziyad al-Nakha‘1.”4%7 In light of
Kumayl’s legacy and place in the sources of Muslim historiography, ShiT hadith, and spirituality,
it is not surprising to see that he was not only seen to be privy to ‘Ali’s wisdom and spiritual

charisma but also his intimate discourse cum supplication with God. Among the most famous and

oft recited among these supplications is the du‘a’ of Kumayl.*°® That being said, the narrations

405 The only substantial piece which deals with the legacy of Kumayl b. Ziyad is Gabriele Rebecchi, “La preghiera di
Kumayl ibn Ziyad.” In this piece the author insists, based on his analysis of various Shi‘T rijal works, that there is little
doubt that Kumayl was among the closest companions of ‘AlTand certainly deemed thoroughly trustworthy by Shi‘s.
See ibid.

406 Kamil Mustafa al-Shaybi, al-Sila bayna al-tasawwuf wa-I-tashayyu’ (Cairo: Dar al-Ma‘arif, 1969), 255. This Sufi
order began as a Sunni Sufi order which was later influenced by the Qizilbash Shi‘ls of Anatolia who were loyal to the
Safavids. The Bektashiyya went on to become a syncretic Sufi order which included elements of ShiT jurispurdence
such as the Sh1'T manner of ablution (wuda’). Cf. Hamid Algar, “Bektashiya” Eir.

407 See Haydar al-Amuli, Mugaddima min nas al-nusis (Tehran: Intisharat Tas, 1974), 213, 224, Also see Khanjar ‘Alf
Hamiya, al-Irfan al-shiT: dirdsa fT al-hayat al-rihiyya wa-I-fikriyya li-Haydar al-Amuli (Beirut: Dar al-HadT1, 2004), 63.
408 |n addition to Du‘a’ Kumayl, Kumayl is also said to have been taught the Dawn Supplication (Du‘@’ al-sabah) by
‘All, which is imbued with profound imagery and intimate descriptions of God. This prayer also has its own exegetical
tradition. Al-Majlisi remarks that although this supplication is not found in well-known devotional texts it is still
famously recited and found in other lesser-known compilations. See Muhammad Bagir al-Majlisi, Bihar al-anwar,
84:339-342.
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provided by both al-Tust and Ibn Tawis do not indicate that the other Imams or their companions

recited this, aside from its attribution to ‘Alr.

3.3 Du‘a’ Kumayl: a textual and thematic study

The objective of this section is to conduct a textual-thematic analysis of the du‘a’. | shall
approach this prayer as constituting part of a broader religious imagination in which various
myths are expressed, interpreted, and contested. While recognizing the perspective of the
“unnamed believer” (as envisioned in the prayer), | am cognizant that the themes in this prayer
must be situated within a multi-vocal cumulative tradition of Islamic intellectual history.*%°

There are three key sets of themes that will be examined within the discursive tradition of
Islamic and Sh1T sources of religiosity and dogma which include: the Qur’an, hadith and
theological literature (which developed slightly prior or was contemporaneous to the Misbah),
and lastly the parallel themes found in mystical-theological literature (in the broadest sense),
which developed slightly earlier and concurrently with the genesis of al-Tas’s Misbah.*'° | have
chosen to examine three themes, or stages, in this narrative journey:

1. The sanctification and transcendence of God

2. The nature of sin, confession, and the return to God

3. The language of love and the quest for union with God

409 As already stated, the prayer is believed by Shi‘ls to have been taught to Kumayl by ‘Ali who, according to some
sources, received it from al-Khidr; however, we are not entirely sure as to who the wayfarer precisely is in this prayer
—is it ‘Al himself, Kumayl, or al-Khidr? Or is the main character whosoever chooses to enact and recite it, thus ideally
transforming into the wayfarer envisioned by this supplication? Perhaps this has been left intentionally ambiguous.
410 In the absence of any substantial methodological literature on the study of Muslim prayer literature, this
dissertation is guided in a general sense by the textual study of the Psalter in which scholars of the Psalms attempt,
among other things, to uncover the structure, usage and linguistic-ideological context of these prayers.
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The multiplicity of themes in the du‘a’ is evidence confirming Constance Padwick’s insightful
observation that many “Muslim devotions” have a “mosaic” quality.”*!! In the case of Du‘a’
Kumayl, its “mosaic” allows the supplicant to traverse from perspective to perspective with each
instance describing a different aspect of the God-human relationship.**? The alternating of
perspectives seems to have been purposefully crafted to invoke the supplicant’s deepest
imagination of God.**3

3.3-1 The sanctification and transcendence of God

O God, I ask You by Your mercy, which encompasses all things; and by Your
power, with which You subdue all things, and all things are brought low and
humbled to it; and by Your omnipotence which prevails over all things; and by

Your honor against which nothing can withstand.. A

jgﬁzywujéqd\&ﬁjviywjéﬂ\dwjga\&u@&m

According to the excerpt above, ‘Ali begins the du‘a’ in typical fashion with an extended
description, praise, and sanctification (taqdis) of God, a “doxology”. Many of these opening lines

of the supplication can be found attributed nearly verbatim to the seventh Imam, al-Kazim, and

411 padwick, xxvii-xxviii.

412 This analysis was inspired by William Chittick’s informative introduction to al-Sahifa al-Sajjadiyya. See William C.
Chittick, “Translator’s Introduction,” in Psalms of Islam, introduced, translated and annotated by William C. Chittick
(London: Muhammadi Trust, 1988), xl.

413 |bid, xxvii. This is very similar to the function of many of the Biblical Psalms. See Bellinger Jr., 1-14.

418 Al-Tasi, Misbah, 2:844. 1 will be providing brief translations and transliterations in order to give the reader a
sample of the du'a’. However, it should not be misconstrued that | will limit my discussion only to those passages
which have been put into block quotations. | have provided the Arabic for excerpts of Du‘G’ Kumayl! in an effort to
convey the rhythmic and noetic tenor of the supplication which can only be appreciated in the original Arabic.
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the eighth Imam, al-Rida’ in pre-Tusi sources as well as in al-Tasr’s own hadith compilations.**>
This is indicative of one or more possibilities, the first being that these descriptions of God as
used in prayer are formulaic at least within the Shi1'T du‘a’ tradition, and secondly, for the Shi1
faithful, this would demonstrate a rather obvious observation that the seventh and eighth Imams
inherited an integrated spiritual tradition from their forefathers, and included within this was the
art of speaking to God.*'® The literary wisdom in opening a conversation in such a manner is to
set the stage where a lowly subject shall approach the King. As a poetic device, the motif of a
radical divide between king and servant instills a sense of awe and wonder in the reader. Lara
Harb cites the renowned lexicographer Ibn Manzir (d.711/1311-1312) who describes this form
of eloquence as having the intended effect of “being in awe of something if its stature is great
(‘azuma mawgi‘uhu)” hence the supplicant would be made to be humble whilst in a state of awe
in the presence of God.*'” The pre requisite humility and reverence required for successful or
effective prayer has been referred to by to al-Sadig where he has advised the faithful to invoke
the various attributes of God as being singular (ahad), the most generous (ajwad), and mighty

(‘aziz) prior to requesting the fulfillment of a need (hdja), for this is how one should approach the

sultdan (sovereign).**® The supplication opens dramatically for this reason in order to create an

415 There are two stark examples which should be mentioned. The first is a du‘a’ attributed to al-Kazim with a chain
of transmission (unlike Du‘a’ Kumayl), to be recited on the first day of the month of Ramadan. See al-Kulayni, al-Kaff,
7:395-396, h.30; al-Tasi, Tahdhib al-ahkdm, 3:1060107. The second du‘a’ attributed to al-Rida is a supplication for
well-being (al-‘afiyya). See al-Tasl, Ibid, 3:95.

416 | should note that the du‘a’ attributed to Imam al-Kazim, unlike Imam al-Rida’s, is not entirely identical to the text
of Du‘a’ Kumayl. For instance, whereas Du‘a’ Kumayl! reads as “wa bi-‘izzatika allati Ia yaqimu laha shay™, the du‘a’
of al-Kazim reads as “wa bi-‘izzatika allati gaharta kulla shay™ (“by your esteem which subjugates everything”). Also
the prepositional pronoun “bi-h@” is curiously absent here. The editor of al-Kafi remarks that according to many
marginalia (hawdsh) the supplications include “bi-ha” which precedes “kulla shay’.” See al-Kulayni, al-Kafi, 7:394,
note 13.

417 Harb, Arabic Poetics, 8.

418 Al-Kulayni, al-Kaft, 2:475.
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immediate sense of God as radically and utterly “other,” and transcendent insofar as all created
things, or the stuff of existence, submit before Him. Hence, there is an emphasis throughout the
first section of the du‘a’ that God’s various attributes conquer, fill, and give life and meaning to
all created things (“kullu shay’), or better put, all existence.

Regarding the statement “by Your Mercy which encompasses everything,” it is a slight
alteration of Quran 7:156: “and My Mercy (rahmati) encompasses everything,” which also
happens to be God’s response to the prayer of Moses, who asks God for the good of this world
and the next. Numerous Qur’anic allusions of a similar nature can be found throughout the du‘a’,
perhaps for the simple reason that the Qur'an as God’s revelation to creation is ideally the
nucleus of inspiration and standard reference for all Muslims. The free-form usage of Qur’an
7:156 could also be viewed as a form of typological exegesis in which ‘Al (as is attributed to him
by the tradition) in seemingly extemporaneous fashion (while | am sure being fully aware of the
immediate Qur'anic context) opens his conversation with God on the eve of the fifteenth of
Sha‘ban through an unveiled reference to the supplication of Moses in the Qur’an. ‘All’s usage of
7:156 arises out of the typological figuration of the Qur’an. According to Todd Lawson, this form
of typology (quoting Northrop Frye) “unites time, harmonizes it, and gathers it together: ‘the
type exists in the past and the antitype in the present, or the type exists in the present and the
antitype in the future.””#!® ‘Al’s recalling of God’s all-pervading mercy emphasizes the

importance of mercy (rahma) in the Qur’an and Islam as a whole.

419 Todd Lawson, “Typological Figuration and the Meaning of ‘Spiritual’: The Qur’anic Story of Joseph,” JOAS (Ann
Arbor MI: University of Michigan, 2012), 132:2, 222.
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Raghib al-Isfahani has defined the verbal noun “rahma” as the act of divine mercy which
entails the “extension of ihsan (divine goodness) upon the marhidm (the mercified).”#?° This
rahma, which encompasses all things, is intimately linked to God as being al-Rahman (the
Merciful) and al-Tasi remarks that it is the Rahman who dispenses His ni‘ma (bounty), and none
else can be given the title al-Rahman.*** When reading the du‘a’ within the discursive context of
the Misbah this exclusivity stems from a linguistic conservatism for scholars such as al-Tasri and
Raghib al-Isfahani that is anchored in a theological preoccupation with ensuring God’s absolute
unity at all times and in all expressions. This absolute and essential unity would entail that there
can be no Merciful one (or dispenser of divine mercy) except the Divinely Merciful (/I rahman
illa al-rahman) in the same manner as one would declare the formal testimony of faith, “there
is no god but (the) God” (“la ilaha ‘illa allah”).**?> The lexicographers also tell us that rahma is
morphologically related to the noun “rahim” (“womb”), which evokes inherent qualities of
“motherhood, nurturance, and unconditional love” since both derive from the first form of the

trilateral root, r-h-m.*%3

420 The marham is the object of God’s mercy, hence he or she has been mercified. See Raghib al-Isfahani, al-Mufradat
fi gharib al-Quréan (Beirut: Mu’assasat al-A‘lamf li-I-Matbi‘at, 2009), 257-258; cf. Ibn Manzdar, Lisan al-‘arab, 1:1477.
421See al-TasT’s commentary on Qur'an 1:1 [“In the name of God the Merciful (al-rahman), the Compassionate (al-
rahim”], which, according to Shi's, is the first verse of Quran (Al-Tasi, Tafsir al-tibydn, Najaf: Dar al-Matba‘a al-
‘llmiyya, 1957, 1:27-28). The famous lexicographer, lbn Manzir, also makes a similar linguistic-theological comment
in his discussion of “al-rahman”: “fa al-rahman alladhi wasi‘at rahmatahu kulla shay’ fa-1a yajiz an yuqalu rahman
li-gharyi allah.” See Ibn Manziir, Lisan al-‘arab, 1:1478; cf. Raghib al-Isfahani, al-Mufradat fi gharib al-qur’an, 258.
422 Reza Shah-Kazemi also makes mention of this point in his work on the spirituality of ‘Al b. AbT Talib. See Shah-
Kazemi, Justice and Remembrance, 32-33.

423 gee Raghib al-Isfahani, al-Mufradat fi gharib al-Qur’an, 257; cf. lbn Manzir, Lisan al-‘arab, 1:1476. | have made
use of and quoted Todd Lawson’s eloquent discussion regarding the inherent implications in the relationship
between rahma and rahim. See Todd Lawson, “Divine Wrath and Divine Mercy in Islam,” in Divine Wrath and Divine
Mercy in the World of Antiquity, eds. Reinhard G. Kratz and Hermann Spiekermann (Tubingen: Mohr Siebeck, 2008),
258.
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For later mystical scholars such as lbn ‘Arabi, every existent and affair will have its final
conclusion at mercy. In other words, God “mercified” the universe and every element of the
cosmos is a manifestation of this expansive absolute mercy. As Todd Lawson aptly remarks, in
the view of lbn ‘Arabi: “things have not been merely ‘created’ they have been mercified into
existence.”*?* To further add to the theme of the mercification of existence, in the same section
of the du‘a’ "Ali also introduces a further divine identification with (or in) existence. He says: “I
ask You. .. by Your Majesty which occupies every-thing (bi-‘azamatika allatt mala’at arkana kulla
shay’) and by Your Names (through) which You conquer the pillars of every-thing (bi-asmai’ ka
allati ghalabta arkéana kulla shay’).”#*> Or in the following line it states: “l ask You.. . . by the light
of Your Face that illuminates every-thing/all things” (“bi-ndri wajhika alladhi ada’a la-hu kullu
shay™).4?6

Prior to exploring the broader implications in these opening lines, | should note that both

~°"

the “asma™ and “nir” of God occupy a pronounced thematic role in the Quran and Islam
throughout its formation. The noun, asma’ (sing. ism) in relation to God is used five times in the
Qur’an, and in each instance it refers to something which belongs to God or emanates from God
such as his names or attributes. One example is Quran 7:180: “To God belong the Names [that

are] the most beautiful, so supplicate to Him by them.” There is a debate as to what these Names

precisely are but they are generally understood to refer to God’s attributes, such as The Merciful

423 Todd Lawson, “Divine Wrath and Divine Mercy in Islam,” 250-251.

425 Al-Thsi, Misbah, 2:844. The editor, ‘Ali Asghar Mawarid, mentions that one of the manuscripts has “mala’at
arkana kulla shay™ (“it occupies every-thing”), instead of the “ghalabta arkéana kulla shay™ .

426 |bid. The lam is most probably an explanatory preposition (/am al-ta‘lil); thus | have translated “la-hu” as “as a
result of.” The English translation may seem out of place but it is necessary to convey in this case the actual meaning
of the preposition. For more on this see al-Sayyid ‘Ali Husayn Yusuf al-Makki, Ta’mulat fi Du‘a’ Kumayl (Beirut; Dar
al-Adwa’, 2010), 90.
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(al-Rahman), The Powerful (al-Qawi), The Sovereign (al-Sultan), The Light (al-Nar).*?” Therefore,
if the assumption is that “the Names” as employed in the du‘a’ refer to God’s attributes then it is
not surprising to see that they occupy the “corners of every-thing,” or in other words, act as the
foundation (rukn) of all existence or being (wujdd). As for light, or (ndr), it can refer to a host of
things including, God himself, revelation and the security of faith.*?® Within the lexicon of
Qur’anic discourse as understood in the centuries following ‘Ali, God’s light as it is referred to in
the du‘a’ refers to something more foundational which is that being (wujid) is associated with
light whereas the depths of darkness (zulumat) are a synonym for faithlessness and a God-less
life, which may even be described as equating to ‘adam or non-being (or non-existence). In the
view of the Qur’an and later Islamic tradition, the reality of existence is that which owes its
nourishment to God’s light. The process of realizing faith is described vividly in Qur'an 2:257
which states: “God is the friend (wali) of those who believe, he removes them from the depths
of darkness (al-zulumat) to the light (al-ndr) and those who are ungrateful in disbelief
(unbelievers) and their confidants are the taghdt (false deities). They take them from the light to
the depths of darkness . . .”?° This duality is present throughout the Qur’an, but should not be
understood as dualism.*3° In other words, the duality posits that there are two contrary states of
being, one is a state of faithfulness accompanied by light and the other is faithlessness coupled

by darkness. However, these are two separate modes of existence since darkness is accidental

427 1t would be appropriate where applicable to refer to al-TsT’s own theological and exegetical work regarding Du‘a’
Kumayl, since al-Tisr’s devotional manual is the earliest historical source for the du‘a’.

428 See Jamal J. Elias, “Light,” in EQ, 3:186-188.

429 Quran 2:257. Also see Qur'an 5:16. | am in no way claiming that is this is the sum of how the Qur’an presents the
duality of light and darkness

430 For an excellent discussion on duality and opposition in the Qur'an see Todd Lawson, “Duality, Opposition and
Typology in the Qur’an: The Apocalyptic Substrate,” Journal of Qur’anic Studies (Edinburgh: Edinburgh University
Press, 2008), Vol. 10, 27.
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whereas light is the foundation of all existence and hence essential. Put differently, “unfaith,” or
the absence of faith, is a neglectful lack of realization and gratitude that everything is suffused
with God’s light, hence placing someone in a state of darkness.*3!

To sum up, according to the du‘a’, God’s Mercy, Majesty, Names, and Light infuse every
existent with His presence. Such an emphasis upon God’s immediate immanence renders every
moment existent (past and present) a sign of God that is ever present as well as providing the
“ontological infrastructure” for existence.**? In other words, everything, including the “enemy of
God,” exists by God’s Mercy and Light since it covers everything and envelopes everything (kullu
shay’). Furthermore, from the perspective of Du‘a’ Kumayl it could be said that God “mercified”
all things into existence, hence anything contrary to that would be non-existence. This emphasis
upon God’s ma'iyya (“withness,” a term used in the Nahj al-Balagha) in creation without
comparison (bi-la muqgdrana) acts as a means by which the supplicant can converse with an
otherwise utterly transcendent God that is unknowable by the physical senses (hawass).**3

The vivid portrayal of God’s merciful yet autocratic and awe-inspiring presence in creation
is also an attempt to bridge the gulf between “human finitude and divine infinitude, between

——

temporality and transcendence.”#34 Even prior to al-Tusi, for both the Shi‘is and the Mu‘tazilites,

the attributes (sifat) of God all have one common factor, which is that they are uncreated, despite

41 For a discussion on the binary of light and darkness in relation to faith and unfaith or guidance and misguidance
within the context of Du‘a’ Kumayl see al-Sayyid Husayn Yusuf Makki, Ta’amullat fi du‘a’ kumayl, 90. Also Cf. Lamin
Sanneh, “Gratitude and Ingratitude” in EQ, 2:370-373.

432 See Shah-Kazemi, Justice and Remembrance, 146-147.

433 The first sermon of the Nahj al-balagha as attributed to ‘Al is a careful discourse regarding the nature of God as
both indescribable yet with everything. The paradox of monotheism is fully brought to bear in this sermon. See al-
Sharif al-Radi, Nahj al-baldgha, ed. Salih Suhbt (Qum: Hijrat, 1993), sermon 1, 39-40. For an insightful but brief
discussion on this sermon and its authenticity see Shah-Kazemi, 33-35.

434 See William Graham, “Transcendence in Islam,” in Islamic and Comparative Religious Studies Selected Writings
(London: Ashgate, 2010), 78-79.
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the distinction between attributes of essence and originating actions (sifat al-dhat wa afal al-
muhdatha).**® Or in other words, although early scholars such as al-Sadiq and al-Tasi made the
distinction between attributes of essence and action (albeit based on some reference to hadith),
all of these attributes or names (asma’) remain uncreated (ghayru makhlig).**® This semantic
note is of importance due to the discursive scholarly tradition in which al-Tlst’s Misbah was
introduced, and these lines would have been understood by al-Tust and his ShiT colleagues,
through the lens of an evolving theological discourse (in the broadest sense of the term) within
the intellectual milieu of 4-51/10t™ -11t™" centuries. In short, the objective of this first section of
the du‘a’is for the supplicant to profess God’s cosmological and ontological authority. There is a
purposeful calibration of the state of mind of the supplicant, who, by exalting God in such a
devotional manner, begins his or her “spiritual journey” of prayer from a position of absolute
nothingness before “the one God” that is the source and singular cause for every-thing (kulla
shay’) and thus rightfully so (for ‘Al as the composer of the du‘a’) one cannot embark on this
prayer cum journey without first determining what existentially belongs to God and what belongs

to humans.

435 See al-Saduq, al-‘Itigadat al-imamiyya (Qum: Mu’assasat al-lmam al-Hadi, 2010), 55. In an exegetical comment
regarding the Most Beautiful Names (al-Asma’ al-Husna) al-TUsi makes a key point regarding God'’s attributes, where
he says: “hiya al-asma’ al-rdji‘a ild dhatihi aw fi‘lihi (these are attributes that apply to His essence or his act).” See
al-Tasi, Tafsir al-tibyan, 5:40.

436 See al-Sadiq, al-‘Itigadat, 55-56. It should be noted that during the 4™"-5!/10%" -11t" centuries among the vast
majority of Shi‘ls and Mu‘tazilis there was a distinction made between the attributes or names of God as originating
(muhdatha) as an action (fil) on the part of God as opposed to them being makhlig (created) thus radically separate
and “other” from His essence.

177



3.3-2 The nature of sin, confession and the return to God
We now turn to the core of the du‘ad’ which consists of a vivid series of emotional

confessions and pleas for pardon. This section is the longest and the subject of abundant
commentary mainly due to the richness of its mystical and theological content, which for Shi'is
provides a profound insight into how ‘Al may have viewed himself as a human being who had no
existential goodness apart from what has been granted to him by God. There is also a deep sense
of self-abnegation and guilt which transpires in these lines, thus requiring a close philological and
thematic analysis similar to that in the previous section.

Forgive me the sins which tear apart the safeguards. O Allah, forgive me the

sins which send down wrath. O Allah, forgive me the sins which alter blessings.

O Allah, forgive me the sins which obstruct du‘a’. O Allah, forgive me the sins
which send down tribulations.
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The key terms such as al-‘isam, al-nigam, al-ni‘am, and al-bala’ all have a clear Qur’anic
resonance which again demonstrates that so often prayers contain a common vocabulary that
forms the spiritual lexicon of worshipers, especially since the imagery is both thoroughly Qur’anic
and grounded in the hadith thus becoming an extension of those religious genres. Also, the
sacred charisma of the Quran as God’s speech is infused into the prayer and mingled with the
words of the Imams until the lines are blurred beyond distinction. Furthermore, the musicality of
the text when listened to cannot go unnoticed. There is clearly a rhythmic pattern and meter
which can be discerned by observing successive nouns with the mim (m) ending. This is what

Abu Nasr Muhammad al-Farabt (d.339/950) refers to as the innate poetic disposition of human
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beings who appreciate lyrical melody, hence liturgies as consequential as that of Du‘a’ Kumayl
were not only spiritually meaningful but also melodious even without accompanying
instruments.**” In fact the spiritual meaning in this case would be combined with the musicality
of the text so to further contribute to wonder and enchantment of both the listener and the
reciter.**8 It should be noted that the musicality of the text cannot be overemphasized such that
upon listening to the Ahmad al-Fatlawi recitation (which has over two and a half million views)
one is struck not only by the rhythm but the fluctuating emotions as the reciter fluctuates the
pitch of his voice when reciting ya ilahi ( O my Lord) by stretching the alif (a) much like a seasoned
singer extends the pronunciation of certain syllables so to emphasize certain lyrics or key
words.**® This is called melisma in musical technical terms: God Himself seems to “reside” in the
extended vowel of, e.g., Allah. From this perspective Du‘a’ Kumayl can certainly be described as
both poetic and a musical text which provides both a spiritual and sensual experience with the
mysterious.

The first noun, al-‘isam, in broad terms has been used in the Qur’an to mean “protection”
or “immunity from sin, punishment, or any form of harm.”#4° Thus, it would seem to be in logical
fashion that ‘Al begins by stating that sins committed by human beings are the ratio legis for the
loss of good fortunes. Put differently, in very broad terms, the perpetration of a sin which is left

unaccounted and un-repented for has the potential to set off a series of adverse reactions which

437 Abl Nasr Muhammad al- Farabi “Kitab Musiqr al-Kabir (Great Bok of Music)” tr.Geert van Gelder

and Marle Hammond in Takhyil The Imaginary in Classical Arabic Poetics ed. Geert Jan van Gelder and Marle
Hammond (Exeter: E.J.W Gibb Memorial Trust, 2008), 22.

438 For example one may listen to the recitation by Ahmad al-Fatlawi, “Du‘a Kumayl” June 21%, 2017, YouTube
Video, https://www.youtube.com/watch?v=E1ulbHqSKEI&t=923s.

439 |bid.

440 See Quran 5:67, 12:32, 1:27, 11:43, and 32:17. It is also related to one of the central beliefs of Shiism, namely
that the Imams are protected from committing sin hence they possess ‘isma.
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begin with exposing oneself to a whole host of personal tragedies as a result of losing divine
protection or immunity. | have chosen to describe al-‘isam as “divine protection” or “immunity”
because its predominant usage in the Qur’an is to emphasize that protection from any sort of evil
is only bestowed by God, and those who seek protection from people or things instead of God
are committing a form of polytheism (shirk). Also on a more technical note, in the case of ‘All, his
sins risk violating his infallibility (‘isma) which for Shi‘is underpins the cosmic and worldly
authority (waldya) of the infallible Imam (al-imam al-ma‘sam).*** Once this umbrella-like
protection is ruptured, a proverbial flood gate opens, unleashing a series of more specific
consequences.

The first of these is nigam (sing. nagima) which, along with its derivates, has been used
in the Qur’an to describe God’s vengeance or retribution that is exacted from “those who commit
evil” (“alladhina ajrami”).**? It would then clearly follow that if one’s sins have the potential to
spur divine vengeance then certainly a change of course in God’s blessings (ni‘am, sing. ni‘ma) or
the descent of divine tests (bald’) would be in order. The du‘a’ furthermore states that these sins
may also act as a barrier to having one’s supplication answered to begin with. A theological
argument has been proffered by the text here to the effect that one of the causes for an
unanswered prayer rest with the supplicant and not God because it is the sins that obstruct the

supplication or request (tahbisu al- du‘a’) from being answered. It should also be noted that the

consistent use of the verb tunzilu (to descend) is indicative that these punishments, tests, and

441 This is a crucial area of investigation within the field of ShiT devotional literature which shall be addressed
separately at the end of this section.

442 see Quran 30:47. Cf. Qurian, 43:25 and 32:22. For a brief but insightful discussion on this term in the Qur’an, see
Todd Lawson, “Divine Wrath and Divine Mercy in Islam,” 255.
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adverse events occur in this world as a worldly recompense for sins. It is the same word for
revelation. Du‘a’ Kumayl is by no means the only source in which this theme can be found since
al-Kulaynt and al-Sadiq have also included supplications attributed to Ja‘far al-Sadiq and Mdsa
al-Kazim that contain the same correlations between sin and worldly recompense.**?
Furthermore, the early Shi'T hadith collections pre-dating al-Tis1 contain chapters dedicated to
“tafsir al-dhundab” (“commentary on sins”) or “bab ma‘na al-dhunab allati tughayrriu al-ni‘am . .
.” (“A chapter on the meaning of sins that alter blessings . . .”).”44

In a hadith attributed to him, ‘Ali Zayn al-‘Abidin has provided an extensive list of sins
along with their ramifications, some of which are the following: alteration of blessings (ni‘am) are
caused by highway robbery and the ceasing of a good habit; sins which bring about divine
vengeance (nigam) are caused (among other reasons) by attacking and mocking others.** The
objective of these lines is again to emphasize that whatever evil occurs to humankind they shall
not attribute its cause (‘illa) to God but rather to their own sinfulness. Most notably, the co-
relation between sin and misfortune gives the supplicant the necessary free will to alter the
course of their destiny through the act of seeking pardon and self-reformation. The following

expression of the Church Father, Origen, would aptly apply in this case: “If everything happens in

accordance with the will of God and His decrees stand fast, and nothing of what He wills can be

443 Al-Kulayni, al-Kafi, 4:570, 7:395; al-Saduq, Man la yahduruhu al-faqih, 2:102; al-Mufid, al-Mugni‘a (Beirut: Dar al-
Mufid, 1993), 321. Also, similar expressions can be found in a supplication attributed by Ibn Abi al-Hadid to the
Prophet who taught a blind man desiring sight a supplication which included the very same lines under discussion.
See lbn Abi al-Hadid, Sharh nahj al-baldgha (Qum: Maktabat Ayat Allah al-Mar‘ashr al-Najafi, 1983), 6:181-189.

444 Bab tafsir al-dhuniab can be found in al-Kulayni, al-Kafi, 2:447-448; and as for “Bab ma‘na al-dhunib allati
tughayyiru al-ni‘am,” see al-Saduq, Ma‘ani al-akhbar, 269-270.

445 Al-Sadlq, Ma‘ani al-akhbar, 270. Cf. al-Kulayni, al-Kafi, 2:447; al-Saduq, ‘llal al-shardyi (Qum: Davani Bookstore,
2006), 2:584; al-Mufid, al-lkhtisas, ed. ‘Ali Akbar Ghaffari (Qum: Dar al-Mufid, 1993), 238. For an extensive list of
traditions on this subject see Sayyid Hashim Sulayman al-Bahrani, Tafsir al-burhan (Qum: Bi‘tha Institute, 1995),
4:351-356.
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reversed, then prayer is absurd.”*%¢ Furthermore, for Shi'is who take inspiration from this
supplication, it would not be blameworthy to beseech God to lessen one’s misfortune in this
world providing they acknowledge their own misdeeds and not hold God accountable in this
regard.

O God, | seek nearness to You with your remembrance. And | seek Your

intercession by You. And | ask You by Your generosity that You bring me near

You, and that You teach me gratitude for You, and that You inspire me with
Your remembrance.
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Prior to engaging in further confession, in these lines ‘Ali stresses that his journey to God
essentially belongs to God and is governed by God. Firstly, he uses the word dhikr which has an
incredibly vast semantic range of meaning that can include reference to the Qur’an, worship, or
any thought or action related to seeking God’s pleasure. Within the context of liturgy, it refers to
an act of prayer or invocation of the name(s) of God. The Qur’an extols dhikr as a means of
reflection about God in fifteen separate verses, in addition to expression dhikr Allah
(remembrance of God used either in nominal or verbal form) can be found in twenty-six verses
all of which demonstrates the importance of this form of supererogatory prayer in the Qur’an.*¥’

The remembrance of God has been described by ‘Ali as “polish for the hearts” and thus a fortiori

one cannot even begin to endeavour to be brought nigh into the presence God without dhikr

446 Quoted in Heiller, Prayer, 101.
47 William Chittick, “Dhikr” in ER, 4:2339.
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(remembrance of God), which is the fundamental element of the entire supplication.*® Put
differently, if one had to describe the Du‘G’ Kumayl in one all-encompassing word it would be,
“al-dhikr,” or “the act of remembering.”

Further yet, the supplicant is reminded that it is not he that is approaching God, it is God
that is bringing him close; it is God that spurs him on to thank Him and it is God that inspired him
to remember Him. The supplication of ‘Ali in this case could be described as the supplication of
God since the servant is but a vessel inspired by God to remember God. On this note, there is a
striking similarity between Du‘a@’ Kumayl and Du‘a’ Abi Hamza Thumali in which ‘Al Zayn al-
‘Abidin begins his penitential pleas by telling God: “By You | have come to know You, and You
have guided me to You and summoned me to You. Had it not been for You | would not have
known You.”#4*° The shadowiness which surrounds agency in prayer has been commented upon
by Ja‘far al-Sadig, who was asked to shed light upon the fifth verse of the Fatiha: “You alone we
worship and from You alone we seek help.” Ja‘far al-Sadig explains “that the second half of the
verse means that we ask help from God’s strength and the sufficiency to worship Him
properly.”#*° When viewed from an understanding of the Islamic spiritual universe, it is only by
God’s grace and divine favour that we can even attempt to journey towards Him; or in the words
of the famous Sufi al-Junayd (d.298/910): “Servanthood is to abandon two things: leaning on
other than God and reliance on [one’s own power of] movement.”#! ‘Ali’s broader abandonment

of ownership of his worship and his description of remembrance as inspiration from God

448 Al-Sharif al-Radi, Nahj al-balagha, 342.

4% The Arabic is as follows: “bi-ka ‘arafutuka anta dalaltani ‘alayka wad da‘awtani ilayka wa law la anta ma adri ma
anta.” See al-Tusi, Misbah, ed. ‘All Asghar Mawarid, 2:582.

450 see Gerhard Bowering (ed.), The Minor Qur’an Commentary of Aba ‘Abd ar-Rahman as-Sulamr (Beirut: 1997), 5
as cited in Chittick, “Worship,” in The Cambridge Companion to Islamic Theology, 225.

41 |bid.
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(tulhimanf dhikrak) is also reminiscent of Qur’an 91:8: “And he inspired it (alhamaha) [the soul]
with its lewdness and god-consciousness.” From this perspective, ‘Al’s request for God to inspire
him so that he may remember Him is a typological reference to the moment of creation when
the soul was inspired by God to distinguish between what shall purify it or corrupt it. Put
differently, the ability to recall God is a condition for which the soul has been primordially
inspired, yet despite this, due to heedlessness (ghafla), the soul relies upon God for re-
inspiration. Friedrich Heiler, in reading the tradition of the early Church Fathers, describes the
truly “religious man” as the one who engages in a perennial struggle for God in which his prayer
is not a product of his own effort, “but comes down from above, streams out of the plenitude
and power of God.”**? In this respect and perhaps others, the Shi‘i-Islamic prayer tradition is
intimately related to its Christian predecessor: a situation in which prayer itself is seen to be a
divine gift hence an opportunity bestowed upon the supplicant by God.

‘Al then proceeds to once again reiterate that he truly has none other than God, and none
other can forgive him, veil his ugly deeds (qaba’ih) or transform his ugly deeds into good ones
save God.*3 This admission becomes a perfect segue for ‘Ali to now venture to identify reasons
as to why he has fallen from the grace of God. He begins by saying: “I have oppressed - been
unjust to -- myself (zalamtu nafsi), and | have been overcome by my own ignorance (jahli), and |
have taken solace in perpetual remembrance of You and Your favour towards me.”#>* Both, self-
oppression and self-imposed ignorance are themes that run throughout the Qur’an. For instance,

the Qur’an constantly reminds humankind in general that by transgressing God'’s rights, they have

432 Quoted in Heiler,108.
433 AI-TasT, al-Misbah, 2:844.
434 |bid.
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done injustice to themselves (zalami anfusahum) and they cannot claim to have been oppressed
by God (wa hum la yuzlamin).*>> Or in another verse it states: “And those, when they commit a
grave act of indecency (fahisha) and perpetrate injustice upon themselves (zalamd anfusahum),
they shall remember (dhakari) God and seek His forgiveness (fa-astaghfari) for their sins (/i-
dhunabihim) . . .”*>® As for the ignorance of his true self which has led him down the path of vile
deeds (gaba‘ih), this too is an all-important Qur’anic motif. Qur’an 4:18 encapsulates the import
of this self-ignorance: “Repentance is only upon God (to accept) for those who commit evil in a
state of ignorance (bi-jahala) and then repent soon thereafter . . .” This state of jahala does not
imply that these sinners were unaware of their actions, but rather in this case, it is a willful state
of self- ignorance that allows them to be overcome by temptation and desire (shahwa). Similarly,
in the story of Joseph as told in the Qur’an, in his supplication to God Joseph says: “If you do not
avert their trickery from me | shall fall prey to them and | shall be among the immoral ones (al-
jahilin).”*7 Or in another instance it is Joseph who attributes the misdeeds of his brothers to a
moment in which they were foolhardy or immoral (jahilin), which does not entail a summation
of their entire life as being immoral but rather limited to the moment(s) of transgression.**®
About the latter verse, the fifth Shi'T Imam, Muhammad al-Baqir, states that every sin committed
by the servant (al-‘abd) even if he is aware of it, is done so from foolishness. He then narrates

the story of Joseph and his brothers to demonstrate that it was Joseph who attributed jah/ as the

cause of their misdeeds (mukhataratihim) committed upon themselves which resulted in the

435 Qur’an 11:01, 23:62.
456 Qur'an 3:135.
47 Quran 12:33.
458 Qur'an 12:89.
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disobedience towards God (ff ma‘siyat allah).*>®* However, ‘All goes further to stress that despite
him taking God’s remembrance and grace for granted and allowing himself to be overcome with
jahl, that in spite of all this, His Lord continued to protect him from harm and cover up his

460

faults,**® at which point ‘Ali again begins a barrage of solemn confessions to God:

O God, my tribulations are great and my poor state is excessive. My works fall
short and my fetters restrict me, preventing me from my benefit, for which |
hold out distant hope. The world tricked me with its deception and my soul with
its misdeeds and its delaying.
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‘Al goes on at great length to describe his state of absolute spiritual poverty in which he has
allowed himself to be misled into a state of disobedience; thus, he stands at the threshold of
God’s mercy recognizing that it is the delusion of this world (a prominent Qur’anic motif) which
lies at the root of human misdeeds; however the world can only overcome a person if they allow
themselves (their nafs) to be overcome by it. It is for this reason that ‘Al mentions that it is a
combination of the nature of this world and his weakness or lack of self-control that lies at the
root of him being betrayed by his own nafs. The nafs in the Qur’an is without doubt a precarious

entity which, if not guarded and given admonition, shall drive a person towards evil (al-nafs al-

459 Al-‘Ayyashi, Tafsir al-‘ayyashi, 1:228.
460 A|-TUsT, al-Misbah, 2:845.
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‘amma@ra bi al-si’) and the only force which can save it is God’s mercy.*? In light of these Qur’anic
references, it should be kept in mind that in describing himself as overcome with jahl, ‘Ali is
pointing to a deeper psychology of the self and underlying causes of sin.

In these passages and throughout the supplication, an evident duality is at play between
God’s kindness, and leniency, and a soul — or more specially the soul of ‘Ali - on the other hand
that is in desperate need of God’s mercy and love. Furthermore, it is only by means of God’s
mercy and leniency towards him that he can escape from and repair a self that is beset with
unbearable sins performed during private moments (fi al-khalwat). This illustrative confessional
imagery on the part of ‘All is designed to create a spiritual atmosphere in which the beseecher
delves deep into his spiritually bankrupt soul to reveal to God his inner most secrets (asrar) and
private moments of immorality. In the words of Muhammad Mahdi al-Asifi: these confessional
states are all was@’il (means or vehicles) by which the supplicant can attain nearness to God. 462

Briefly, | would like to explore the implications in attributing such expressions of sin to an
infallible Imam. This in fact is an important subject of inquiry which has not been fully examined:
how Shi‘ls may interpret what on the surface seem to be the deepest confessions of an infallible
(ma‘sim) and therefore deep contradiction in faith. In fact, most famous supplications attributed

——

to the Prophet or the Imams as found in ShiT hadith and devotional collections include a form of

461 This notion can be found in a statement made by Joseph as presented in Qur'an, 12:53. A comparable trope can
be found in Qur’an, 75:2 which states: “And | swear by the self-blaming soul” that is the part of the self which serves
as conscience allowing an individual to incriminate themselves so to take accountability for their deeds. Lastly,
Qur’an, 89:27-28 refers to the tranquil self (al-nafs al-mutma’ina) which returns to God in a peaceful state pleased
with God and God is pleased with it. Ideally the journey involves moving from a self that commands one to evil, to
one that self-blames (taking accountability for oneself) and lastly arriving at a state of peace and tranquility with
God. Cf. Annmarie Schimmel, Mystical Dimensions of Islam, 25.

462 See al-Asifi, al-Du‘a’ ‘inda ahl al-bayt (Supplication in the thought of The People of the House), 135. Muhammad
Mahd al-Asifi (d.1436/2015) was recognized for his specialization in Shi7 liturgical literature including its history and
religious meanings.
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a confession with some being highly elaborate and lengthy. An entire independent study would
be required to examine this phenomenon; | should also note that | am not attempting to defend
the doctrine of ‘isma (infallibility) but am endeavouring to explore in a phenomenological fashion
how Shi‘is would attempt interpret these confessions within the framework of the doctrine of
infallibility and the apologetics they employ to do so. In doing so we may develop a further
understanding of how these types of liturgies intersect with the broader Shi‘ religious worldview.

——

There exist multiple avenues by which Shi‘7 theologians could approach this subject.*®® The first
of these is a famous theological and linguistic hermeneutic known as: “iyyaka a‘ani wa isma 7 ya
jara (Pay attention to me and listen O neighbour).” The first ShiT scholar to invoke this principle
formally was al-Sadliq who used this expression to interpret Qur’anic verses which attribute any
sin (minor or major) to the Prophet. This principle was then widely used by al-Sharif al-Murtada
and his student al-TasT in their respective theological and exegetical works.*** In the case of the
Imams, this convention has been invoked by Ibn Tawis as an exegetical gloss to a hadith
attributed to “Ali in which he describes being overcome by lust (shahwa), worldly delusion
(ghurir al-dunyad) and heedlessness (ghafla) in the face of death. It would then follow that lbn
Tawus may have interpreted ‘Alt’s confessions in Du‘a’ Kumayl in a similarly apologetic
manner.*®> AlT b. al-Husayn al-Hamid al-Najafi (al-Nili) also explores this in his 8t/14t™ century

commentary on the Misbah, in emphasizing that “whatever is found from an infallible Imam’s

supplication (mentioning falling prey to Satan) or its likeness - it is to not to be interpreted as

463 As | mentioned, as far as | know this is the first study of this nature aside from a brief treatment of the subject by
William Chittick in his introduction to Sahifa al-Sajjadiyya. See ibid., XXx-xxxv.

464 See al-Sadq, ‘Itigadat al-imamiyya, 87; cf. al-Sharif al-Murtada, Tanzih al-anbiya’ (Beirut: Mu’assasat al-A‘lam li-
I-Matbt‘at, 1991), 164; al-Tasi, al-Tibyan fi tafsir al-qur’an, 2:253.

485 |bn Tawds, Falah al-sa’il wa najah al-masd’il fi ‘amal al-yawm wa-I-layla (Qum: Blstan-i Kitab, 2008), 375.
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the Imam intending it for himself, for he only intends it to be directed towards other than him
from among the legally obligated since they are doctors of the self” who prescribe spiritual
prescriptions to the believers.*®® He then goes on to invoke the same linguistic principle (iyyaka
a‘ani...) as mentioned above echoing what was cited by lbn Taws.*¢” Within all of the above
contexts, the objective in using “iyyaka a‘anni wa isma'i ya jara” has been to insist that even if
it is an infallible that is being spoken to or that is speaking about themselves in reality these
maxims are directed towards the community at large or the partisans of the Imams.468

Another possible explanation has been provided by Mulla Sadra and Muhammad Salih
al-Mazandarani within the context of their respective commentaries on al-Kulayn’s chapter
regarding the pleas for forgiveness (istighfar) and repentance (tawba), in which they emphasize
that the istighfar of an infallible including that of the Prophet must not be misconstrued to
indicate that they are repenting from the type of sins which non-infallibles so often commit.4¢°

In order to defend this position both Sadra and al-Mazandarani narrate a hadith attributed to the

Prophet in which he said: “the good of the upright ones are the evils of those brought nigh”

465“wa hadha al-kalam wa amthaluhu idhd warada ‘an al-imam al-ma‘sim fa-hawa 1a yuridu bi-hi nafasahu wa

innama yuridu bi-hi ghayruhu min al-mukallafin a-laysa hum atibba’ al-nufds.” This discussion is within the context
of a treaement of? how one may explain the mention of sins by the Infallibles. What does it mean for an infallible to
admit to performing sins and then seek forgiveness for sins? See Ali b. al-Husayn al-Hamid al-NajafT (al-N1l1), Idah al-
misbah li-ahl al-salah MS no. 4568, folio 300.

467 |bid.

468 Cf. Todd Lawson, “Akhbari ShiT Approaches to Tafsir.” In Approaches to the Qur’an ed. G.R. Hawting (New York:
Routledge, 1993), 182.

469 Al-Mazandarani attempts to explain that it cannot be denied that the Prophet and the Imams repented to God,
but this repentance and plea for forgiveness was not of a type that would nullify their infallibility. The Arabic is as
follows: “lam takun tawbatuhu wa istighfaruhu min al-dhunib al-mundfiyat li-l-‘isma.” See Muhammad Salih al-
Mazandarani, Sharh al-kafr al-usil wa-I-rawda (Tehran: al-Islamiyya Library, 1962), 1:157.
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(“hasanat al-abrar sayyi’at al-mugarrabin”).*’® Al-Mazandarani adds that another explanation
could be simply that the infallibles taught the art of repentance to their followers. 472

The dilemma with the ta‘lim (teaching) hypothesis is that it would imply that ‘All was
merely dramatizing these various emotions solely for the purpose of teaching which in turn
would entail a degree of ‘insincerity’ on his part. Put differently, how could such a dramatic and
vivid emotional appeal for forgiveness before God be simply a teaching moment for Kumayl b.
Ziyad? Chittick, in a rather abstract manner, explains that the nature of the testimony of faith
(shahada) by its own virtue means that nothing that is created can ever be on par with the
Creator.*’? Therefore, the “best” of creation — namely the prophets and saints - derive their
spiritual status from a profound position of servanthood (‘ubidiyya) and these nearest servants
to God fear Him the most and constantly engage in a form of devotion that requires a radical and
complete spiritual program of self-diminishment before God. Ostensibly this involves recognizing
and conquering the greatest impediment between God and the beseecher, that is, the self. Even
then, how can a supplicant seek forgiveness for something which he or she has no control over,
namely the fact that the self will remain as a veil between oneself and God?*"3

The predicament arises from transferring and translating a vocabulary from one religious
universe to another. The English terms: sin, repentance, and forgiveness imply some sort of
moral-ethical transgressions; however, as Chittick correctly remarks, the terms dhunib and

maghfira may point to real instances of immorality or an expression of one’s utter poverty

470 See Sadra al-Din al-Shirazi (Mulla Sadra), Sharh usal al-kafi, ed. Muhammad Khvajavi (Tehran: Cultural Studies
and Research Institute, 2004), 4:123, cf. Muhammad Salih al-Mazandarani, Sharh al-kafi al-usdal wa-I-rawda, 9:228.
471 Al-Mazandarani, 1:157.

472 william Chittick, The Psalms of Islam, xxxiii.

473 |bid., xxxiv.
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(hagadra) before God.*”* In other words, it is much more complex than it at once appears, and we
are left rather unsure as to what these dhuniab be indicative of. Although we do not have any
explanation of this demeanour from ‘Ali himself, there is an incident reported by Abu Nu‘aym al-
Isfahani (d.1038/429) in which al-Hasan al-Basri (d.728/110), after witnessing ‘Ali Zayn al-‘Abidin
(‘Al’s great-grandson) weeping and begging God for forgiveness, asked him: “what is this
intimate conversation and tears while you are a member of the People of the House (ah! al-bayt)”
who have been purified by God? ‘Ali Zayn al-‘Abidin responds by saying the following: “Leave this
matter O Abi al-Hasan! Paradise has been created for he who obeys Him [God] even if he be an
Ethiopian slave, and the fire has been created for whomever disobeys Him [God] even if he be a
free Qurayshi. The Prophet has said: ‘Approach me with your deeds not your genealogy.””*”> To
conclude, for Shi's, the confessions and repentance of the “infallibles” will remain an enigma
depending on how the parameters of the doctrine of ‘isma are determined and whether a Shi‘1
theology would be able to accommodate a version of ‘isma which allows for an infallible to feel
a sense of intense guilt before God even while outwardly obeying the shari‘a. The alternative
interpretation as seen with Ibn Tawis and al-Niliis to develop an apologetic hermeneutic to avoid
this matter altogether by simply describing such confessions as teaching moments for fellow

listeners or onlookers.

3.3-3 The language of love and the quest for union with God

O my Lord! shall you leave me chastised in Your fire after professing Your
unity, and after my heart has been enveloped by recognition of You and my

474 |bid.
475 See Ibn al-Jawzl’s al-Muntazam as cited in Kamil Mustafa Shaybi, al-Sila bayna al-tasawwuf wa-I-tashayyu’, 145.
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tongue has unceasingly remembered You, and my consciousness is convinced
of Your love, and after my truthful confession and supplication'r’476

dM*\”JJ*"u”d}“a°M Jﬁwdu“vcébvbﬂuﬁ

The tenor of the du‘a’ noticeably changes from this point forward into a steady crescendo
upwards, beginning with ‘Al posing a series of rhetorical questions before God. This conversation
with God could be described as a discourse between ‘Altand his Beloved, insofar as he now begins
to attempt to persuade God by revealing to Him that “despite my sins and numerous lapses, the
reality remains that my heart and being is impregnated with awareness, love, and remembrance
of You.” Slightly later, ‘Ali repeats another series of seemingly rhetorical questions in which he
says:

O Lord! Would You subjugate to the fire faces which, due to Your Majesty,

have fallen in prostration, or would You set aflame the tongues which have

professed Your oneness truthfully and engaged in your thanksgiving with

praise. Or (would you subjugate to the fire) hearts which have acknowledged

Your divinity with affirmation of the truth or the minds which are bewildered
with knowledge of You until such a point that they are in awe of You?4”’

Mbbﬂwygﬂbﬁ?&ja»bwg)fa?jéou Lsyjﬁjgjéj
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476 AI-Tasi, al-Misbah, 2:846.
477 Ibid.
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There are three key terms in the above passage which require some clarification, each
of which function as a locus of piety, namely, the heart (al-galb), the tongue (al-lisan) and lastly
the mind or consciousness (al-damir not found in the Quran unlike other two). Ultimately, the
incessant state of remembrance (dhikr lahija) emanates from and is in complete unison with the
cognizance of the heart (ma'rifat al-qalb) and love (hubb), which is found in the mind or
consciousness (damir). It is also crucial to demonstrate that one’s consciousness and unreflected
spontaneous thoughts (khatarat, sing. khatar), and inner heart (batin al-galb) may all be
subsumed in the realm of the damir, which in this case is impregnated with an unrelenting love
of God (‘atagaduhu damirT min hubbik).*’® The hope in this case is that this conscientious love
will be met with a corresponding love from God himself. Hence ‘Ali only hopes that this will be
the case, if not for the sole reason that it was God who inspired him and implanted the seed of
remembrance of His own remembrance within him.*’® If one were to rewrite the supplication
with its possible spiritual meaning it could be as follows:

My heart (seat of my intellect) is subsumed with knowledge of You; thereafter

my tongue engages in assiduous remembrance of You, which emanates from a

verified and deeply rooted love of You which itself comes from the kernel of my

heart and my innermost secrets, all of which has fallen in love with You.
We may also interpret these three words, these technical terms, (galb, lisan and damir) as being

indicative of three elements which form the axis for spiritual travel and personal development.

The first line: “After my heart has been enveloped with recognition of You [God]” may refer to

478 |bn Manzir describes “damir” as a secret or inner thought (al-sirr wa dakhil al-khatir). See lbn Manzdr, Lisan al-
‘arab, 4:492.

479 As we read earlier on in the supplication, ‘All says: “You brought me close . . . and You inspired me in Your
remembrance (to remember You).”
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the intellectual conviction in God’s existence and presence such that in this case “qalb” literally
translated as “heart” would also imply the intellect (al-‘aqgl/) and the process of intellection or
intellectual contemplation.

This interweaving of meaning can be found in the Qur’an, which describes these two
(heart and intellect) as embodied within one metaphysical reality. For instance, we read in 47:24:
“Do they not contemplate the Qur’an or do they have locks on their hearts (qulib)?”% In 22:46
we read: “Have they not ventured out on the Earth with hearts by which to understand ‘aqg/ and
ears by which to hear see later mention of sudir?”48! In both cases there is a direct link between
the intellectual contemplation and the heart. Furthermore, the enveloping of the heart in the
cognizance of God, when viewed within this context, demonstrates that cognition has an
ontological value which is rooted in the fundamental metaphysics of Islamicate culture. The
metaphysical nature of education would posit that the acquisition of “true knowledge” and
wisdom is when the heart is able to see with the light of God. This perception of knowledge and
intellection is uncannily proximate to the process of Self-Mastery in the thought of Plato in which
enlightenment and wisdom become a reality “by turning the soul’s eye to face in the right
direction.”*82 All of this is indicative of an organic and holistic view which ties together
intellection, knowledge and virtue within an intricate metaphysical framework, all of which
originates from a necessary being or God as seen in the case of Du‘a’ Kumayl and the Qur’an.

Furthermore the use of the verb antawa (to envelope or be folded within) is also used in a famous

480 Quran 47:24. The Arabic is as follows: “a-fa-la yatabbarina al-qur'ana wa law am ‘ala qulabin aqfaluha.”

481 Quran 22:46. The Arabic is as follows: “a-fa-lam yasiri fi al-ard fa-takina la-hum qulabun ya‘gildna bi-ha wa
adhanun yasma‘ina bi-ha.”

482 Charles Taylor, Sources of the Self: The Making of Modern Identity (Cambridge: Harvard University Press, 1989),
123.
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poem attributed to “All in which he says: “Do you reckon that you are but a miniscule germ and
within you is enveloped (antawa) the largest realm?”483 In this case, “the largest realm” or
cosmos is contained within humans beings; however, in order for it to be contained it must be
folded up which in turn implies that it will also unravel within. Hence, in the case of ma'rifa
(cognizance of God) and the cosmos (al-‘alam al-akbar or frequently al-kabir) they are at once
enveloping the self while in a state of being folded or rolled up within.*®* Hence it is implied that
itis only through the process of the journey towards God that the cognizance of God unfolds and
reveals itself within the heart and intellect which are embodied within one another.%8>

In light of the above, the second expression “my tongue has remembered you incessantly”
(lahija bi-hi lisani min dhikrik) indicates that following the intellectual illumination of the heart,
the tongue is then spurred to tirelessly mention God, hence the act of remembrance (dhikr) is
not an act of blind worship but rather it sprouts from a heart and intellect which is consumed
with the knowledge of God. It should also be added that the unceasing remembrance of God is

deemed to be sincere in this case because its foundation is one of heart-felt intellection (or

spiritual cognition), thus the act of remembrance is at once a physical ritual rooted in certain

483 This statement, while not found in early sources, has been attributed to ‘Allin numerous Safavid-era sources such
as al-Shirazi (Mulla Sadra), Sharh usdl al-kafi, , 1:292; 3:334; al-Majlisi, Rawdat al-muttagin, 6:81; Muhammad
Muhsin Fayd al-Kashani, al-Wafi (Isfahan: Maktabat Amir al-Mu’minin, 1985), 2:319; Tafsir al-safi, ed. Husayn A'lam1
(Tehran, Maktabat al-Sadr, 1994), 1:92 and Muhammad Baqir al-Majlisi, Mir'at al-‘uqal fi sharh akhbar al al-rasal
(Tehran: Dar al-Kutub al-Islamiyya, 1983), 11:362; 3:272.

484 Antawa derives from the trilateral root t-w-y from which Form IV, antawa, derives. It means “to be enfolded”
and also “to cover entirely.” See Lane, 1:642. For similar themes attributed to refer to the Khutba al-tatanjayn (The
Sermon of The Two Gulfs). Cf. Rajab b. Muhammad al-Bursi, Mashariq anwar al-yaqin fi asrar Amir al-Mu’minin ed.
‘Ashir ‘Al (Beirut: Mu’assasat al-A‘lamTt, 2001), 260.

485 |t is evident that the linguistic and mystical features which tie this expression in the du‘@’ to the above aphorism
are particularly germane to the study of the esoteric dimensions of Islamic piety and cosmology. To this effect,
Hossein Nasr describes the heart as ultimately tied to the “human state” as it relates “intellection, sapience, and
union.” Knowledge, when pertaining to the heart as outlined in the Quran, may even be described as “heart
knowledge.” Hossein Nasr, “The Heart of the Faithful is the Throne of the All Merciful,” in Paths to the Heart: Sufism
and The Christian East, ed. James C. Custinger (Bloomington: World Vision, 2002), 32-33.
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spiritual awareness. The final stage is for the kernel of the heart (or consciousness) to be
entrenched in God’s love. These three lines are indicative of three corresponding stages of
intellectual-spiritual development which begin with the intellect-cum-heart that is convinced of
God; followed by the tongue that ceaselessly remembers Him, then concluding with the love of
God implanted within the kernel (deepest portion) of the heart.

The objective of these lines is to demonstrate that the supplicant shall arrive on the Day
of Judgement equipped with certain means of attaining God’s permanent grace and mercy and
thus avoiding hellfire. The most important of these means is the profession of His oneness which
is then manifested through acts of worship such as prostration (sajda). By virtue of this profession
and worship, the supplicant is striving to protect themselves and acquire some form of divine
immunity (al-‘isma) from divine wrath. On this note there is a tradition attributed to the Prophet
in which he states that on the Day of Judgement the sinners shall be put in Hell. Upon them being
placed in Hell they shall protest to God, asking Him: “Is Your mercy not greater than Your wrath,
and did You not promise to save those who testified to there being no God but You?” God then
answers them all by saying “Yes,” and He removes them from the Fire and places them in
Paradise.*® Thus, ‘All’s use of tawhid as a means of divine protection from divine wrath is a
common theme in the tradition which invests an extraordinary degree of salvific efficacy in the
first part of the testimony of faith, namely, /a ilaha illa allah (there is no god but God). In good
narratological fashion, ‘Al provides an immediate response to his own question by invoking the
Arab code of honour and hospitality and says: “Woe! You are too honoured to denigrate the one

You have nurtured or to distance the one You have brought near or to abandon the one You have

486 Al-Sadlq, Kitab al-tawhid, 28.
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sheltered.”*®” He then emphasizes again in a climactic fashion that: “this is not how You are
thought of (ma hakadha al-zannu bik) . . . nor is this what is known regarding Your kindness (wa
la ma‘rafun min fadlik).”*®® This section of the supplication marks the point from which the
supplicant rises quickly towards God. After confessing his sins, he now testifies to his love, telling
God that certainly his du‘a’ that was filled with tears emanating from a sincere heart shall not go
in vain. Thus, it is crucial to demonstrate the turn in the narrative from this point forward until
the end of the supplication. ‘Ali then constructs a Qur’anic binary in order to put all that he has
mentioned into perspective. He does this by giving the title of “monotheists” (al-muwahhidiin)
to the ones who have already testified to God’s oneness and confessed their sins, as opposed to
the “non-believers” (al-kafirin or ungrateful ones) whom God has vowed to fill Hell with
(tamla’aha min al-kdfirin).*® He explains to God that “had it not been for this promise (wa ‘ad) of
Yours, You would have made the entire fire cold and safe” (bardan wa saldman).*° Again, here
‘Ali, in typological fashion, is creatively invoking the story of Abraham, who was thrown into the
fire by Nimrod, to which the Qur’an exclaims: “We said to the fire, be cool (bard) and as a means
of safety (silm) for Abraham.”*°! By ‘Ali using this clear reference to the story of Abraham in
Qur’an, 21:69, he may be implying that had God not promised to fill Hell with the “kdfirin” the
instance of Abraham being saved would have been transformed to become a permanent
eschatological paradigm. “Ali ends this section by quoting verbatim the following Qur’anic binary:

“As if he who is a believer (mu’minan) is like he who is an ungodly transgressor (fasigan)? They

487 AI-TasT, al-Misbah, 2:846.
488 |bid.

489 |bid., 2:848.

490 |bid.

491 5ee Qur'an 21:69.
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are not equal.”*? By invoking these various Qur’anic binaries, ‘Ali is firmly placing himself as the
supplicant within a demarcated group of those who are saved. In this case the saved group are
those who profess God’s oneness, not simply as a gesture, but truly do so with their entire heart
and being. This group is known in the hadith tradition as “the people of monotheism” (ahl al-
tawhid), “monotheists” (al-muwahhidiin), or “the people of there is no god but God” (ahl la ilaha
illa allah). In one tradition, Ja‘far al-Sadiq has said: “Verily, God has prohibited the bodies of the
monotheists (al-muwahhidin) from the Fire (of Hell).”%°3 To assert the sanctity of monotheism
further, al-Sadiq reports an elaborate conversation which shall take place between God and
monotheists plagued by sin. In this tradition, Ja‘far al-Sadiq states that God shall order a group of
people to be sent to Hell because of their sins, at which point they beseech God telling him:

Our Lord! how can you put us in the Fire (of Hell) when we professed Your

oneness (nuwahhiduka) whilst in this world, and how can You cast our tongues

on fire when they (our tongues) have professed Your oneness whilst in this

world? How would You burn our hearts when they firmly held the doctrine of

‘there is no god but You?’” How would You burn our faces which we anointed

(via prostration) on dirt for You? How would You burn our hands which we

raised in supplication to You? Then, God says to them: “My slaves, foul were

your deeds (sa’at a‘malukum) whilst in this the realm of the material world (dar

al-dunya), thus your recompense is the Fire of Hell (nar al-jahannam).”*%*
They then protest to God with a series of questions, comparing His mercy to His wrath, to which

He responds by affirming that His mercy is greater (a'zam) and given precedence over their sins

(dhunab). Then finally they pose two concluding questions: “Is our conviction in Your oneness

492 Quran 32:18.
493 Al-Sadq, al-Tawhid, ed. Husayni Hashim (Qum: Jami‘at al-Mudarrisin, 1977), 20.
494 Al-Sadq, al-Tawhid, 29. Cf. al-Saduq, al-Amali, 296.
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not more sublime than our sins?” To which God responds: “Positively, your conviction in my
oneness is more sublime.”

This back-and-forth question-and-answer results in God ordering His angels to place this
group in Paradise. The final reason for this dramatic change in fate is God Himself. In explaining
to the angels His rationale for this seemingly new decision, He says:

| have not created a creation more beloved to Me than those who draw near to

Me by means of my oneness (bi-tawhidi) and that there is no god but | and it is

incumbent upon Me (hagqun ‘alay) that | do not roast in the Fire the people of

My oneness (ahl tawhidr).4%>
Shaykh al-Sadlig comments in this regard that the sinners among the monotheists (ahl/ al-tawhid)
do not experience the torment of Hell whilst in it, but only when they exit the Fire towards
Heaven that they experience pain which (albeit for a moment) is the reality of their misdeeds.*%®
Sayyid Ja‘far Bahr al-‘Ulim (d.1377/1957) as well as ‘lzzat al-Din Bahr al-‘Ulim, in their
commentaries on Du‘a’ Kumayl, emphasize that the sanctity of monotheism is a trope that is
often repeated in this supplication, which ultimately indicates that only God can save. He truly
knows whose hearts have submitted to the existential reality that there can be no worthwhile
existence apart from Him.*®’ It is this heartfelt and sincere belief that guided the imagined
supplicant’s life despite numerous personal failings. It is for this reason that ‘Al says “My God,

My Master, My Chief, and my Lord, perhaps | could withstand Your wrath but how could |

withstand Your separation?”4® It is evident here that the ultimate bliss of salvation is to reside

495 |bid.

4% Al-Sadaq, al-I‘tigadat al-imamiyya, 77.

497 Al-Sayyid Ja‘far b. Muhammad Bagir b. Mahdi Bahr al-‘Ulam, Asrar al-‘arifin fi sharh kalam Mawlana Amir al-
Mu’minin sharh du‘a’ Kumayl (Beirut: Dar Jawad al-A’'imma, 2008), 122.

498 Al-Tast, Misbah al-mutahajjid, 2:847. The Arabic is “fa-habni ya ilahi wa sayyidi wa mawlay wa rabbi sabartu ‘ald
‘adhabika fa-kayfa asbiru ‘ala firagika.”
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in the presence of God and never be separated from Him. It is the absence of God which is not
tolerable for “Ali, for it is akin to losing himself since it was already admitted that the kernel of his
heart and consciousness (damir) was impregnated with the love of God. As a result, the Fire which
ultimately represents a separation (firag) from God shall be rendered cool and peaceful (bardan
wa saladman) which ‘Ali is positing as a metaphor for the journey of the believer and his or her
conclusion with God.

This reflects a crucial point in the journey the du‘a’ is describing that at this point, the
supplicant, after a prolonged emotional repentance and admission of deep seated love for His
Lord, now places himself among those who will surely receive a promised salvation. Inclusion
among this select group of people is given further resonance by creating a dialectic between the
divine reality of salvation for the “believers” as opposed to all those who did not embark upon
this spiritual journey of repentance and affirmation of God’s oneness.

3.4 Conclusion

In this chapter | have demonstrated a possible method by which a supplication can be
studied.**° The first section of this chapter was concerned with providing an in-depth discussion
regarding the legacy and heritage of Shi7 liturgy with specific attention given to the textual
history of Du‘a’ Kumayl. By doing so, | demonstrated that devotional literature has a rich textual
history dating back to the formative period of Twelver Shi'ism. As mentioned in chapter one,

among the oldest surviving textual remnants of this tradition is the Misbah al-mutahhajid of

499 Other methods may involve examining the perspective of the supplicant by conducting an ethnographic study
which would perhaps focus upon the sociological dimensions of prayer and its role in personal and community
development. This may be integrated with studying the supplication using modern literary theories which would
examine cognitive relationship between the text and the reader.
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Shaykh al-Tasi. The Misbah is also the earliest known source for Du‘a’ Kumayl and it, along with
a later prayer manual, the Igbal al-a‘mal compiled by Ibn Tawdis, became the standard edition
for the du‘a’. Thereafter this particular supplication has been continuously transmitted in nearly
identical form for a millennium.

Furthermore, as | demonstrated throughout my analysis of the text itself, the du‘a’
contains numerous allusions to the Qur’an, hadith, and Islamic theology (in the broadest sense
of the term). It is also by virtue of the du‘a’ being attributed to the first Sh1'T Imam that it may be
described as a genre of sacred literature within the larger corpus of ShiT hadith. It is for this
reason that my contention is that the supplication of Kumayl can be described both as a prayer
and a sacred lesson in devotional theology. The theology of this prayer may be described as a
doctrine of passionate devotional form of worship. In this sense, it is this form of devotional
theology in the form of du‘ad’ which invokes the deepest imagination and emotions of the
worshipper, unlike the pedantic dialectical works of the mutakallimiin (professional Muslim
theologians). | have attempted to highlight this devotional theology by focusing on three specific
themes namely: the sanctification and transcendence of God, the nature of sin and confession,
the language of love and salvation before God, and lastly transformation and spiritual union with
God. | have engaged with these themes by drawing connections to other forms of religious
literature to demonstrate the various possible interconnections between the themes and
concepts found in the du‘a’ with the broader Islamicate tradition. Furthermore, this distinction
between pedantic scholastic theology and devotional theology, even if not made entirely clear
by al-TuUs1, must have been evident to scholars such as he who, since after writing voluminous

legal and polemical texts, chose somewhere towards the end of his scholarly career to compile
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the Misbah which contains, in addition to Du‘a’ Kumayl, several richly imaginative supplications.
The poetic and imaginative description of the self and God cannot be found in any of al-Tusr’s
other known works. It has therefore been my aspiration that through this study of Du‘a’ Kumayl/
to have drawn some attention to a relatively unknown aspect of this prolific scholar’s career
whose various works gave shape to what Shr'ism was to become.

It should also be pointed out that within the context of the Shi7 religious universe, the
performance of this supplication could be described as a means by which the devout may set out
on their journey towards God. Further yet, while the supplication is solely addressed to God, for
ShiTs, the Imam’s waldya (charismatic authority and guidance) remains the focal point of
guidance insofar as he chose to reveal this supplication to his Shi‘a. That is not to imply that non-
Shi‘ts, or even non-Muslims, would not make use of this supplication, but rather, its target
audience (as al-Tast himself admitted) was the Shi'T community. It has also been demonstrated
that this supplication is an exemplification of the Qur’an’s call to recall God and beseech Him for
assistance. The overall narrative of the du'a’ can be described as a struggle to liberate oneself
from a deep-seated sense of guilt and sin in order to hasten oneself towards proximity (qurb) to
the Divine. This journey is replete with tears and profound lamentations of the heart. It is an
emotional cry for assistance to escape the depths of spiritual poverty to eventually arrive at the

comfort of residing permanently in God’s grace, mercy, and salvation.
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Chapter Four
Ziydra as Ritual and Textual Tradition
4.1 Introduction to ziyara and its place in Islamic thought

——

It has been seen above that by the late 3/9t" century Twelver Shi7 scholars had already begun
compiling major compendiums of hadith believed to have originated from the Prophet
Muhammad and his descendants, the ah/ al-bayt. This doctrinal and legal material contributed
to giving shape to Twelver Shi'T religious identity and spirituality.>® Part of this early literature is
a genre of liturgical material which includes ziyarat texts and hundreds of traditions pertaining
to the virtues and instructions associated with it. This literature refers to the devotions which are
to be recited when performing the ziyara at the graves of the Prophet and his progeny. Hence
ziyara as a verbal noun (masdar) denotes both the act of visiting the dead and a liturgy that is
recited while visiting the dead. Ignaz Goldziher has demonstrated in his research on grave
veneration that the pre-Islamic Bedouin society had a cult of the dead in which they would
venerate the graves of their deceased by furnishing them and building structures over them.>°?
In addition to this they would engage in niyaha (wailing and mourning) at the graves as well as
seeking asylum there. In this regard the Qur’an uses the word ansab or nusub which refers to
stones or altars that were honoured by pagan Arabs who deemed them as sacred sites at which

they would slaughter animals for sacrifice.®® Recent archaeological research has also

demonstrated that the pre-Islamic Arabs built houses or elevated structures over the graves of

500 As stated earlier, Twelver ShiT is synonymous with the terms Shi7, Shi‘a, or Imami for the purposes of this
dissertation.

501 |gnaz Goldziher, Muslim Studies (Chicago: Aldine, 1966), 1:210.

502 Mugatil b. Sulayman, Tafsir Mugatil b. Sulayman (Beirut: Dar al-lhya’ al-Turath, 2002), 501. For more on the
definition of ansab see Elsaid M. Badawi and Muhammad Abdel Haleem, Arabic-English Dictionary of Qur’anic Usage
(Leiden: Brill Publications, 2008), 967.
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their heroes.>® Furthermore, simpler structures would often include tents of various kinds built
over graves with each tent-like shade described as a qubba.>®* This evidence demonstrates that
the pre-Islamic “cult of the dead” was something which continued well into the Islamic period
akin to other practices that were at times adapted to Islamic norms, albeit with recognition of its
pre-Islamic heritage.>°>

It should be stated at the outset that as far as ShiT tradition is concerned, there has
seldom if ever arisen a theological or legal controversy with regard to visiting any of the graves
of the thirteen deceased Infallibles.>°® As J.W. Meri points out, in the case of Shiism, ziydra was

IH

not only encouraged but it became a form of “institutionalized ritual” which gave way to the
development of shrine cities in Irag on a scale unlike anything seen in Sunni tradition. That is not
to say that Sunnis do not perform ziyara; they most certainly do. In fact, in addition to the
Prophet’s grave, there exist numerous shrines attributed to prophets, prophetic companions and
Sufi saints who are revered by their followers. However, the accompanying literature and

practice is not as deeply rooted among Sunni tradition as it is in the ShiT tradition, and this is why

a fascination with ziyara cannot be found in the canonical Sunni or Sufi literature as it is in Shi‘T

503 Ondrej Beranek and Pavel Tupek, The Temptation of Graves in Salafi Islam (Edinburgh: Edinburgh University Press,
2018), 19.

504 |n addition to the obvious Arabic words denoting a tent being “fustat” or “khayma,” one of the terms used in this
regard is “qubba,” which came to mean “dome.” This dome structure often found above shrines or places of worship
became synonymous with Eastern Christian and Islamic architecture. Another example of this is a report included
by Qadr al-Nu‘man, which described Umm Salama (d.62/680), the widow of the Prophet, as erecting a shade, or tent
(qubba), in the mosque of the Prophet following the killing of al-Husayn at Karbala. It is alleged that she sat in this
qubba and wore black as a sign of mourning. See Muhammad b. Mansdr b. Hayyln (Qadi al-Nu‘man), Sharh al-
akhbar fi fada’il al-a’imma al-athadr, ed. Sayyid Muhammad Husayn al-Husaynt al-Jalalt (Qum: Jami‘at al-Mudarrisiin,
1988), 3:171.

505 Beranek and Tupek, 18. Such examples of pre-Islamic customs can be found in the practice of Islamic marriage
contracts which were continued by Muslims, albeit with some adjustments. See llya Yakubovich, “MARRIAGE i. THE
MARRIAGE CONTRACT IN THE PRE-ISLAMIC PERIOD,” Encyclopaedia Iranica, online edition, 2005, available at
http://www.iranicaonline.org/articles/marriage-contract-in-the-pre-islamic-period, accessed 19 May 2019.

506 ). W. Meri, “Ziyara,” EI2.
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literature. One need only examine ‘All b. Abi Bakr al-Harawi’s (d.611/1215) ziyara manual
entitled, Kitab al-isharat ila ma'rifat al-ziyardt, in order to ascertain the stark difference between
Sunnt and Shi'T approaches to ziyara, with the latter being firmly tied to the very principles that
underlie the faith and thus treated with a sense of concerned scholarship that would not be
afforded to Sunnt or Sufi ziyara literature.

For instance, ziyara pilgrimage guides written by Sunni scholars (this includes Sufi as well)
are not endowed with the charisma and reverence given to ShiT ziyara manuals for the very
reason that the former are not compilations of prophetic traditions or even narrations of the
companions describing the liturgical rites (a‘mal) to be performed; rather they are an
assemblages of some prophetic traditions containing prayers and rituals of visitation encouraging
ziyara and salutations which are either composed by scholars or simply left to the pilgrim who
may or may not wish to recite any specific liturgical formula. In other words, these guides (for
which al-Haraw’s constitutes a representative example) may best be described as religious travel
guides which honour and describe the graves and shrines of prominent personalities such as
Prophets and prophetic companions.>®” Furthermore, the pilgrims in both traditions hope for
salvation, intercession, and miraculous healing while visiting their saint/divinely inspired guide.
In this sense the pilgrims in both traditions often share a sense of fervent and deep emotional
commitment to the Prophet himself or the saint that is visited. That being said, it must be

—c—

underscored that in Sh17 tradition, ziyara is a scripted liturgy and treated as a sunna mu’akadda

507 “Ali b. Abi Bakr al-Harawi, A Lonely Wayfarer’s Guide to Pilgrimage: ‘All b. AbT Bakr al-Harawi’s Kitab al-Isharat
ila Ma'rifat al-Ziyarat, translated and introduced by Josef W. Meri (Princeton N. J.: Darwin Press, 2004). For instance,
on p. 198, al-Harawi describes the visit to Karbala as simply containing the grave of al-Husayn and the family
members who died with him. He does not prescribe any specific ziydra to be recited, nor does he discuss the specific
religious merits of visiting al-Husayn.
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(highly recommended practice) prescribed by the Prophet or the Imams whose doctrines and
commandments for Shi‘is reflect the very will of God.

Conversely, the encounter with ziyara in Sunnt hadith and law is starkly different as there
exists a range of views regarding the visitation of graves and even that of the Prophet himself. To
this effect, Ondrej Beranek and Pavel Tupek, describe Sunni tradition as being multi-faceted on
this matter, such that there are traditions of the Prophet in which he has encouraged and even
ordered the Muslims to visit his grave, while conversely he is alleged to have said “Do not leave
any statue without destroying it nor any raised grave without levelling it.”>°® The contradiction
within the hadith corpus has left an environment of ambiguity on the matter over which Sunni
scholars have engaged in heated internal polemical debates as it pertains to matters such as what
one was to do while visiting the Prophet’s grave and how one was to behave, and what the
purpose was of such a visitation after his death. Once again these are theological disputes which
were largely foreign to the Shi‘ tradition. In fact, | have not come across a single dispute with
regards to the religious legitimacy of ziyara in ShiT theology. Shaykh al-Mufid does raise the
guestion as to whether the Prophet or Imams can hear the salutations of the “believers” who
convey greetings either at their graves or from afar. In doing so he first emphasizes that there is
no doubt among the jurists (fugaha’) that it is due to divine grace (/utf) that the Prophets and
Imams do hear the salutations of the visitors to their graves. He also mentions that it has been

brought to his attention that Banid Nawbakht (an influential group among the Twelver Shi‘s) had

508 These traditions can be found in canonical Sunni hadith literature. See Beranek and Tupek, The Temptation of
Graves in Salafi Islam, 22.
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a conflicting position in this regard; however, he does not elaborate further.’® His lack of
elaboration is perhaps due to him not having certainty about whether Bani Nawbakht rejected
this belief or not, for he states “It has reached me (balaghani) that there is a disagreement (khilaf)
from them on this matter,” hence it would seem that he was not aware first-hand as to whether
this was the case, except that it was a khilaf attributed to them as opposed to being an article of
disagreement about which he had an opportunity to engage with Bani Nawbakht directly in the
form of a specific treatise rejecting its possibility. He then goes further to say that he also
encountered a group who held the same view as Bani Nawbakht, whom he labels as Shortcomers
(al-mugqassiriin); that is, those who bespeak (yantami) the doctrine of imama due to their lack of
knowledge.*0 It is evident that even among the ShiT groups there was some disagreement on
this matter, albeit seemingly minimal, as he mentions that the collective belief of Imami scholars
in this regard is that the Prophets and the Imams can hear the whisper (kalam al-munajr
“confidential intimate conversation”) at their burial sites (ff mashahidihim).>'! His confidence in
this matter arose from commonly accepted sayings of the Prophet such as, “I hear he who
conveys salutations (sallama) upon me at my grave and he who conveys salutations upon me
from afar (ba'id); | convey the salutation (salam) of God upon him and the mercy of God and His

blessings.”>'?  Al-Mufid makes it clear that this particular station after death is reserved

509 Shaykh al-Mufid, Awa'il al-magalat (Beirut: Dar al-Mufid, 1993), 72-73. Bani Nawbakht were an established ShiT
family of scholars based in Baghdad who inclined towards “rationalist” positions in opposition to the majority of
Imami scholars, in tending to reject the supernatural abilities of the Imams. See Sean Anthony, “Nawbakhti Family,”
in Elr.

510 Al-Mufid, Awa’il al-maqalat, 72.

511 1bid. Interestingly there is a semantic relationship with the Arabic word najat (salvation) or munji (the one who is
saved).

512 The Arabic is as follows: “man sallama ‘alay ‘inda qabri sami‘tuhu wa man sallama ‘alay min ba‘id balaghtuhu
salam allah ‘alayhi wa rahmat allah wa barakatuhu. See al-Mufid, Awa'’il al-magalat, 73. Cf. al-Mufid, Tashih al-
i‘tigadat al-imamiyya (Beirut: Dar al-Mufid, 1993), 91.
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exclusively for the proofs of God (hujaj allah) and it is accepted on the basis of “truthful traditions
(al-athar al-sadiga). It should also be noted that in this same discussion al-Mufid lambasts groups
of Shi'ls for blindly accepting traditions regarding the status of souls before death without
investigating their chains of transmission nor their contents to sort out truth from falsehood;
however, in the case mentioned above he is confident that after much critical analysis the
traditions supporting the belief that the Prophet and the Imams can hear salutations and
greetings after their death is well supported and thus must be accepted on this basis as a divinely
bestowed honour upon them.>!3 That is, for al-Mufid the root cause of this problem was that for
him and his colleagues the hadiths on this matter are clear and compelling and thus a rejection
of this cannot be on the basis of the Qur’an either since it states emphatically that those who are
killed for the sake of God (martyrs) remain alive with their Lord (ahya’un ‘inda rabbihim) being
sustained (yurzaqdn).>** As a result it would not be unfathomable whatsoever for the believer to
accept that they could hear the voices of the devout who salute them from close or afar.

In addition, later Sunni and ShiT apologists (from both the medieval and the modern
period) would cite the following traditions, among many others, in support of ziyara to the
Prophet and then extend those principles to the Imams. | will cite two examples: “‘Abd Allah b.

‘Umar relates from the Prophet: For he who visits my grave, my intercession for him is made

obligatory.”>> Another report from the prolific hadith reporter AbG Hurayra (d.59/681) states:

513 Al-Mufid, Awa’il al-maqalat, 72.

514bid, 73. Cf. Qur'an, 3:169

515 See the traditions found in the respective Sunni hadith collections of ‘Ubayd b. Muhammad Abl Muhammad al-
Waraq al-Nishapart (d.255/868) and Ibn AbT Dunya Abu Bakr ‘Abd Allah b. Muhammad al-Qurashr (d.281/894) as
cited in al-Jalali, Mazarat ahl al-bayt (Beirut: Mu’assasat al-A‘lam li-I-Matba‘at, 1995), 12. For similar apologetic
traditions see Taj al-Din al-Subki, Shifa’ al-sigam fi ziyarat khayr al-anam (Beirut: Dar al-Kutub al-‘limiyya, 2008). For
an extensive discussion pertaining to legal the polemics of ziydra in Sunn literature see Christopher S. Taylor, In the
Vicinity of the Righteous (Leiden: Brill Publications, 1999), 168-218.
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“The Prophet said: ‘he who visits me after my death it is as if he visited me while | was alive and
for he who visits me | shall be a witness and intercessor (shahidan wa shafi‘an) for him on the
day of resurrection.”>®

These traditions and others like it prevented a total ban on the ziyara to the Prophet’s
tomb since the early sources such as the Sira (biography) of lbn Ishaq (d.159/770) describe
throngs of visitors to the Prophet’s freshly prepared grave in the days following his burial.>’
Clearly if such a practice were to be condemned as sinful, large numbers of the early Muslim
community would have been guilty as charged.>'8 Further, al-Mufid, in his impassioned defense
of ziydra, mentions that there exists a consensus among the Muslims (ajma‘a al-muslimin)
regarding the obligation of visiting the grave of the Prophet (wujib ziyarat rasdl allah), leaving
the possibility of disagreement pertaining to its permissibility. Al-Mufid is correct in pointing out
that there is an overwhelming consensus (ijma‘) on this matter; however, that consensus is on
the basis of it being a recommended (mustahhab) act and not obligatory (wdjib) for Sunnis.>!°
Nonetheless, it is evident that for al-Mufid this was an important ritual which was closely
associated with Shi'Tcommunal identity especially as it pertained to the visitations of the Imams
during the early 5t"/11% century in Iraq.

It is further pointed out that the commitment to visiting the Prophet’s grave is in fact a

point of unity between the Shi‘is and the Hanbalis, who were otherwise their chief theological

516 Al-Jalali, Mazarat, 13.

517 Beranek and Tupek, The Temptation of Graves in Salafi Islam, 23.

518 From a Shi'T perspective this would not be a valid argument in favour of ziyara since the majority of Muslims did
not accept ‘All as the immediate successor to the Prophet, hence they are united in an act of disobedience from a
ShiT point of view.

519 T3j al-Din al-Subki provides an extensive discussion of this by citing a number of SunnT jurists who proclaim
consensus on the recommended nature of visiting the Prophet’s grave. See al-Subki, Shifa’ al-sigam, 202-232.
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nemesis in Baghdad.>?° This gives us an insight into established communal practice of ziydra in
the 4-51/10-11t™" centuries in which Shi‘is and Sunnis alike performed this devotional act without
any significant theological or legal impediment. With regard to visiting the grave of the Prophet
and its permissibility, there was in fact no Muslim scholar of noted prominence that ever banned
the ziyara of the Prophet all together.>! Therefore, it was virtually impossible to prevent Muslims
from visiting and venerating the grave of the Prophet. To this effect, the Marwanids (r. 64-
132/684-750) and later Muslim dynasties furnished his grave and made it a part of the larger
mosque in Medina.>?? It is perhaps for this reason that even the contemporary Kingdom of Saudi
Arabia continues to tolerate some minimal expression of ziydra at the Prophet’s grave. >

As for the critics of ziyara, the Hanbali school of Islamic law after Ibn Taymiyya was
particularly critical of ziyara practices such as building structures over them or furnishing them,
while the Hanafi, Maliki and ShafiT schools have generally been more flexible, but nevertheless
cautious in this regard.”?* Among the earliest critics of ziyara is the Hanbali jurist, Ibn ‘Aql
(d.431/1039-1040), who was a contemporary of Shaykh al-Mufid and Shaykh al-Tas1 in Baghdad.
His view was that burial places should not be a place of prayer or exaltation reflected in kissing

the grave (or shrine) as such practices may jeopardize one’s monotheism.>*® These were

theological fears which are echoed further by the prominent Hanbali scholar, Ibn Qudama al-

520 Al-Mufid responds to a question regarding common points between the Imamis and the Hanbalis as being rather
odd considering that the Imamis commonly derided the Hanbalis. See al-Mufid, al-Fusal al-mukhtara (Beirut: Dar al-
Mufid, 1993),130.

521 |bid.

522 Beranek and Tupek, The Temptation of Graves in Salafi Islam, 24.

523 Beranek and Tupek, From Visiting Graves to Their Destruction (Waltham: Crown Center for Middle Eastern
Studies, 2009), 21-27.

524 |bid., 26.

525 George Makdisi provides a discussion on this in Ibn ‘Aqgil: Religion and Culture in Classical Islam (Edinburgh:
Edinburgh University Press, 1997), 209-213.

210



Maqdist (d.620/1223) only to be amplified by Ibn Taymiyya and his most loyal student, Ibn
Qayyim al-Jawziyya, who claimed that large swathes of the Muslim community had reverted back
to polytheist idol worship which had been replaced by Islam. These practices include grave
veneration and invocation of the dead in seeking assistance from them instead of the “one true
God”. It is for this reason that ziyara and its attending customs became a matter of Islamic law
due to grave veneration being a practice that would threaten the monotheistic fabric of Muslim
society. This in turn became an opportunity to “promote good and forbid evil,” all in the best
interests of the Muslim community. lbn Taymiyya and Ibn Qayyim were both adamant that there
is no proven efficacy in supplicating at a grave site as opposed to supplicating elsewhere, and
there is no evidence that the visitor’s soul connects with or is positively affected by the sanctified
soul of a buried saint, even if it be that of the Prophet himself. For Ibn Qayyim any semblance of
this theological fallacy originated from misguided philosophers such as Avicenna and al-Farabi.
In other words, for Ibn Taymiyya as well as Ibn Qayyim, there is no transference of blessings from
the dead to the living due to the grave site being perceived as “hallowed ground” which would
include the Prophet himself. Rather, in his view, the only benefits of “al-ziyara al-shariyya (legally
acceptable visitation)” is to contemplate over ones’s own mortality, as well as to pray for the
dead but never to the dead which would constitute an innovation (bid‘a). Furthermore, there
should be no wailing, kissing, rubbing of cheeks on the dirt, decoration, or even travelling for the
sole purpose of visiting a grave even if it be that of the Prophet’s grave in Medina, for all these
practices are absolutely forbidden. Those performing such acts are deemed to be people of

innovation.”?® These three limited objectives according to Ibn Qayyim are: contemplate the

526 Taylor, In the Vicinity of the Righteous, 185.
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hereafter, perform a good deed for the deceased, and lastly to perform a good deed for oneself
by following the prophetic tradition.>?’

Ironically, given earlier Hanbali and ShiT agreement on ziyarat, it is evident that both Ibn
Taymiyya and lbn Qayyim were responding to what they viewed as the excesses occurring in
medieval Egypt and especially the Qarafa cemetery in Cairo. In fact, both jurists circumscribed
the “legitimate” objectives of ziyara in such a way as to render it meaningless in comparison to
what many pilgrims were seeking, such as healing and divine intercession. Consequently, any
continuation of this practice at least for some fundamentalists or purists would have been viewed
with derision and at the very least suspicion. In both |bn Taymiyya’s and lIbn Qayyim’s view, the
worst offenders in this regard are the Shi‘is who were supported from the 3"/9t™ century onwards
by the eventual rise of ShiT dynasties such as the Buyids, Qarmatians, and the Fatimids, who
encouraged grave veneration and the spread of “polytheistic” practices in the Muslim world.>?®
Therefore, from their viewpoint, in the 8™/14™ century, they were responding to the misdeeds
and innovations of heretical sects and dynasties that preceded them. There is a sense of profound
suspicion in their respective writings that Muslims would unknowingly abandon the monotheism
which forms the foundation of Islam by turning to created beings for assistance, however subtle
it may be. In doing so, the community would unravel the Prophet’s efforts to ‘purify’ them from
the “impurity (rijs)” of idol veneration and worship. To this effect, formative Sunni traditionists
(al-Tirmidht and Muslim among others) report that the Prophet sent ‘All to destroy elevated

graves and later ‘Ali did the same during his rule by ordering Abu al-Hayyaj al-Asadi, telling him:

527 |bid, 189.
528 |bid, 178.
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“Do not leave any statue without destroying it, nor should you leave any raised grave without
levelling it.”>2° Contemporary ShiTscholars such as Murtada ‘Askari with obvious Shi'T polemical
intentions deny the authenticity of such traditions as they are found in Sunnt texts or limit their
applications to pre-Islamic graves which were sites of divination and polytheistic custom so to
theologically and legally justify established ShiT practice.>*°

It should also be emphasized that Sunnis have historically also visited and revered the
graves of the Prophet’s family. An example of this can be seen in Ablu Hamid al-Ghazalt's /hya’
‘ulim al-din in his section entitled “The Visit to Medina and Its Etiquettes (Ziyarat al-Madina wa
adabuhad),” where the author cites three traditions of the Prophet urging Muslims to perform his
ziyara, albeit none of these can be found in the six Sunni canonical hadith texts. One tradition
cited in the collection of al-Tabarani (d.360/973) is of particular importance, in which the Prophet
is quoted saying: “He who comes to me as a visitor (za’iran) and does not concern himself (with
anything) except my visitation shall have a right (haggan) upon God that | will be an intercessor
(shafi‘an) for him.”>3! He then provides a lengthy ziydra text to recite at the grave of the Prophet
which consists of salutation (salam) upon him and upon his family “those from whom God has
removed impurity and purified them with a thorough purification.”>3? He then says: “After

sending salutations upon the Prophet, it is recommended (yastahabi) to go every day to al-Baqi’

(the cemetery outside the Prophet’s mosque) and to visit (yazdr) the grave of ‘Uthman, the grave

529 |bid., 23. The original Arabic of ‘All’s alleged command is as follows: /@ tada timthalan illa tamastahu wa qabran
musharrifan illd sawwaytahu. Also see the Musnad of Ahmad b. Hanbal, 1:89 and 96 as cited in Sayyid Murtaza
Askari, Building Tombs (Mumbai: World Islamic Network, 1998), 17.

530 |bid.

531 Aba Hamid Muhammad b. Muhammad al-Ghazali, thya’ ‘ulidm al-din (Cairo: Maktabat al-Misr, n.d.),1:337. Aba al-
Qasim Sulayman b. Ayyub al-Lakhmi (al-Tabarant) was one of the most important Sunni traditionists of his era. See
Maribel Fierro, “al-Tabarani,” El2.

532 |bid. The expression al-Ghazali employed is from Qur’an, 33:33.
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of al-Hasan b. ‘Ali and in it [al-Baqgi’ Cemetery] is the grave of ‘Ali b. al-Husayn (Zayn al-‘Abidin),
Muhammad b. ‘Ali (al-Baqgir) and Ja‘far b. Muhammad (al-Sadiq) . . .”>*3

Al-Ghazal’s endorsement of ziydra is not unusual for the time in which he lived, nor is it
apologetic in its tenor. Rather, as a prominent theologian and jurist it was accepted by him that
ziyara had substantial merits which included the intercession of the Prophet where he will plead
with God on the pilgrim’s behalf for the forgiveness of their sins and subsequent admission to
Paradise. It was also during this time period in which the Seljuq Sultans revered the graves of
prominent Muslims and saints. In 479/1087 both Malikshah (d.484/1092) and his vizier, Nizam
al-Mulk (d.484/1092) are reported to have made pilgrimages to the shrines of al-Kazim and al-
Jawad in Baghdad, al-Husayn in Karbala and ‘Ali in Najaf in addition to visiting the graves of
Ahmad b. Hanbal and Abl Hanifa.>®* During the Seljug period such admiration for ziyara would
have been a point of unity between Shiis and Sunnis at least as exemplified by the Sunni
dignitaries of the 5"/11%" century. Two centuries later, T3j al-Din al-Subki (d.756/1355) would
write a lengthy defense of ziyara spanning over five hundred pages in the published edition. The
nuances have been discussed at length by Christopher S. Taylor in In the Vicinity of the Righteous,
hence are not required to be reproduced here. However, there are three key points of divergence
between al-Subki and Ibn Taymiyya on the subject of ziyara which are necessary to be pointed
out. Firstly, al-Subki firmly believes that one of the purposes of ziyara is to receive the mediation
or connection with (tawwasul) and intercession (shafd‘a) of the Prophet, which he bases upon

numerous hadith traditions, demonstrating that there is a necessary congruency between ziyara

533 Al-Ghazali, Ihya’, ibid.
534 D.G. Tor, “The Religious Life of the Great Seljuq Sultans,” in The Seljugs: Politics Society and Culture, ed. Christian
Lange and Songul Mecit (Edinburgh: Edinburgh University Press, 2011), 51.
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and mediation received on the Day of Judgement. This mediation is the ultimate fruit stemming
from the act of visiting the Prophet’s grave and has been promised by him, hence in al-Subkr’s
view, why would Muslims not flock to salute him at his grave especially since they believe he can
hear them and respond, albeit in a non-auditory manner. Secondly, while there is a disagreement
as to whether the sanctification and respect for the Prophet can be counted as a legitimate
objective for ziyara, al-Subki firmly believed it was.”*> He insisted that ziydra of the Prophet’s
tomb resulted in being blessed while being in the presence of his righteous soul and is a
manifestation of the required reverence which was due to him during his life and equally
incumbent after his death. He mentions that the Prophet would visit his own mother as a sign of
“companionship, mercy, and kindness” towards the dead; hence, how could Muslims not do the
same for the Prophet with whom there is no legitimate comparison?°3¢ In this case al-Subki takes
a theological position which is akin to the Sh1T position which is that saintly dead bodies carry
residual sanctity which is conveyed to their righteous visitors after their death because their souls
are unique, and this is essentially in an unseen (ghaybi) matter requiring faith.>*” He rhetorically
argues, that if this unique position can be extended to martyrs or other righteous Muslims, then
what would be the [case] of the Prophet?°38 Al-Mufid some three centuries prior made a similar
common sense [case], stating that the Prophet urged the Muslims to visit Hamza’s tomb out of

respect and reverence as is agreed upon by the Muslims ( as per al-Mufid). If this was the

535 His contemporary and fellow ShafiT jurist ‘Ala al-Din ‘Al b. Ibrahim b. Dawid al-‘Attar (d.724/124) has written a
treatise entitled, Majlis fi ziyarat al-qubdr (An Exhortation on Visiting Tombs). In this treatise he concurs with most
of al-Subki’s views but denies that the glorification of the Prophet is a legitimate objective of ziyara since the Prophet
prohibited Muslims from making his grave into a celebratory site akin to practices of Christians and Jews. See Taylor,
who cites directly from the unpublished manuscript (In the Vicinity of the Righteous, 213.)

536 |bid, 202.

537 |bid, 205.

538 |bid, 201.
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actuality, then how could one question the ziyara of the Prophet and deny that ziyara is a
manifestation of this love and reverence. Lastly, al-Subki, akin to al-Mufid, emphasizes that
Muslim jurists are essentially unanimous when it comes to the value of ziyara and especially the
ziyara of the Prophet. While there is a disagreement among theologians regarding the precise
relationship between the body and soul — especially after death — there is a general agreement
that there is certainly some subsistence of life albeit in an altered form. Thus, Ibn Taymiyya and
Ibn Qayyim’s strict limitation of ziydara perceived as a discouragement or a ban was certainly a
rare opinion and outside the norm among Sunni jurists. The majority of jurists were of the view
that Muslims understood the difference between polytheism and monotheism as they would be
mature enough to distinguish between the two.>3° Conversely, it seems, Ibn Taymiyya and Ibn
Qayyim would not presume that Muslims understood the difference and would adhere to the
limits.

When it came to ziyara these limits which were shared by most Sunni jurists included a
prohibition on making tombs into places of prayer, kissing tombs, prostration before the tomb,
and hanging graven images over them. In this case, the Shi‘ls would certainly be guilty as charged;
the degree of wailing, moaning, and bodily contact with the tomb would render even moderate
Sunnt jurists uncomfortable at the sight of such practices. The ShiTreverence given to the ziyara
of the Infallibles and especially that of Imam al-Husayn is extraordinary when compared to other
schools of thought. Despite this great disparity when it comes to the intensity of ziyara, it should

be stressed that both Shiis and Sunnis for the most part engendered a culture of love and

539 |bid, 208.
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commitment, not only to the Prophet but also to various saintly figures, including the family of
the Prophet whose graves became vestiges of their spiritual charisma.

The spiritual charisma in this case is something that relies on the recognition of others
and the construction of a sacred biography. As Vincent Cornell indicates, this is a matter of
discourse which is constantly being reconstructed and recounted by those who confer saintly
status upon those they view as charismatic and miraculous.”* The power and saintly authority
of the Infallibles in ShiT tradition is perhaps best expressed in ziyara as both ritual and text. This
literary tradition is astoundingly voluminous and serves as a testament to a seemingly perennial
commitment on the part of Shils to nourish a constructed cultural memory of downtrodden
spiritual heroes who not only warrant adoration and obedience but also demanded it from their

followers who understand them to be the very proofs of God (hujaj Allah) on Earth. For Shi‘ls,

ziydara as practice and as a textual tradition is a response to those most pressing exigencies.

4.2 Shi1 ziyara as a textual tradition

While al-Kulayni and his predecessors have been credited with producing the first
significant systematically ordered ShiT hadith compilations, it is imperative to recognize that they
drew upon an existing written and oral tradition originating from the historical period of the
Imams which ended with the minor occultation in 872, six years after KulaynT’s birth.>*! In this

case, ziyara literature certainly formed a portion of this early written tradition mainly attributed

540 Vincent Cornell, Realm of the Saint (Austin: University of Texas Press, 1998), 63-64.

54| am in no way asserting that these entire compilations were the product of the Imams or reflect in their totality
the Imams’ words or ideas. Rather, these texts originated during the historical period of the Imams and especially
from the period of the fifth Imam onwards and were circulated by those who lived among them or who interacted
with them.
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to the companions of the Imams, who are believed to have produced notebooks consisting of the
traditions of the Imames. It is for this reason that historians of Shi7 literature such as Jawad al-

Qayyamr al-Isfahani and Agha Buzurg both describe the ziydra textual tradition as mirroring that

——

of du‘a’ literature. Both liturgical genres can be found side-by-side in nearly all major Shi'T hadith
compendiums from al-Kafi to Wasa'il al-Shi‘a. Therefore, the methods of al-Kulayni and those

like him were identical as far as using numerous written sources and having chains of

——

transmission for the various ziyarat cited. A glance at Shi1 bio-bibliographical sources reveals the
existence of numerous non-extant ziyara texts originating from the historical period of the
Imams:

1. Mazar Amir al-Mu’minin: Mu‘awiya b. ‘Ammar al-Dihnt (d.175/791, companion of
Imams al-Sadiq and al-Kazim).>*2

2. Kitab al-mazar: Husayn b. Sa‘ild b. Hammad b. Sa‘ld Mihran al-Ahwazi (d. circa late

3r9/9t century, companion of Imams ‘Ali b. Misa al-Rida, Muhammad b. ‘Ali al-Jawad,

and ‘Al b. Muhammad al-Hadi).>*3

Kitab al-ziyarat: ‘Ali b. Fadal (d.224/838, companion of Imam ‘Al b. Mas3 al-Rida).>**

4. Ziyarat Abi ‘Abd Allah: al-Hasan b. Muhammad b. Sima‘a al-Kindi al-Sayrafi
(d.263/876, companion of Imam Musa b. Ja‘far al-K3zim).>*

5. Kitab al-mazar: Aba Sulayman b. Dawdd b. Kathir al-Raqqt (d. circa 3" 9t century,
companion of Imams al-Sadiq, al-Kazim and al-Rida)>*¢-.>4

6. Kitab al-mazar: Muhammad b. Urima (d. early 3rd/9™ century, companion of Imam
al-Rida).>*8

w

542 Al-Tihrani, al-Dhari‘a, 20:321 The term mazar has the same meaning as ziyara: “visitation”, which for the purpose
of this dissertation indicates the visitation of graves (ziydrat al-qubar).

543 Al-TUsi, Fihrist, 149-150.

544 A|-Najashi, Rijal, 36.

545 Al-Najashi, Rijal, 41-42.

546 Al-Kashshi includes a report indicating that al-Raqqi lived during the time of Imam al-Rida, and thus historians
have surmised that he died sometime in the early 3"/9%™ century. See Muhammad b. ‘Umar al-Kashshi, Ikhtiyar fi
ma rifat al-rijal (Qum: Mashhad University Press, 1988), 407.

547 Al-Najashi, Rijal, 156. An as/ has also been attributed to him. See al-Tusi, Fihrist, 183.

548 |bid., 389. Without much explanation, he has been accused by his fellow Qummi associates of having extremist
(ghuluww) tendencies albeit this is debated. See Muhammad Bagir b. Muhammad Mir Damad, al-Rawdshih al-
samawiyya fi sharh al-ahadith al-imamiyya (Qum: Dar al-Khalafa, 1893), 108; Ibn Shahrashib, Ma‘alim al-‘ulama’,
101. He is nevertheless a prominent reporter of traditions.
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7. Kitab al-mazar: Yinus b. ‘All al-Qattan (lived during the mid 37/9% century; he was a
contemporary of the tenth and eleventh Imams).>*°

8. Kitab al-mazar: Aba Ja‘far Muhammad b. al-Hasan al-Saffar (al-Saffar al-Qummi,
d.290/902, a contemporary of the eleventh and twelfth Imams).>>°

9. Kitab al-mazar: Sa‘d b. ‘Abd Allah al-Ash‘ari al-Qumm (d. 300/912, a contemporary of
the eleventh and twelfth Imams).>%?

The above selection is intended to demonstrate that ziyara literature has a long and venerable
history in the ShiT tradition. Similarly, to du‘a’ literature, it also originated during the historical
period of the Imams and was compiled alongside the various usi/ compositions.>>> An example
of this is al-Raqqi who, while having a mazar attributed to him, is also known to have had an as/,
as a companion of three Imams. Another example is Ylnus b. ‘All b. Qattan, the compiler of a
mazar who was a contemporary of the tenth and eleventh Imams and an important source for
Hamid b. Ziyad, who transmits the Kitab of Abi Hamza al-Thumali (companion of fourth and fifth
Imams) and other usil compositions from him.>>3 It is observed in this case that transmitters of
usal works also compiled kutub al-mazar (Books of Visitation).>>* As mentioned in chapter one, it
is not to say that these are the same, but rather some of those who were transmitters (ruwat) of
the usal also had their own respective mazar compilations. This correlation indicated that it
would have been entirely plausible that the early mazar compilations also had the benefit of
being based on very early written material that originated either from the Imams or from their

associates. In addition, all of the above sources were seen to have been written by companions

549 Al-Najashi, Rijal, 448.

550 Al-Najashi, Rijal, 354.

551 Al-Najashi, Rijal, 177.

552 For more on this see Mawsi ‘Gt ziyarat al-ma‘simin (Qum: Mu’assasat al-lmam al-Hadi, 2005), 1: 100-150.

553 Al-Najashi, Rijal, 448.

554 Mazar literature means the site where ziydra takes place such as the grave or shrine of a particular person. Hence
a book of mazar would be synonymous with a book of ziyara with both containing traditions pertaining to the
visitation and recitation of liturgies at the various shrines of the Imams.
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or contemporaries of the Imams who hailed from Kufa or Qum and upon whom large swathes of
the Shi'T hadith tradition depend. The desired objective in drawing this correlation is not to
authenticate the mazar literature but to demonstrate that at least portions of it can be traced
back with some confidence, through ShiT communal memory, to a written tradition originating
in the 2" -34/8-9% centuries, well before al-Kulayni’s al-Kafi or lbn Qulawayh’s Kamil al-
ziyarat.>>>

Another important point is that all the texts quoted mentioned above were accessible to
either al-Tust or al-Najasht with their respective chains of transmission through their
intermediaries and would have likely formed part of the Shi7 literary repository in Baghdad.
Furthermore, since the beginning of the greater occultation of the twelfth Imam, numerous
noteworthy Sh1T scholars across the centuries compiled devotional books containing the various
ziyarat of the Imames. It should be noted that many of the works discussed in chapter one are
known as majmu‘at, or liturgical collections, which contain a variety of du‘a’ and ziyara, such as
the Misbah al-mutahajjid and even the contemporary work, Mafatih al-jinan. Therefore, the
discussion that follows will be limited to those texts which are devoted primarily to the ziyara or
mazar genre of liturgy.
4.3 Ibn Qulawayh (d.368/978) and his Kamil al-ziyarat

In the period following the teachers of al-Kulayni and towards the commencement of the

greater occultation, we witness a continued and consistent scholarly interest in ziyara literature
by a myriad of scholars. One such example is the famous Shi‘T convert, Muhammad b. Mas‘td al-

Ayyashi (d.320/932) who wrote a Kitab al-mazar which is no longer extant and is best known for

555 The biographical and bibliographic indices reflect that communal memory.
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his partial tafsir.>>® Thereafter, Muhammad b. ‘All b. al-Husayn b. Babawayh al-Qummi (Shaykh
al-Sadiqg d.381/991) also compiled numerous ziyara compendiums, all of which were available
to his intellectual heirs, such as al-Najashi.>>’ Contemporary to al-Sadiuqg were the prominent
traditionists, ‘Ubayd Allah b. Nasr al-Anbari (d.356/966) and Muhammad b. Ahmad b. Dawad al-
Qummi (lbn Dawid d.368/978) whose Kitab al-ziyara is said to have been extensive and
remained a key source for later scholars until al-Kaf‘'am1.>°® The Mazdr of Ibn Dawid must have
been written at least six years prior to his death since lbn Dawud issued an ijaza for the text to
Muhammad b. ‘Abd Allah b. ‘Abd al-Rahman al-Samt" in the year 360/970. The work of Ibn Dawd
was sufficiently influential to be noted by ‘Abd al-Karim b. Taws (d.693/1293) who was a student
of Nasir al-Din al-Tusi and mentioned this ancient manuscript (nuskha ‘atiga) of the Mazar which
was collated with the author’s original upon which the ijaza of lbn Dawud was written in his own
hand.>*°

Following al-Kulayni, the most noteworthy expert on the matter of ziyara is decisively

Ja‘far b. Muhammad b. Qilawayh al-Qummi (lbn Qulawayh), whose work is extant and

556 Al-Amin, A‘yan al-shi‘a, 1:159.

557 Shaykh al-Sadiq wrote separate volumes on the ziyarat of the Prophet, Imams al-Kazim and al-Jawad, al-Rid3,
and a general work entitled Kitab ziyarat qubir al-a’imma (“Book of Visitation of the Graves of the Imams”), (Al-
Najashi, Rijal, 389). An introduction to him will be provided in the next section when discussing the al-Ziyara al-
mutlaga.

558 |bn Dawad al-Qummi is described as Shaykh al-Qumiin (“Master of the scholars of Qum”). He was very influential
and is an important source of traditions for all generations of Shi‘T traditionists that followed him. See Agha Buzurg,
al-Dhari‘a, 12:78. A manuscript entitled Mazar of Ibn Dawid has been mistakenly attributed to him by the curators
at al-Maktaba al-Radawiyya in Mashhad. Upon analysing the manuscript, the compiler cites from sources much later
than Ibn Dawid and there is no textual evidence indicating that even a portion of material was referenced from Ibn
Dawid’s Mazar. Thus, the attribution to him is clearly erroneous. Pseudo-Shaykh Abl al-Hasan Muhammad b.
Ahmad al-Qummi, Mazar MS no. 3271a, copied in 1095/1683, al-Maktaba al-Radawiyya, Mashhad, Iran.

559 ‘Abd al-Karim b. Tawdas, Farhat al-ghari fi ta‘in gabri Amir al-Mu‘minin (Qum: Markaz al-Ghadir li-l-Dirasat al-
Islamiyya, 1998), 195. lbn Tawds also cites copious narrations from this work which was apparently two volumes.
See Kohlberg, A Medieval Muslim Scholar at Work, 390-391. Nasir al-Din al-TasT was one of the most celebrated ShiT
theologians and philosophers of the 7"/13™ century.
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numbering 550 pages, as can be seen from the edition edited by Jawad al-Qayyami al-Isfahant.>%°
His influence on the Shi1 ziyara tradition is unparalleled and most plainly to be seen by browsing
any Shi7 ziyara manual, from his student Shaykh al-Mufid’s Kitab al-mazar to the hundreds of
pages devoted to ziyara in Wasa'il al-shi‘a.>® It is evident that Ibn QGlawayh, like his predecessor
al-Kulayn1, had access to a vast number of resources originating from the time of the Imams.
Furthermore, he was a known teacher to not only al-Mufid, but also Ibn al-Ghada’iri, and Ahmad
b. ‘Abdin, who were known to be among the most prominent ShiT scholars of the 5™/11t
century. Furthermore, his contemporary lbn Babawayh (Shaykh al-Sadiq) has listed lbn
Qulawayh among his sources as found in his mashyakha (chain of authorities) followed by the
epithet, “may God be pleased with him (radiya allahu ‘an-hu)” in addition to narrating from him
on numerous occasions in his Kamal al-din.>®? To this effect, Ibn Hajar al-‘Asgalani describes lbn
Qulawayh as being among the grand scholars and according to al-Safadi he is listed among the
companions of Sa‘d b. ‘Abd Allah al-Ash‘art al-Qummi, although according to al-Najashi Ibn
Qulawayh only narrated four traditions from him whereas his father was a direct student of Sa‘d

b. ‘Abd Allah.>®3 In fact, al-Safadi goes so far to say that “whatever is described regarding Ibn

560 Ja‘far b. Muhammad b. Qalawayh al-Qummi, Kamil al-ziyarat, ed. Jawad al-Qayyam al-Ishafant (Qum: Nashr al-
Fagaha, 2008).

%61 This is so plainly evident that one just needs to turn a few pages in any major ziydra text (which happens to have
isnads) from al-Mufid onwards to find Ibn Qilawayh’s name on nearly every page.

562See Ibn Babawayh (Shaykh al-Sadiq), Man la yahduruhu al-faqih, 4:430, 432, 475, 491, 505, 525, 526, 537; Kamal
al-din, 1:39, 270, 286, 294, 325, 430, 2:641; al-Khisal, 1:33, 27, 167. This salient point has been often missed due to
Ibn Qulawayh also being known as Ja‘far b. Muhammad b. Masrar with Masrir referring to his father, whereas lbn
Qulawayh refers to his grandfather, however, both names refer to the author of Kamil al-ziyarat. For more on this
see ‘Ali al-Namazi al-Shahriadi, Mustadrak ‘ilm al-rijal (Qum: Mu’assasat al-Nashr al-IslamT, 2005), 2:217, 425; Ayat
Allah al-Sayyid al-Husayn al-Burdjirdi, Rijal asanid kitab man Ia yahduruhu al-fagih (al-mawsi‘a al-rijaliyya)
(Mashhad: Majma* al-Buhith al-Islamiyya fi Astana al-Radawiyya al-Mugaddasa, 1994), 5:205; al-Amin, A‘'yan al-
shi‘a, 4:118.

563 Al-Najashi, al-Rijal, 123. For Sunni biographies of Ibn Qllawayh see Ibn Hajar al-Asqalani, Lisan al-mizan (Beirut:
al-Maktab al-Matbu‘at al-Islamiyya, 2002), 2:470; al-Safadi, al-Wafi bi-I-wafédyat, 11:151.

222



Qulawayh’s jurisprudence (figh), religion, and trustworthiness (thiga), he is above that (fawga
dhalika).”

As for Kamil al-ziyarat, firstly and most evidently, Ibn Qllawayh did not set out to prepare
a practical pilgrims’ guide due to his text being documented with isndds and thus can be
compared to a formal scholarly hadith compilation. However, since the text and its traditions are
dedicated to ziyara, its etiquette and virtues, while also including a number of traditions in praise
of wailing and weeping (niyaha and buka’) for Imam al-Husayn, it can be used as a pilgrimage
handbook while visiting the shrines. Among the early mazarat (sing. mazar) authors who were
contemporary to the Imams (as in the list above), we find five of these narrators can be found in
the isnads of Kamil al-ziyarat. They are Mu‘awiya b. ‘Ammar, Dawidd b. Kathir al-Raqq,
Muhammad b. Uriima, Husayn b. Sa‘id al-Ahwazi, Sa‘d b. ‘Abd Allah al-Ash‘ari al-Qummi, and al-
Saffar al-Qummi.>®* With regard to the Mazars of al-Husayn b. Sa‘id al-Ahwazi and Sa‘d b. ‘Abd
Allah al-Ash‘art al-Qummi, we find a clearly articulated tarig (pathway) by which lbn Qllawayh
had access to these texts via his teachers since he mentions these details in his bibliographic
catalogue (fihrist).>®> We could reason that Ibn Qulawayh most likely had access to an even
greater number of early ziyara and mazar texts since the original fihrist of Ibn Qulawayh is no
longer extant, although parts of it can be found in al-Najasht’s Rijal. Further yet, in a similar vein

to al-KafT's section on du‘a’, upon analyzing the reporters (ruwat) found in the isnads of Kamil al-

564 For Mu‘awiya b. ‘Ammar see ibid., 50, 60, 64-66, 68; on Dawid b. Kathir al-RaqqT see ibid., 198, 212, 224, 231,
317, 335; on al-Husayn b. Sa‘ld al-Ahwazi see ibid., 47, 48, 53, 60, 173, 298, 435, 491; on al-Saffar al-QummT there
are at least sixty different citations. For a selection see ibid., 43, 72, 125, 173, 355, 360, and 386; on Sa‘d b. ‘Abd
Allah al-Ash‘ari al-Qummi there are again at least one hundred and thirty-six citations. For a selection see 39, 41, 84,
110, 112, 151, 156, 161, 469, 472, 501.

565 Al-Najashi has preserved this vital information in his Rijal. For Ibn Qulawayh’s tarig to al-Husayn b. Sa‘d al-
Ahwazl’s Mazar, see al-Najashi, Rijal, 253.
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ziyarat we find that thirty-five of these reporters also have an as/ attributed to them or they acted
as a conduit for its transmission.>®® Some of these names include Dawid b. Kathir al-Raqqf, ‘Abd
Allah b. Hammad al-Ansari (lived during second half of the 2"/8t century), ‘Ali b. Abi Hamza al-
Salim al-Batd’ini (companion of Imams al-Sadiq and al-Kazim who lived in the 2"4/8t™ century),
and Muhammad b. Ja‘far b. Bazaz al-Qurashi (d.285/898 contemporary of al-Kulayni), all of whom
can be found in up to eighty separate isnads.>®’

This correlation does not indicate that traditions on the subject of ziyara can be found in
the usdl works since the vast majority of these original texts have been lost. However, it does
indicate that the reporters of traditions dealing with ziyara contemporaneously had notebooks
containing their lecture notes or the notes copied by another individual. As stated in chapter one,
these notes are believed to have consisted of sayings attributed to the Imams written down by
their companions either during the lesson or subsequently. Within that broader culture of hadith
writing, it would be prudent to presume that ziyara traditions could have naturally been

contained in these notebooks while concomitantly existing as an individual written tradition

during the lives of the Imams.

that is, in comparison to the Misbah al-mutahajjid, Kamil al-ziyarat does not have an illustrious

manuscript heritage. In fact the earliest extant manuscript is MS 25558a copied in 920/1514 in

566 See the Appendix for the list of narrators.

567 For the list of as/ works see Agha Buzurg, al-Dhari‘a, 2:125-128. On these narrators in Kamil al-ziyarat see Ibn
Qulawayh, Kamil al-ziyarat; for Dawud b. Kathir al-Raqqi see 197, 212, 224, 231, 317, 335; on ‘Abd Allah b. Hammad
al-Ansarisee 223, 225, 264, 290, 457, 469; on ‘Al b. Abt Hamza al-Bata’ini see 134, 173, 215, 220, 232, 233, 426, 428,
491, 534, 535; on Muhammad b. Ja‘far b. Razaz al-Qurashi there are eighty-six individual citations since he was a
central conduit for the dissemination of numerous usil works. For a sample see 288, 291, 292, 449, 366, 482.
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the collections of al-Maktaba al-Radawiyya.’®® As far as non-extant manuscripts go we do find a
reference from ‘Abd al-Karim b. Tawus to a nuskha (a copy originally owned by his uncle, Ibn
Tawas) of Ibn Qulawayh’s mazar that was copied in 369/979 upon which his handwriting (khatt)
could be found.>®® On the basis of this note it can be assumed that a copy purporting to be
contemporary to the original work in the hand of Ibn Qilawayh himself survived until the 7t/13th
century and there is no mention of any copies made from the original which are in extant form.>”°
That being said, we can reasonably surmise that the narrations from Kamil al-ziyarat as cited by
Ibn Tawdis and his nephew ‘Abd al-Karim b. Tawis were based upon an original copy and hence
may be treated with a degree of confidence. The current edition published by Jawad al-Qayyumi
al-Isfahant is largely based upon a manuscript corrected and collated with multiple additional
manuscripts by Muhammad Bagir al-Majlisi, as this has been verified by his own testimony to this
effect and accompanied by his signature.>’* This would also indicate that al-Majlisi had several
manuscripts at his disposal, and we can rely upon his collation from which the published edition
of Kamil al-ziyarat is based. Another method of ascertaining the correctness of the current
manuscripts and the published edition is to compare the narrations transmitted by Ibn Qulawayh
in Kamil al-ziyarat with the same narrations from Ibn Qulawayh found in other texts such as the

Mazar of al-Mufid or Misbah al-za'ir of Ibn Tawus. In this regard the editor has done a

considerable amount of work in collating all the traditions with extant material and manuscripts,

568 |bn Qulawayh, Kamil al-ziyarat MS 25558a copied in 920/1514, al-Maktaba al-Radawiyya, Mashhad, Iran.

569 ‘Abd al-Karim b. Tawds, Farhat al-ghari, 87. This is a year after the author’s death; however, it is very well possible
that he died in 369/979 and not 368/978. The author of Farhat al-ghari states that he transmitted this manuscript
from his uncle Radr al-Din b. Tawds. In this regard, much like the works of Ibn Tawis, the Farhat al-ghari by his
nephew ‘Abd al-Karim contains important information regarding the various sources he used.

57% Today, we have no physical manuscript of Kamil al-ziyarat earlier than the 10™/16% century.

571 1bn Qulawayh, Kamil al-ziyarat, MS 8453, Maijlis Shara, Tehran, Iran, folio 388. Al-Majlisi notes on folio 388 in his
own handwriting: “I collated (this manuscript) with numerous others (‘drida ‘ala nusukhin ‘adida).”
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making the current edition relatively reliable despite the absence of early manuscripts and
licenses from the 5"-7t™" centuries as we observed in the case of the Misbah al-mutahajjid, which
contains both du‘a’ and ziyara. One key reason for this distinction is that these two personalities,
Ibn Qulawayh and al-Tus1, cannot be compared as near equals in terms of their legacies within
the broader Shi‘ tradition. That is to say, the legacy of al-Tusi and the broad reception of his
writings has very few near equivalents aside from that of his teacher al-Mufid, ‘Allama al-Hill1, al-
Shahid al-Awwal, and Muhammad Bagqir al-Maijlisi. Nevertheless, Ibn Qulawayh’s text was clearly
used as a primary source by all those who followed him, as hundreds of his traditions are

repeated in those sources.>’?

Ibn Qulawayh’s own words are noteworthy and can be found in his introduction. He
begins by bemoaning the “evil” acts perpetrated by the community (umma) of the Prophet in
killing (gatald) those whom they were ordered to love and abandoning the ones whom they were
ordered to visit (jaffd man umird bi-ziyaratihi). He goes on to say that the community (referring
largely to elements in the Sunni community) will face the Prophet on the Day of Judgement and
be forced to answer for their oppression (zulm) of the family of the Prophet and their followers
who wish to visit them.>”3 This may be a reference to any number of tragedies, the most shocking
of which was the Abbasid al-Mutawakkil’s (d.274/861) torture of the pilgrims at al-Husayn’s
shrine in Karbala. In this regard Muhammad b. Jarir al-Tabari and Abd al-Faraj al-Isfahant

(d.356/967) have provided informative accounts of this Abbasid policy. Al-Tabari states that al-

572 This can be discerned by browsing the editor’s copious notes on the text which can be found on every page.

573 |bn Qilawayh, Kamil al-ziyardt, 36. For instance see the chapter on ziydra in al-Hirr al-‘Amilt, Wasd'il al-shi‘a
(Qum: Jami‘at al-Mudarisiin, 2002), 5:422-624. The main four sources for the 900 traditions in this chapter are al-
Kulayni, al-Sadig, Ibn Qulawayh, and al-Tsi (in historical order) with the vast majority of traditions being from lbn
Qulawayh.
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Mutawakkil ordered the destruction (hadam) of al-Husayn’s tomb in Karbala and its surrounding
area (ma hawlahu) in addition to having it completely mown over and hidden with new shrubs.
He then ordered the imprisonment and torture of any pilgrim who attempted to visit the
gravesite in Karbala. AbU al-Faraj al-Isfahani relates a more dramatic story (on the basis of an
eye-witness’s claims) that al-Mutawakkil destroyed the grave and apprehended pilgrims on their
way to Karbala due to an incident which took place following his caliphal inauguration. In this
account it is alleged that al-Mutawakkil enjoyed the company of female singers (mughaniyyat)
accompanying him while he drank (wine). However, upon his ascension to the throne he could
not find his favorite singer only to discover that she had left with her masters to visit al-Husayn’s
grave in Karbala. He then proceeded to send a warrant out for her return, and upon her return
interrogated her as to the cause of her disappearance, to which she replied, “My masters went
for hajj, and they took us with them.” The witness (shahid) states that this took place in Sha‘ban,
thus al-Mutawwakil retorted by saying: “Where did you go for hajj during Sha‘ban (ayna hajajtum
fishaban)?” She responded by saying: “To the grave of al-Husayn (il qabri al-husayn).”>”* Thus,

out of his jealousy he ordered that the grave be obliterated.

During this reign of fear, al-Mutawakkil deprived the followers of the Imams from visiting
the grave of al-Husayn and any of his living descendants in Medina. The degree of subjugation
and deprivation was such that the female descendants of ‘All (‘alawiyyat) in Medina only had a
single prayer robe in which to pray and they would be forced to have to take turns sewing it and

could not pray in congregation.”’> Many of these details may be the product of the narrator’s

574 See Abu al-Faraj al-Isfahant, Magqatil al-talibiin (Beirut: Dar al-Ma‘rifa, 1987), 478.
575 |bid., 479.
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imagination combined with Abu al-Faraj al-Isfahant’s own antipathy towards al-Mutawwakil;
however, it conveys a deep antagonism not only towards al-Mutawwakil but all those who either
supported him or benefited under his reign. It should be further noted that while al-Mutawakkil’s
policies in this regard are viewed by Sh1'ls as particularly heinous, he was not the first. Al-Tus1 has
included a report from Mughira b. Razi who reports from Jarir b. ‘Abd al-Hamid (a companion of
Ja‘far al-Sadiq) who states that Abbasid caliph Hartn al-Rashid (r. 169/786-193/809) destroyed
the grave of al-Husayn in Karbala in addition to chopping down a tree (sidra) that was growing
on top of it, for which he claims there is a hadith of the Prophet that states that God curses
(la‘ana) the one who cuts the tree.>’® While there are no corroborating historical reports to this
effect, early Shil tradition attempts to posit that aversion towards the ziyara of al-Husayn and
his grave can at least be traced back to the early Abbasid period, well before al-Mutawakkil,

whose infamous policies are well attested to.

In this introduction, Ibn Qulawayh clearly views himself as among the downtrodden,
whose ancestors and kinsmen were the subject of profound disenfranchisement and bigotry.
Thus, he views himself and those of his ilk as the ones who are striving to hold fast to a tradition
which had been neglected by the majority of Muslims according to what he imagines of the
matter. In this sense the tenor of his introduction is profoundly hostile and argumentative. These
sorts of sentiments indicate that his readership was largely the embattled Shi'T communities of
Qum and also Baghdad where he resided. Further, this blatantly polemical tenor accompanied

by accounts of abandonment, oppression, and divine vengeance speak perfectly to the content

578 Al-Tasi, al-Amalr, 325.
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of traditions to be found in the text that deal with the wailing for al-Husayn done by the few
select Shi‘a who benefit from performing his ziyara. He then proceeds to make two highly
disputable claims. Firstly he states: “I have not included a hadtth in it [Kamil al-ziyarat] except
that it is from the Imams.”>’” Secondly he states: “I have not included everything reported from
them [the Infallibles]; rather, whatever is with us from trustworthy individuals (thigat) from our
companions (ashabina) ... and | have not included in it [Kamil al-ziyarat] a single reported by
unidentified persons (al-shudhadh) ..”°’® Therefore it would seem that Ibn Qulawayh is
attempting to provide a blanket authentication (al-tawthig al-'‘Gmm) for his text.>”® As Muslim al-
Dawari explains, the above interpretation was accepted by his teacher Ayat Allah al-Kha'T (d.
1413/1992) who was the leading Shi'T authority of his day in the city of Najaf. The late al-Kh'1
deemed it to be a general statement (al-‘ibara al-shamila) covering all the various transmitters
found in the isnads of Kamil al-ziyarat.>® Both Muslim al-Dawari and Sayyid al-Jalali (students of

al-Kh@'1) put forward two critiques of this interpretation.

Firstly, it is clear that many of the ruwat found in the isnads are in fact unknown to us,
which is contrary to the claim of the author. Muslim al-Dawari explains that some of these ruwat
are not even to be found in any book other than Kamil al-ziyarat. | should note that much of
these evaluations are dependent upon the methodological position of the scholar as to whether

an unknown (majhdl) narrator weakens a chain of transmission such that it would no longer be

577 1bid., 37.

578 |bid.

579 | say this because it is impossible to truly know what he intended by this; however, it would seem like a complete
authentication.

580 Muslim al-Dawari, Usal ‘ilm al-rijal, 1:322. Also see al-Jalali, Dirdyat al-hadith, 386.
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considered authentic or trustworthy.”®' An example where a dispute arises is about whether a
general testimony or evidence (al-shahdada al-ijmaliyya) is sufficient to authenticate a hadith or
whether it must be a direct sensory testimony (al-shahada al-hisiyya). This testimony entails that
the narrator is known, as is evident in extant information, and classified explicitly as being
trustworthy (thiga) on the basis of an acceptable narration. Secondly, Ibn Qulawayh claims that
he has only reported traditions from “trustworthy narrators (al-ruwat al-thigat)” which is equally
debatable. Firstly as al-Jalalt points out, upon investigation of the isnads we find non-Shi's
present, which at the very least who would rise to the level of trustworthiness (withdga) in his
view.>82 Secondly, several of the ruwat have been classified as weak (da 7f), such as al-Hasan b.
‘Ali b. ‘Uthman. Further, many of isnads are incomplete and do not conclude with an Imam as
the primary source.’® After much debate, al-KhT'Tissued a postscript to his Mu jam rijal al-hadith
(Compendium of Men of Hadith) in which he restates the arguments of his students as seen
above and then concludes that we must limit our interpretation to being a limited and specific
authentication (al-tawthiq al-khass) of the masters (mashayikh) of lbn Qllawayh and not beyond
them.*®* Further, in my view, the contemporary (20™/21%t century) interrogation of lbn
Qulawayh’s two assertions seems to be anachronistic and glaringly lacking in historical context.

The reason for this is that contemporary usdli scholars such as al-Dawari, and al-Khi'T are

81 Muhammad al-Sanad would argue otherwise and state that there are other contextual factors (gara’in) by which
an isnad can be authenticated even with an unknown narrator and this includes the transmission of a well- known
personality who is deemed trustworthy (thiga) but who also transmits from that unknown narrator. See Muhammad
al-Sanad, Buhdath fi mabant ‘ilm al-rijal (Beirut: Dar al-Amira, 2011), 1:128-176.

582 Once again these are highly disputed matters. For instance, Ibn Tawls vehemently argues that non-Shi7Tand non-
Muslims have been trusted in the past as reliable narrators. Certainly, they would not be on par with a just and
learned ShiT narrator, but if that is the criterion for determining authenticity then most ziyarat and ad‘iya would be
deemed problematic from a rijal perspective.

583 Al-Dawari, al-Usal fT ‘ilm al-rijal, 1:323; al-Jalali, Dirdyat al-hadith, 387.

584 For the full postscript see Ibid, 388.
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discrediting Ibn Qilawayh’s claims on the basis of a fully developed (15%/20% century) system of
hadith sciences and its accompanying epistemology. What is required is a further examination of
the position of scholars like Ibn Qlilawayh on the issue of authentication as conveyed within the
intellectual milieu of the 4™/10™ century in which he was writing. This debate regarding the
isnads of Kamil al-ziyarat is a common source of ongoing discussion in the ShiT Islamic
585

seminaries.

4.4 Ibn Qulawayh’s legacy and ziyara literature

In the generation following al-Sadiq and Ibn Qulawayh, we see a continued interest in
writing and compiling ziyara as a genre of liturgical literature. Masters of al-Najasht and al-Tusi
such as al-Mufaddal al-Shaybani, lIbn ‘Abdin, Ibn AbT Qurra and Shaykh al-Mufid are all credited
with ziydra collections of their own compiled during late 4t"-early 5%/late 10%"-early 11t
centuries. Among these four authorities, the latter two are of particular importance. In the case
of lbn Ab1 Qurra, his mazar has been cited by lbn Tawds as a source for the famous ziyara to be
performed at Imam ‘Al’s grave on the day of Ghadir Khumm.>8¢ The only extant text of ziyara
material from this mentioned period (following Ibn Qllawayh) is the Kitab al-mazar by Shaykh
587

al-Mufid whose work was used as a source by al-Tus1, ‘Abd al-Karim b. Tawds and al-Kaf‘amr.

In the introduction, al-Mufid emphasizes that this is a book of rites (manasik) to be performed

585 For a discussion on this see Liyakat Takim, “The Origins and Evaluation of Hadith Transmitters in Shi‘i Biographical
Literature,” The American Journal of Islamic Social Sciences 24:4 (Herndon, VA: 2007), 35-37.

586 Kohlberg, A Medieval Muslim Scholar at Work, 262. The day of Ghadir Khumm refers to the ShiT belief that the
Prophet appointed ‘Ali as his successor at a place known as Ghadir and this day is celebrated as a holiday in addition
to being a sacred day to perform the ziyara of ‘All’s shrine in Najaf.

587 See the editor’s notes in Muhammad b. Muhammad b. Nu‘man (Shaykh al-Mufid), Kitab al-mazar, ed. Sayyid
Muhammad Bagir al-Abtaht (Qum: al-Mu’tamar al-‘AlamT al-Alfiyya al-Shaykh al-Mufid, 1992), 12.
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while visiting the various shrines.>®® It would seem that the continuous compilation and
preparation of mazar compendiums and texts devoted to its virtues was a personal
preoccupation of scholars who could have relied upon the respective works of their teachers. In
the years that followed al-Mufid and al-Tdsi, numerous prominent scholars continued to
contribute to the liturgical genre of ziyara literature. These scholars include Muhammad b. Ja‘far
al-Mashhadr [Ibn al-Mashhadi (b. circa 510/1116)], Qutb al-Din al-Rawand, Ibn Tawds, ‘Abd al-
Karim b. Tawas, ‘Allama al-Hill1, al-Shahid al-Awwal, and lastly, Muhammad Bagir al-Majlis1.>®° |
shall reiterate here that all of these mentioned scholars continue to be regarded as pivotal figures
(but of course not ma‘siim) in the ShiT tradition.

From among these formative figures, the extant work al-Mazar al-kabir (“The Large
Mazar”) of six hundred and seventy-one pages by a student of Abi ‘All al-TasT, lbn al-Mashhadi
(d.609/1213) is the most significant. This is due to the breadth of the text, its introduction and
the historical details he has included in his isnads.>*° The book contains various liturgies to be
recited for the Prophet and each Imam’s ziyara, in addition to supplemental supplications for the
various months of the year which can be performed alongside the various ziyarat. He professes
in the introduction that all devotions contained in his work have come from trustworthy narrators

(min thigat al-ruwat).>®! It is of course not surprising that the author would make such a claim

58 The jsndds in this work have been truncated as the latter is more of a manual then a hadith collection. A second
work has been published under the title al-Mazar al-kabir (“The Larger Mazar”) which has been attributed to al-
Mufid. It would seem that bio-bibliographers have used the terms saghir (“small”) and kabir (“large”) with regard to
al-Mufid’s Mazar since the manuscript titles differ. See the editor’s introduction in al-Mufid, al-Mazar al-kabir, ed.
Sayyid Hasan al-Muasawt al-Burdjirdt (Qum: Maktabat al-‘Allama al-Majlisi, 2012), 8-59.

58 For a list of these works see al-Amin, A‘yan al-shi‘a, 1:158-159.

590 Agha Buzurg has devoted a significant entry to Ibn al-Mashhadi and his Mazar. See Agha Buzurg, al-Dhari‘a, 20:
324-325.

591 Abi ‘Abd Allah Muhammad b. Ja‘far al-Mashhadi ( Ibn al-Mashhadi), al-Mazar al-kabir ed. Jawad al-Qayyami al-
Isfahani, (Qum: Jami‘at al-Mudarrisiin, 1998), 27.
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about his own work; however, it demonstrates that matters of authenticity pertaining to liturgical
material continued to be relevant well after Ibn Qulawayh. This method indicates that it was not
sufficient simply to rely on the masters (mashayikh) but Ibn al-Mashhadr also felt the need to
assure his readers of his own scruples regarding the issue of authenticity. It is partially for this
reason that many later scholars, including al-Kh{'1, have trusted Ibn al-Mashhadt’s transmissions
and the narrators in this text.>?

Perhaps to be convincing, Ibn al-Mashhadi has provided an immense degree of detail in
his chains of transmission. An example of which can be seen in his narration of the Ziyarat Al
Yasin ( an epithet for the Imams) taught to the Shi‘a by the twelfth Imam and transmitted through
a series of ijazat (licenses) from his (lbn al-Mashhadt’s) teacher, Muhammad b. ‘Arab1 Musafir (d.
circa 580/1184), who studied and recited (gira’atan) the text to him in Rab1 al-Awwal, the year
573/1177 in the city of Hilla.>®3 The isndd continues from Hilla to Najaf with a chain of teachers
and students which include Abrt “AlT al-Tus1, and Shaykh al-Tus1, who reports it via his authorities
arriving at Muhammad b. ‘Abd Allah b. Ja‘far al-Himyari (d. mid 4"/10%" century).>°* Al-Himyari,
in addition to being the source for al-Kulayni, was also a contemporary to the father of Shaykh
al-Saduq and lived during the Imamate of al-‘Askari and into the early occultation of the twelfth

Imam.>®> Most significantly, al-Najashi describes al-Himyari as being the secretary (al-kdtib) to

92 For the discussion and debate see al-Dawari, Usal ilm al-rijal, 344-366.

593 Muhammad b. ‘Arabi b. Musafir was also an authority for lbn Idris al-HillT and a student of ‘Imad al-Din al-Tabari
who is the author of the famous hadith text on the virtues of the Prophet’s family entitled Bisharat al-mustafa li-
shi‘at al-murtada). See al-Subhani, Maws ‘at tabaqat al-fuqaha’, 6:178.

594 This ziyara is a special devotion taught by the twelfth Imam to the Shi‘a to recite when they wish to turn to God
through the Infallibles (tawwaju bi-na ila allah) (Ibn al-Mashhadi, Mazar al-kabir, 566-568). Shaykh al-Tasi had a
well-known pathway to al-Himyari. See al-Tasi, Tahdhib, 2:51,75,72. There are two other examples with isnads
inclusive of jjazat. See al-Ziyara al-jami‘a and ‘Ashiira’ in Ibn al-Mashhadi, al-Mazar al-kabir, 523, 478.

5% |bn Qulawayh transmits directly from al-Himyari in Kamil al-ziyarat. For an example see Ibn Qalawayh, Kamil al-
ziyarat, 239, 275, 288.
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the twelfth Imam and a key figure responsible for the deliverance of the Imam’s communiqués
to the community.>®® These details indicate that prominent scholars considered ziydra as a part
of their scholastic pursuits much like du‘a’ literature, and in the case of al-Himyari, he was
instrumental, much like ‘Uthman b. Sa‘ld and al-Husayn b. Rih (as discussed in chapter one), in
the dispersion of liturgical material during the lesser occultation of the twelfth Imam. It is
important to note that ziyara texts such as those of Ibn Qulawayh and Ibn al-Mashhadi are the
subject of detailed scholarly discourse in the various texts pertaining to hadith sciences, which in
itself is an indication of the importance of the ziyara as a genre of literature in ShiT tradition.>%”
In addition to published works such as Kamil al-ziyarat and Misbah al-za'ir there exist
numerous unpublished ziyarat collections mainly found in the public libraries of Iran and Iraq.>®®
Among these works is Mazar al-gadim (“Ancient Mazar”) consisting of three hundred folios,
which remains unpublished but is said to hail from the 7t"/13% century.>®® This text is most likely
the smaller Mazar (in comparison to his larger Misbah al-za’ir) of lbn Tawis and not that of lbn

al-Mashhadi whom al-Jalali has written as being the author.6% It is most probably the work of Ibn

Tawas since the writer has reported from the Majma- al-Tirazi (d. early 5"/11% century) which

5% Al-Najashi, Rijal, 355.

%97 See ibid.

5% An example being the Mazar of Mawla Husayn b. Hasan JilanT al-Isfahani (d.1129/1717). See Muhammad Nari
Niya and Husayn Khabbaziyan, Fihrist kutub khati kitab khaneh dastan-i-quds radawi: ‘ad‘iya wa akhldg (Mashhad:
Astan-i Quds Library, 2011), 380.

%9 pseudo-lbn Tawis, Mazdr qadim, copied circa 7/13 century, personal collection of Vinay Khetia, Toronto,
Canada. Sayyid al-Jalalt who gifted the original work to me speculates on the basis of his seventy years of expertise
with manuscripts that this text is most likely from the late 7t/13% century. Agha Buzurg has provided a description
of the text entitled Mazar saghir (“Small Mazar”) which he is confident was written by Ibn Tawus and the manuscript
is contemporary to the author. This perfectly fits the description of this manuscript in my possession and thus | have
put Pseudo-lbn Tawdis as the author due to the lack of certainty in the matter.

600 |bid., flyleaf.
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has only been cited by Ibn Tawls and none other.®%! Further, there are sources used by al-Majlisi
in his multi-volume magnum opus, Bihar al-Anwar, which are no longer extant but referred to by

al-Majlist in his extensive Kitab al-mazar.®°?

The above literature has one commonality in that it has been classified by ShiT scholars
as ma’thar, or as material believed to have been composed by the Imams.®% Consequently, the
emotional and doctrinal bond of the community to this liturgical literature cannot be overstated.
In the case of the Sunni tradition, the practice of tomb visitation was also very common as is
evident from the profusion of ziydrat guides or manuals such as that of al-Harawi(d.611/1215).5%
However, the contents of these guides were not revered like that of al-Bukhart’s Sahih which is
believed by Sunnis to contain the largest number of authentic sayings of the Prophet. This crucial
distinction makes a vast difference in the substance and value that this genre of literature carries
among the scholarly class and those who revere them. For Shi‘ls, the statement of an infallible
Imam carries the same value as that of the Prophet himself and thus for them this ziyarat
literature is firmly rooted in their sources of religious authority.

While du‘a’ was an expression of their devotion to God and spiritual refinement, their

devotion to ziyara can be described as a response to demand of obedience and love to the

Prophet and his household without whom they would be deprived of the mercy of the God whom

801 |bn Tawis cites Muhammad b. ‘All al-Tirazi twenty-one times. For a sample see lbn Tawdas, Igbal al-a‘mal, 1:366,
540; 2:70, 276, 279, 282; 3:163, 209, 229, 232, 265, 268. Al-Tirazi was a contemporary to al-Najashi. Al-Tirazi had a
Kitab al-du‘a’ wa-I-ziyara (“Book of Supplication and Visitation”) which has only been cited by Ibn Tawis. See Agha
Buzurg al-Tihrani, al-Dhari‘a, 8:195-196.

602 Al-Majlisi refers to what he describes as a nuskha gadima (“an old copy”) of a ziyarat containing the ziydra of al-
Rida to be performed in the month of Rajab which has been attributed to his son, the ninth Imam, Muhammad b.
‘Al al-Jawad (Muhammad Bagqir al-Majlisi, Bihar al-anwar, 99:52).

603 Agha Buzurg al-Tihrani insists that ziydra, like du‘d’, is a body of transmitted literature not to be confused with
charms or talismans, most of which have not been related by the transmitters of hadith nor are they to be found in
their respective works. See Agha Buzurg al-Tihrani, 8:180-181.

604 See footnote 464.
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they beseeched with supplication. Hence the doctors of the ShiT tradition set out to compile and
comment upon hundreds of ziyarat texts including their attending merits and etiquettes (fada’il

wa adab).

236



Chapter Five
Al-Ziydra al-mutlaga and the Development of Shi‘T Piety

5.1 The performance of ziydara as an act of devotion

The intention of this chapter is to investigate the intricacies and substance of devotional
literature and liturgy in Twelver Sh1T thought, with a particular emphasis on the practice and
textual tradition of ziyara. Ziyara as a genre of liturgical material consists of emotionally and often
communalistically-charged devotional elegies addressing those collectively known in Shr'ism as
the ahl al-bayt (“People of the House”, the House of the Prophet) which, for Twelver Shi'is, would
come to include fourteen infallible individuals (ma‘saman).t% This study will entail a close
philological and thematic analysis of a single Twelver Shi liturgical and devotional text, namely
al-Ziyara al-mutlaga (General Visitation) for Imam al-Husayn which has been attributed to the
sixth Imam, Ja‘'far al-Sadiq. The term mutlaga has been used by ‘Abbas al-Qummr to refer to a
group of ziyarat that can be performed at any time and are thus open ended and not tied to any
particular day or occasion on the Islamic calendar such as ‘Ashira’ of which this particular ziydara
has been included in this section of his Mafatih al-jindn.®% This particular liturgy is found in the
earliest sources of Twelver Shr'ism while also remaining in contemporary usage, found, as it is, in
the early 20" century liturgical manual of ‘Abbas al-Qummi.8%” Ziyara literature is included

alongside du‘a’ in all currently extant devotional manuals known as majmda‘at “Compilations”

(sing. majmui‘a), such as the Misbah al-mutahajjid, and in fact it is often to be recited before and

805 For an example of a ziyara containing divisive political rhetoric one may refer to the prescribed elegy to be recited
on the day of ‘Ashura’. See Shaykh al-Tisi, Misbah al-mutahajjid ,774.

606 Al-Qummi, Mafatih, 545.

807 For the purpose of brevity | will often just refer to the Imam as al-Husayn.
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after specific supplications or invocations (adhkar). These texts are used by the faithful as a guide
to the spiritual rites to be performed both at pre-ordained times or otherwise. Based on this
simple observation, it can be reasonably asserted that performance of ziyara is as important a
component of ShiT piety as is du‘a’. For Shi's, faith in God and the Prophet alone is eternally
insufficient without the Imam who acts as the indispensable gateway to God-consciousness. In
contrast to ziyara, du‘a’, for the most, part entails a personal supplication or beseeching of God;
however, even this distinction does not hold true in all cases, for many of the ziyarat invoke both
God and the Imams.®% These invocations are usually distinct from one another, in the sense that
God is beseeched usually by stating “O God! (allahumma) grant me. . .” and the Imam is often
addressed by saying “Peace be upon you (al-salamu ‘alayka) O Imam,” or “O Proof of God (hujjat
allah).” Put differently, du‘a’is an expression of devotion to God as the Lord of all creation (which
includes the Imam), whereas ziydra is an expression of devotion to the Imam as being God’s
chosen servant.

Prior to examining the contents of the ziyara, | will present a detailed discussion
concerning its isnad (chain of transmission) in an effort to highlight its importance within ShiT
scholarly circles of the 3-5/9-11%" centuries. It is also the objective of this chapter to place both
the details pertaining to the isnad and matn (text) within the broader context of the social and
intellectual history of Islam and Shi‘ism. As for the text itself, it will be demonstrated that this
particular ziydara consists of an elaborate braiding of various mystical, theological, philosophical

and political-sectarian motifs, much like Du‘aG’ Kumayl, with the exception of sectarian polemics

808 While ziyara and du‘a’ are distinct genres of ShiT liturgy, we do come across instances where both God and the
Imam are addressed in the same text. Ziydrat ‘Ashiird’ is one poignant example of this intersection. See al-Tas,
Misbah al-mutahajjid, 774.

238



which is not to be found in the du‘a’. | employ such terms cautiously and do so simply to indicate
the mosaic-like construction of the ziyara which appeals to a whole gamut of spiritual and
intellectual sentiments, hence it is appropriate to approach it using a broad spectrum of
interpretive frameworks. It can be asserted that ziyara as a genre of literature and practice
reflects a living devotional theology in which the ideals of the Qur’an and traditions of the Imams
are given further shape through the medium of liturgy and its enactment. Furthermore, the
present study aims to demonstrate that this liturgical material (ziyarat) was produced - at least
partly —in order to facilitate the articulation of a select social-religious identity within the broader
milieu of Islamicate civilization.®°? In doing so, this philological-thematic study attempts to reflect
the pivotal role of ziyara in the formation of Shi7T spirituality and as a vehicle for the emergence
of a distinct liturgical community. This liturgical community and the specific text attributed to
Ja‘far al-Sadiq is reflective of a strain of early Abbasid Shi‘ism which coalesced around the figure
of al-Sadiqg. This expression of Shi‘ism and pro-Alid sentiment vested reverence in the practice of
ziyara to al-Husayn and the motifs of cosmic suffering with which the text and the worldview of
those Shi‘ls who define themselves in terms of it are imbued. The sheer number of ziyarat
compositions attributed to al-Sadiq is a key indicator that, at a minimum, the inspiration for such
material would have some relation to him and have arisen in circles contemporary (or nearly) to

him. There is a particularly emotive narration with multiple chains of transmission found in al-

Kafi, Kamil al-ziyarat, and the Thawab al-a‘mal of Shaykh al-Sadlig which speaks to al-Sadig’s

809 This select religious identity is the product of an elitist approach in which the followers of the chosen Imams
(Imamiyya or Imami Shi‘is) are to be saved due to their obedience to the Imams in addition to being “chosen” by
God in the primordial realm over and above the Sunnis who are described as the “commonality” (‘Gmma). See Etan
Kohlberg, “The Evolution of the Shi'a” Jerusalem Quarterly 27 (Ramallah, 1983), 8.
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remarkable praise and exaltation of the visitors (pl. zuwwar, sing. za’ir) of Imam al-Husayn and

their merits as reported by his trustworthy companion and prolific hadith reporter, Mu‘awiya b.

Wahab al-Bajali (alive in 183/799). The narration begins with Mu‘awiya b. Wahab entering the

presence of al-Sadiq only to find him finishing his prayers and then proceeding into the state of

prostration (sujid) and supplicating to God, thanking Him for choosing the Imams and giving

them knowledge of the present and what is to come. He then goes on to pray for the visitors to

Imam al-Husayn’s shrine:

“Forgive me, my brothers and the visitors to Abi ‘Abd Allah’s (Imam al-Husayn’s,
epithet) grave.®'° They are those who expend their wealth and they voyage
(ashkhasa) for the purpose of seeking our pleasure (while) hoping for what is with
You (to be given to them) due to their connection with us (fi silatind). Your Prophet
is made to feel happy (due to this ziyara) and this (act) is a response on their part
to our affair/cause/command (ijabatan min-hum li-amrina) and Our enemy is
incensed (as a result of this). Through this they [the visitors of Imam al-Husayn]
seek Your pleasure. So (O God) satiate them with divine good-pleasure and
acceptance (al-ridwan) and protect them by night and day and leave their families
whom they left behind in the best circumstances and take them as companions
[their families]. Relieve them from the evil of every stubborn tyrant and every
weak one or strong one among your creation. (Relieve) them from the evil of
demons (among) the human and jinn and bestow upon them the best of what they
hope from you in light of their estrangement from their hometowns (due to the
journey of ziyara) and their preference for us (athariina) over their children, their
families, and their kinsmen. O God, our enemies censure their departure (for
ziyara) but this does not prevent their arduous voyage (al-shukhis)®*! to us and
them being in opposition (khildfan) to he who opposes us (khdalafand). So, have
mercy upon the faces altered by (exposure to) the sun and have mercy upon the
cheeks which turn toward the grave pit (hufra) of Ab1 ‘Abd Allah (Imam al-Husayn).
Have mercy upon those eyes which from which tears flow out of mercy for us
(rahmatan la-na) and have mercy upon the hearts that anguish (jazi‘at) and burn
(ihtaragat) for us. Have mercy upon the scream/wailing (al-sarkha) that is for us.
O God, | entrust to you these souls and these bodies until we shall meet them at
the pond (al-hawd)®?on the day of thirst.” He (al-Sadiq) did not cease (to

610 Abi ( or Aba) ‘Abd Allah is also the epithet for Imam al-Sadiq.
511 |n this context the verbal noun (al-shukhis) literally means to travel from country to country (al-sayru min baladin
ila baladin) which can be indicative of an arduous or strenuous journey. Ibn Manzdr, Lisan al-‘Arab, 7:46.
612 This refers to a pond or drinking place on the Day of Judgement where the righteous shall be relieved of their

thirst.
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supplicate) and he was prostrating whilst supplicating by this supplication (du‘a’).
7613

——

The excerpt from the above narration is widely attested in early ShiT sources via three chains of
transmission ending with Mu‘awiya b. Wahab who narrates the incident with Imam Ja‘far al-
Sadiqg.

The incident and supplication underscores three central motifs in addition to others. The
first being that, ultimately the ziyara of Imam al-Husayn is ideally performed for the sake of God
and thus the connection between the devout Shi‘a and the Imams is also due to their desire to
gain divine favour and it is God who shall reward them. This reward of divine satisfaction (ridwan)
is a status described in the Quran as being even greater than Paradise itself.6* This divine
satisfaction then manifests itself in the joyous reunion of the fourteen Infallibles or “protected”
with their devout followers at the pond of al-Hawd. Al-Hawd has important eschatological
significance as delineated in hadith which described it as a large cistern at which Muhammad will
await his followers to relieve them of their thirst by granting them access to the water of life that
is “whiter than milk and sweeter than honey”. It is debated as to whether this pond is located
along the bridge that separated heaven and hell or after the entrance into heaven, but those
granted access to it are deemed elect and among the saved.®’® In the case of the narration
attributed to al-Sadiq, the visitors to the shrine of al-Husayn are granted this eschatological
privilege to be relieved of their thirst and distress for the sake of their emotive journey and

visitation of their Imam who died both thirsty and distressed. In this sense, the visitation of al-

613 Al-Kulayni, al-Kaft, 9:330-332. Cf. Ibn Qalawayh, Kamil al-ziyarat, 228-229; al-Saduq, Thawab al-a‘mal wa ‘iqab
al-a‘'mal (Qum: Dar al-Sharif al-Rad1, 1985), 94-96; lbn al-Mashhadi, al-Mazar al-kabir, 334-336.

614 See Qur’an, 9:27. After describing the glad tiding of Paradise for the believers it is stated: “. . . and the divine
statisfaction (or grace) from God is greater (ridwanun min allahi akbar), that is the sublime victory.”

615 Andrew Rippin, “al-Hawd” E/3.
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Husayn’s grave for Shi'ls takes on profound eschatological meaning which gives them a degree of
righteous redemption from a dystopic world. This most sublime of divine rewards stems from
the extraordinary sacrifice which entails the leaving of family behind only to embark upon a
dangerous journey wishing to arrive at the Imams grave with a torrent of tears and a broken
heart. Secondly, this act of ziyara especially as viewed in the early Abbasid context in which al-
Sadiqg and his followers were situated is deemed to be an act of communal defiance towards all
those who oppose the Imams hence requiring immense courage to undertake such a journey in
light of the dangers involved. Furthermore, these dangers stem not only from a hostile Abbasid
political establishment and their supporters but also from unseen demons or jinn (shayatin min
al-jinn). These unseen beings share the earth with human beings and are often described as being
both believers and non-believers; in this case there is a demonic group amongst them that prey
upon the pilgrims who set out for the Imam’s shrine in Karbala.®'® These motifs once again
emphasize an often encountered theme of an oppressed minority who rely upon divine grace in
order to be delivered from the clutches of demonic armies who brim with hatred of the Imams
and their righteous partisans. The ziyara for al-Husayn comes to symbolize a profound act of
defiance and protest which would necessarily provoke the ire of their political and theological
opponents. Thirdly, the act of wailing, and rubbing cheeks on the dirt of the grave is not only
acceptable but also clearly extolled by the Imam as being deserving of God’s mercy. It should also
be noted here that the “hearts” are not merely saddened but ideally in a state of anguish (jaza‘a)
which is an “intense form of mourning (ashaddu al-huzn)” akin to utterly unbearable anguish

which manifests itself through screaming/crying out (sarkha) as opposed to sober forbearance

616 Christian Lange, “Devil (Satan)” EI3; K.A. Nizami and P. Voorhoeve, “Djinn” EI2.
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(sabr) in the face of tragedy.®'” Usually jaza‘a in the ShiT tradition is a blameworthy form of
mourning which has been associated by al-Sadig with “the non-believer (al-kafir),” who cannot
find meaning and solace in the midst of trial (bald’).6'8 The exception in this case seems to be the
tragedy of al-Husayn in which al-Sadiq has said: “Verily crying (al-buka’) and anguish ( al-jaza’)
are disliked (makrah) for the slave (of God) for everything he has anguish over except for (ma
khald) the act of crying and anguish over al-Husayn for surely it is rewarded (ma’jar).”®%°

Such dramatic scenes, as mentioned in the previous chapter, have been roundly
condemned by both moderate and fundamentalist Sunni scholars as signs of exaggeration which
contribute to the sanctification of graves. Consequently, traditions such as that cited above
represent a paradigmatic example of what scholars such as Ibn Taymiyya condemns in his various
polemical censures of ziyara and the “polytheistic” practices which occur.®?° It should also be
noted that the act of wailing, screaming, and rubbing one’s body against the Imam’s shrine in
Karbala, by ShiT scholars and the “laity” alike, continues unabated today. The al-Ziyara al-
mutlaga is a good example of this. | should emphasize that the reverence for ziyara, particularly
among Shi's, arises from the notion that it is not only a necessary act of devotion but one which
facilitates eternal felicity. The traditions in this regard are plentiful, but it will suffice to provide a

second and final example here, again attributed to Ja‘far al-Sadiq:

Qudama b. Malik reported from Imam Ja‘far al-Sadig who said: “[For he] who
visits al-Husayn, with a wrong done to him, without seeking fame, without

617Sayyid Murtada al-Wasitt al-Zubaydi, Taj al-‘ards min jawahir al-gamds (Beirut: Dar al-Fikr, 1993), 11:64. Ja‘far al-
Sadig, in describing the use of intelligence (al-‘aql), says “sober forbearance [patience] and its bane is anguish (al-
sabr wa diduhu al-jaza“)”. See al-Barqi, al-Mahdsin, 1:197; al-Kulayni, al-Kaft, 1:22.

618A|-Kulaynt lists numerous traditions condemning anguish when confronted with trials and tragedies. For the hadith
above see al-Kulayni, al-Kafi, 5:554. Cf. al-Kafi, 5:554-560.

519 |bn Qalawayh, Kamil al-ziyarat, 100.

520 These include practices such as offering du‘a’ while at the grave, kissing the grave and seeking blessings from the
grave site as a means of mediation with God. See: Taylor, In the Vicinity, 173-176
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pride, without ostentation, and without seeking acknowledgement, his sins
are erased, just as a cloth is washed in water. Thus, no impurity will be left
on him and for every step (the reward of) a hajj is granted and every time he
lifts his foot, he is granted an ‘umra.”®?!

Furthermore, the theme of extraordinary suffering can be situated within the broader current of
what Patricia Crone describes as an exclusivist late-Umayyad and early Abbasid Rafidi Shi'ism.%2
This brand of Shi‘ism, which posits that Imam al-Husayn and the Imams more broadly were the
victims of a widespread communal betrayal resulting in supernatural cosmic suffering, would
eventually become embedded as a principle motif found throughout Twelver ShiT ziyarat
literature. This process of religious acculturation through the promulgation of ziyarat literature
(used by laity and scholars alike) may also be described as a form of social and spiritual initiation
for the devout Shi'T who enters an elect fraternity of believers that commune with the Imams by

following a specific pre-determined script. One such instance of this is, again, al-Ziyara al-

mutlaga.

-

5.2 Al-Ziyara al-mutlaqa in the ShiT hadith canon
The immediate import of this specific ziyara stems from it being found in three out of the

four canonical books of Shi1T hadith with the earliest being al-Kafi. In fact, we seldom find a single

621 |bn Qulawayh, Kamil al-ziyarat, 144; al-Tasi, Tahdhib al-ahkam, 6:44; Ibn al-Mashhadi, al-Mazar al-kabir (Qum:
Jami‘at al-Mudarrisiin, 1998), 344. ‘Umra is considered by Muslims to be a lesser Hajj which involves a pilgrimage to
the Mecca including some rituals similar to the annual Hajj pilgrimage such as circumambulation of the Ka‘ba except
it can be performed at any time of the year whereas Hajj can only be performed between 8" and the 12 of the
Islamic month, Dhi al-Hijja.

622 Crone, God’s Rule: Government and Islam, 112-113.
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ziyara repeatedly transmitted in multiple early sources from the 4-5% /10-11%" centuries.
Furthermore, | should note that this ziyara for al-Husayn is only one of two ziyarat mentioned by
Muhammad b. Ya‘qab al-Kulayni (d.329/941) in al-Kafi, and it is the only ziyara for al-Husayn
reported by Shaykh al-Sadiq (d.380/991) and Shaykh al-Tas1 (d.460/1066) in Man la yahduruha
al-fagih and Tahdhib al-ahkam respectively. Therefore, this is certainly an indicator of its
significance to the compilers of “The Four Books (al-kutub al-‘arba‘a)” and the collective memory
in ShiThistory. The above three scholars do not require an introduction except to emphasize that
all three are revered as pioneers who laid much of the foundation of post-occultation Twelver
Shi‘ism in the 4"-5t%/10t%-11t™ centuries. Al-TGsl’s contributions are more versatile and prolific
and include rijal, theology, law, and Qur’anic exegesis, whereas al-Kulayni and al-Saduq are
primarily known as traditionists whose main preoccupation was the collection of the sayings of
the Prophet and the Imams. The respective hadith collections of al-Kulayni, al-Sadiq, and al-Tasi
continue to be preferred references for the traditions (ahadith, sing. hadith) of the Imams. In fact
their prominence as traditionists in ShiT circles would be akin to the famous traditionists al-
Bukhari (d.256/870) and Muslim (d.261/875) in the Sunni tradition in the degree of reliance upon
them; however, there is no single hadith compendium classified by Shi7 scholars being wholly
and entirely authentic in Shi'ism.®?3 Al-Sadiq’s contemporary Ibn Qulawayh, has also included
the ziyara in his most famous work, Kamil al-ziyarat, which is the oldest surviving specialized
collection of ziyarat and traditions pertaining to its practice and merit. He was known as a prolific

scholar and one of the teachers of al-Mufid. He has been described by al-Najashi as being “among

623 Aside from a chapter written by Amir-Moezzi, there has been no systematic and comprehensive study of al-
Kulayni and his al-Kafi. As for al-Sadlig, much remains to be done. See Amir-Moezzi, The Silent Qur’an and the
Speaking Qur’an, tr. Eric Ormsby (New York: Columbia University Press, 2016).
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our trustworthy colleagues (min thigat ashabina)” and “their eminence (ajila’'uhum) in hadith and
jurisprudence.”®?* This particular ziyara for al-Husayn - along with the more well-known Ziyarat
al-warith — are two of the most famous general ziyarat for pilgrimage to the shrine of al-Husayn
which can be performed at any time in relation to those composed for a specific occasion in the
religious calendar such as ‘Ashira’, Arba‘in, or the 15™ of Sha‘ban.®% It should be noted that,
ideally, these liturgies are to be recited while at the grave of al-Husayn; however, there remains
merit in reciting them from abroad and even privately as a means of spiritual visitation.
5.2-1 Isnad analysis
There are two principal chains of transmission:
A. Al-Kulayni > A number of his associates > Ahmad b. Muhammad (al-Barqi)®%® > al-
Qasim b. Yahya > his grandfather, al-Hasan b. Rashid > al-Husayn b. Thuwayr who
narrated the conversation with ‘Abt ‘Abd Allah (Ja‘far al-Sadiq)®?’
B. Ibn Qulawayh > his father, Muhammad b. Qllawayh > ‘Ali b. Husayn (al-Qummi)
collectively from Sa‘d b. ‘Abd Allah (al-Qummi) > Ahmad b. Muhammad b. ‘1sa (al-
Qummi) > al-Qasim b. Yahya > al-Hasan b. Rashid > al-Husayn b. Thuwayr b. Abi

Fakhita who narrated the conversation with ‘Abt ‘Abd Allah (Ja‘far al-Sadiq)®?®

624 A|-Najashi, Rijal, 133.

525 |n fact, it is interesting to note that nearly every religious occasion in the Shi‘ religious calendar coincides with
the ziyara of Imam al-Husayn. This is clearly seen by simply browsing the table of contents of ‘Abbas al-Qummi’s
Mafatih al-jinén, in which the author meticulously cited his sources, often choosing the earliest ones. See ‘Abbas al-
Qummi, Mafatih al-jinan (Kuwait: al-Maktaba al-Fighitya, 2004), 924-925. Much research remains to be done in
comparing and studying these various ziyarat as well.

626 Al-KulaynT has not provided the nisba (tribal last name) of Ahmad b. Muhammad. This most likely refers to Ahmad
b. Muhammad al-Barqi since on most occasions al-Kulaynt has truncated his name, whereas in the case of Ahmad b.
Muhammad b. ‘Is3, al-Kulayni tended not to do so.

627 Muhammad b. Ya‘qub al-Kulayni, al-Kafi, 9:306. Al-Tasi has used the same chain of transmission as al-Kulayni
which he has quoted from al-Kafi (al-TUs1, Tahdhib al-ahkam, 6:54).

528 |bn Qalawayh, Kamil al-ziyarat, 197-198.
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Prior to examining the text of the ziyara, a discussion of its two chains of transmission is in order.
To reiterate, the purpose is not to authenticate its attribution to Imam Ja‘far al-Sadiq but to
demonstrate its preponderance not only among the compilers of the four books but also among
those who preceded them who by virtue of transmitting the narration enabled its enshrinement
in an extant corpus of tradition. Secondly, an examination of the prominent Shi'T authorities listed
in the isnad will also shed light upon the importance this particular ziyara had in ShiT scholarly
circles by virtue of it being transmitted by formative figures who played a role in the shaping of
both pre-occultation and post-occultation ShiT identity.®?° It should be noted that these two
isnads are identical after al-Qasim b. Yahya going forward, while having differing paths of
transmission leading up to al-Qasim b. Yahya. Therefore, both isnads will be studied separately
prior to al-Qasim b. Yahya and thereafter examined together. As for the first isnad in al-Kaff, it
begins in typical fashion with al-Kulaynt transmitting from a number of his authorities (‘iddatun
min ashabind). This demonstrates the importance of this ziydra in so far as al-Kulayni has
reported it from multiple authorities who may comprise of six intermediaries between him and
Ahmad al-Barqi all of whom were contemporaries to him. According to al-Harr al-‘Amili, as
evidenced in some manuscripts of al-Kafi, al-Kulaynt had included the names of this group as

being: ‘All b. Ibrahim al-Qummi (d. 307/919), Muhammad b. Ja‘far al-Asadi (d.312/924),

Muhammad b. Yahya al-Attar (d. circa early 4™ /10™" century ), ‘Ali b. Muhammad b. ‘Abd Allah

529 | have been careful not to use the word “Twelver” here for the very reason that the belief in twelve Imams as a
matter of doctrine was not cemented until later and not during the era of those who figure earlier in al-Kulaynt’s
chain of transmission, such as Ahmad b. Muhammad b. Khalid al-Barqi. See” Etan Kohlberg, “From Imamiyya to
Ithna-‘Ashariyya” Bulletin of the School of Oriental and African Studies 39 (1976), 532-533.
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al-Qummi (Ibn Udhayna, d.circa early 4"/10%" century) %3°, Ahmad b. ‘Abd Allah (d. circa early
4% /10% century), and ‘Ali b. Al-Hasan (d.274/887).53! Sayyid Muhammad al-Husayn al-Jalaliin his
biographical account of these personalities demonstrates how this group of al-Kulayni’s
authorities (mashayikh) formed an interconnected network of Qummi traditionists (those hailing
from Qum), many of whom were also direct descendants of Ahmad al-Barq. It should also be
added that all the above individuals described by al-Kulayni as “a group of our companions”
would also be counted among the teachers of al-Kulayni whom in this case were also transmitters
of this particular ziyara.

Among this group, the celebrated traditionist and exegete ‘Al b. Ibrahim al-Qummi would
have been of primary importance to al-Kulayni. He is mentioned 5061 times in the isnads of al-
Kafi and is also considered to be a primary intermediary between al-Kulayni and Ahmad al-
Barq1.632 ‘All b. Ibrahim was known to be a prolific traditionist of Qum in addition to being the
author of the famous Tafsir ‘Ali b. Ibrahim. He is also known to have played a pivotal role in the

development and formation of Twelver ShiT doctrine and jurisprudence as evidenced from al-

Kulayn’s copious use of him in al-Kafr.533 Al-Najashi, along with later biographers, has described

830 His son is ‘All b. Muhammad al-Udhayna whom al-Sadiq relied upon as an authority in hadith. His father
Muhammad was the grandson of Ahmad al-Barqi, whereas ‘Ali b. Muhammad was al-Barqr’s great-grandson. These
details demonstrate the interconnectedness of the various traditionists of Qum, many of whom partook in the
transmission of this ziydra.

831 Al-Hurr al-‘Amili, Wasa'il al-Shi‘a (Qum: Mu’assasat Al al-Bayt, 1988), 30:148. On this also see al-Jalali, Dirdyat al-
hadith, 171-175.

832 Al-Shaykh ‘Abd al-Rasal ‘Abd al-Hasan al-Ghaffar, al-Kulayni wa-I-Kaff (Qum: Mu’assasat al-Nashr al-Islami, 1996),
483. Intermediaries between al-Kulayni and al-Bargi can also be found under the following names: ‘Ali b. Muhammad
b. ‘Abd Alldh b. Udhayna, Ahmad b. ‘Abd Allah b. Umayya, ‘Ali b. al-Hasan al-Sa‘d Abadi, Muhammad b. Yahy3 al-
Attar, Muhammad b. Ja‘far and ‘All b. ‘Abd Allah al-Qummi. For further information see Amir-Moezzi, The Silent
Qur’an and the Speaking Qur’an, 142-143. We do not have death dates for most of these individuals, but we do
know that all of them were contemporary to Ahmad al-Bargi and thus would have known of his traditions.

833 On ‘Al b. Ibrahim and his tafsir see the work by Meir Bar-Asher, Scripture and Exegesis in Early Imami Shi‘ism
(Leiden: Brill, 1999), 33-35.
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him as being “trustworthy in hadith (thiga fi al-hadith) and having correct religious views (sahih
al-madhhab).”%3*

The next authority in the chain is Ahmad b. Muhammad, whose full name is Ahmad b.
Muhammad al-Khalid al-Barqi, listed among the masters of ‘Ali b. Ibrahim.53> Ahmad al-Barq],
being of Kufan origin, is from a long line of descendants with far-reaching Sh1T allegiances which
include Ahmad al-Barqt’s father, Muhammad, who was a companion of the seventh, eighth, and
ninth Imams, whereas his son was a companion of the ninth Imam Muhammad b. ‘Al al-Jawad
and the tenth Imam, ‘Ali b. Muhammad al-Had1.5%¢ In addition to the eighty non-extant works
attributed to him, Ahmad al-Barqt is recognized for his hadith collection, al-Mahasin, as well as
his biographical dictionary, both of which are extant and published.®3” Ahmad al-Barqi has been
the subject of both praise and criticism insofar as he himself was “deemed” to be trustworthy,
while he apparently reported from untrustworthy sources according to al-Najasht and al-Tusr’s
assessment despite also being a companion of the ninth, tenth, and eleventh Imams who did not
directly report traditions from them.®3® He nevertheless can be counted among the most

prominent Sh1'Tscholars of the pre-Buyid period whose dedication to the narrations of the Imams

634 Al-Najashi, Rijal, 26; for additional sources see, al-Ghaffari, al-Kulayni wa-I-Kafi, 482.

635 Al-Hasan b. Yasuf b. Mutahhar al-Hilli, Khulasat al-aqwal (Qum: Mu’assasat al-Radi, 1982), 272.

836 Roy Vilonzy, “Pre-Biyid Hadith Literature: The Case of al-Bargi from Qumm (d.274/888 or 280/894) in Twelve
Sections,” in The Study of Shi‘i Islam: History Theology and Law, ed. Farhad Daftary and Gurdofarid Miskinzoda
(London: I.B. Tauris, 2014), 205.

837 See Andrew Newman, The Formative Period of Twelver Shi‘ism (Oxon: Routledge, 2000), 51; Roy Vilozny, ibid.
638 |t is pointed out that this criticism of al-Bargi is largely benign for the reason that it was Ahmad b. ‘Isa al-Ash‘ari
al-Qummi who initially led the charge in condemning al-Bargi who was accused of relying on untrustworthy
authorities of hadith. However, according to lbn al-Ghad3’iri, Ahmad b. Tsa later regretted his criticisms of al-Bargt
and retracted them, demonstrating his profound grief at al-Barqr’s funeral by walking barefoot and leading the bier
towards the cemetery. See Al-Ghaffar, al-Kulayni wa-I-Kafi, 486-489.
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and the gnostic worldview of pre-rationalist Shi‘ism can hardly be questioned.®3° Lastly, he can
certainly be counted among al-Kulaynt’s most important indirect authorities as he figures some
one thousand three hundred and eighty times in the isnads of al-Kafir and in the case of this ziyara
he is al-Kulayn?’s final intermediary between him and al-Qasim b. Yahya.t4°

As for Ibn Qulawayh, his path of transmission up to al-Qasim b. Yahya is much clearer
since he has made explicit mention of his immediate authorities. He states: “My father informed
me, and ‘All b. al-Husayn and Muhammad b. al-Hasan collectively transmitting from Sa‘d b. ‘Abd
Allah.”®4! |bn Qilawayh’s father, Muhammad b. Qalawayh al-Jamal (d. early 4" /10t century)®4?
was a key authority in hadith for his son Ja‘far, who transmits from his father on nearly every
page of Kamil al-ziyarat.** Muhammad b. Qulawayh is described by al-Tasi and al-Najasht as
being among those who reported traditions from Sa‘d b. ‘Abd Allah al-Ash‘art al-Qummi, whereas

al-Najashi sheds further light by describing him as “among the select students of Sa‘d.”%** He was

639 Al-BarqT is among those who advocated what has been described by Amir-Moezzi as a form of Neoplatonic gnosis
in which the person of the Imam constituted the epitome of all that is sacred, and in which the Imam as the holy
man or sage is the only individual who can initiate the faithful into a metaphysical realm of exclusive knowledge
(‘ilm). See Amir-Moezzi, The Silent Qur’an and the Speaking Qur’an, 159.

640 Al-Ghaffar, al-Kulayni wa-I-Kafi, 487.

841 |bn Qalawayh, Kamil al-ziyarat.

642 Al-Subhani, Mawsd ‘at tabaqat al-fugaha’, 4:385. He was a contemporary of al-Kulayni and thus would have died
sometime in early 4"/10™ century and certainly well after his teacher, Sa‘d b. ‘Abd Alldh who died at the turn of the
4t century, close to 300/900.

643 1t should be noted that Ibn Qalawayh often transmits from his father on the same page. This would certainly
amount to hundreds of traditions. Despite being a burdensome undertaking, a complete statistical analysis of Ja‘far
b. Muhammad b. Qilawayh’s transmission from his father and others would certainly shed light upon the primary
sources and mashayikh (authorities) used for the compilation of Kamil al-ziyarat.

644 On his relationship with Sa‘d see al-Tusi, Rijal, 439. As for his transmission from Sa‘d b. ‘Abd Allah see al-TasT,
Tahdhib al-ahkam, 1:6, 35, 46,48, 58, 86, 90, 112, 181,190, 209, 212, 212, 216, 221, 225, 226; al-TasI, al-Istibsar, 1:
12, 20, 27, 30, 31, 51. In describing Ja‘far b. Muhammad b. Qulawayh, al-Najashi says: Kana abdhu . . . min khiyar
ashab Sa‘d,” al-Najashi, Rijal, 123. | have chosen to translate ashdb here as student for the purpose of conveying
that the relationship between the two was not one of equals. For additional information see Faharis al-shi‘a, ed.
Mahdi Khuddamiyan al-Arani (Qum: Mu’assasat al-Turath al-Shi‘a, 2009), 1:146; 2:1063. A comprehensive study of
Muhammad b. Qulawayh’s life and his transmission from Sa‘d b. ‘Abd Allah is well beyond the scope of this chapter,
except it suffices to emphasize that what has been cited is but a sample of a more common occurrence.
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known to have lived during the lifetimes of the tenth and eleventh Imams, al-Hadi and al-‘Askarf;
however, he is not known to have directly transmitted any traditions from them. The second of
Ibn Qulawayh’s authorities is ‘Al b. al-Husayn, whose full name is ‘Al b. al-Husayn b. Musa b.
Babawayh (d.329/940), most well known for being the father of the famous Shaykh al-Saduaq.
However, it should be noted that “Ali b. al-Husayn was a scholar and prominent ShiTin his own
right. Being a Qummi contemporary of al-Kulayni, he is primarily known as a prolific traditionist
who transmitted thousands of hadith as evidenced in the chains of transmission of not only Kamil
al-ziyarat, but also in the various hadith collections of the 4-5"/10-11%" centuries. In addition, he
also composed some 25 works on various subjects ranging from jurisprudence to ethics, all of
which are non-extant. Al-Najashi and al-Tusi relate that ‘Ali b. al-Husayn al-Babawayh was in
contact with the third special representative of the twelfth Imam, Muhammad b. al-Hasan. It was
during this exchange in Baghdad that ‘All b. al-Husayn asked al-Husayn b. Rah (d.326/938) to
request the Imam to pray that God grant him a child. The legend states that the Imam’s prayer
resulted in the birth of his son, Muhammad b. ‘Ali, later known as Shaykh al-Saduq, hence being
the product of the Imam’s supplication. In this case, al-Saduq’s father, a contemporary of al-
Kulayni, but unlike al-Kulayni, purportedly corresponded in a direct manner not only with the
special representative of the twelfth Imam but also with his father, the eleventh Imam, al-Hasan
b. ‘Al al-‘Askart. This is evidenced in a letter in which the eleventh Imam wrote to him describing

him in glowing terms as being “O my elder and my supporter (ya shaykhi wa mu‘tamadi) . . .84

645 Husayn b. Muhammad Taqi Nari al-Tabarsi, Mustadrak al-wasa’il wa mustanbit al-masa’il (Qum: Al al-Bayt
Institute, 1987), 3:277. Nari al-Tabarsi states that this letter was apparently included in al-Ihtijaj, but the current
manuscripts of this work do not contain the letter and hence we are unable to confirm this claim. However, there
are references to a letter written by the eleventh Imam to ‘All b. al-Husayn b. Babawayh al-Qummi as included by
Ibn Shahrashib in his Mandgib. See the marginal notes by Agha Buzurg al-Tihrani included by the editor as an
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In addition to the above two authorities, Ibn Qulawayh transmitted the ziyara from Muhammad
b. al-Hasan, who is more famously known as Ibn al-Walid al-Qummi (d.343/954). Al-Najasht
describes him as the master of the Qummis (shaykh al-qumiin) and al-TUsT describes him also in
praiseworthy terms as “learned in rijal (biographies of narrators) and trusted in this regard.” He
had many authorities (teachers) in hadith including Sa‘d b. ‘Abd Allah, Muhammad b. al-Hasan
al-Saffar and ‘Abd Allah b. Ja‘far al-Himyari (companion of the tenth and eleventh
Imams).***Among his ten or so known students are Ja‘far b. Muhammad b. Qulawayh (writer of
Kamil al-ziyarat) and Shaykh al-Sadiqg both of whom transmit hundreds of traditions from him.
All three of Ibn Qulawayh’s authorities transmit the ziyara from Sa‘d b. ‘Abd Allah al-
Ash‘arial-Qummi, who requires little introduction except to mention that he is a pivotal authority
for later ShiTtraditionists, as has been already mentioned. In turn Sa‘d b. ‘Abd Allah reports from
his teacher Ahmad b. Tsa al-Ash‘art al-Qumm (d. between 274-280/887-893) who, during his
tenure, was also the leader of the Qummis in both religious and political matters. In addition,
Ahmad b. ‘Isa was a prolific transmitter of hadith and a contemporary of the tenth Imam, ‘Al b.
Muhammad al-Hadi. In fact as Andrew Newman has demonstrated, Ahmad b. Isd’s role in the

formation of Twelver Shi'T doctrine and its hadith tradition cannot go unnoticed, and he played a

distinct role in his function as an elite scholar who gave shape to “the articulation of key points

annotation to Nar1 al-Tabarsr’s discussion. See ibid. Part of this letter, including its opening, is found in the surplus
pages of a manuscript of Misbah al-mutahajjid copied by ‘Abd al-Jabbar al-Mansr al-Razi in the year 502/1108.
According to this excerpt the letter is described in the following way: “A copy of a letter (nuskhatu kitab) of Abu
Muhammad al-Hasan al-‘Askari: Muhammad b. al-Hasan al-Saffar said: ‘We were informed by our teacher, the jurist
(akhbarana al-shaykh al-fagih), ‘Ali b. al-Husayn b. Babawayh . . ."”” See al-TUsi, Misbah al-mutahajjid MS no. 8822
al-Maktaba al-Radawiyya, Mashhad.

646 Faharis al-Shi‘a, 2:833-835.
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of doctrine and practice.”®”’ | would go further to assert that all of the above individuals
mentioned thus far could certainly be described as being among those who gave Shi‘ism its
distinct Imam-centric tenor through the 3™-4t/9-10t™ centuries, insofar as they stressed the
central role of the traditions of the Prophet and the Imams as the sole source of guidance.

As evidenced from the chains of transmission provided by al-Kulaynt and Ibn Qulawayh,
this ziydra was treated as a genre of hadith which teachers transmitted to their students.®*® In
this case, we have a unique combination of multiple renowned authorities transmitting this
individual ziyara, thus demonstrating its importance and widespread inclusion within the
integrated network of Shi‘ traditionists, who lived during the historical period of the Imams but
did not transmit any traditions directly from them. It would also be reasonable to assume that its
inclusion in al-Kafi, Man la yahduruhu al-faqih, Kamil al-ziyarat, and Tahdhib stems from the fact
that this text had a venerable tradition among doctors of the formative period of Shi‘ism and
what would become Twelver Shi‘ism following the advent of the occultation. From this point
onward, the isnads of al-Kulayni and Ibn Qulawayh converge since both Ahmad b. Muhammad
al-Bargi and Ahmad b. Muhammad b. ‘Isa report from al-Qasim b. Yahya (d. circa 180/742) who
was a Baghdadi companion of the seventh and eighth Imams, Misa b. Ja'far al-Kazim (d.183/745),
and ‘Al b. Masa al-Rida (d.203/818). However, it is unknown if he reported traditions directly

from the Imam or through an intermediary. That being said, while al-Tasi and al-Najashi do not

847 Al-Barqj, Rijal al-Bargi (Tehran: Tehran University Press, 1963), 57-59; Newman, 40-41; 45. For a plethora of
examples of his inclusion in the various isnads of the four books and other contemporaneous works see the extensive
notes by Mahdi Khuddamiyan al-Arani in Fahdris al-shi‘a, 1: 164-165. Furthermore, if al-Kulayni’s reference to Ahmad
b. Muhammad is in fact Ahmad b. Muhammad b. ‘Ts3, then this would not detract from the isndad since both Ahmad
b. Muhammad, Ibn Kalid al-Bargi and Ibn ‘Isa were formative figures in the Shi'T hadith tradition.

648 Thus, in this case individual ziyarat along with ziyarat manuals/compendiums would be treated as a genre of
hadith with similar norms, such as the issuance of licenses (ijazat) and recitals (qgira’at).
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question his trustworthiness, lbn al-Ghada’irt (d.450/1058) and ‘Allama al-Hilli have described
him as “weak (da7f).”®%° Neither of them gives any particular reason for this, except that their
only description of him is that he was a client (mawla) of the Abbasid caliph al-Mansir
(d.158/775).%°0 Perhaps there was a suspicion that al-Qasim b. Yahya would not have been
faithful in his transmission of the Imams’ traditions in light of him working for the Abbasid
dynasty; however, there does not seem to be any mentioned evidence of his duplicity. Rather,
he is known to have been an authority for Ahmad al-Bargi and Ahmad b. ‘Isa as evidenced in their
repeated transmission from him.%>!

In the case of Ahmad al-Barqi, based on a perusal of al-Mahasin, he has transmitted
directly from al-Qasim b. Yahya on at least forty separate occasions.®>? In light of this, regardless
of the reservations adduced by ‘Allama al-Hilli and lbn al-Ghada’iri, al-Qasim b. Yahya was an
important transmitter of hadith who narrated eighty-two traditions, all of them on the authority
of his grandfather, al-Hasan b. Rashid.®>3 Thus, as expected, al-Hasan b. Rashid (d.circa 183/799)

is the next authority in the chain. He was a Kufan companion of Imams Ja‘far al-Sadiq, and Musa

al-Kazim.%>* According to al-Barqi, he served as a vizier to the Abbasid caliphs al-Mahdr (r. 158-

649 Al-HillT, Khulasa, 389. | am sure that while being fully aware of ‘Allama al-Hilli and lbn Ghada’ir’s comments,
contemporary scholars of rijal such as Ahmad al-Amini and Ja‘far al-Subhani make no mention of this, but rather
extol him. See the notes of Ahmad al-Amini in lbn Qulawayh, Kamil al-ziyarat, ed. Ahmad al-Amini (Najaf: al-
Matba‘at al-Mubaraka al-Murtadawiyya, 1937), 198; al-Subhani, 3:442-443.

650 Al-Jalali, Fihris al-turath (Qum: Dalil M3, 2001), 1:185.

851 Al-TUst, Rijal, 436; al-Tasi, Fihris, 371.

852 For a sample of traditions transmitted by Ahmad al-Bargi on the authority of al-Qasim b. Yahya see Ahmad b.
Khalid al-Barqf, al-Mahdasin (Qum: Dar al-Kutub al-Islamiyya, 1951), 2:583, 591,592, 628,631, 633, 634. A similar trend
is found in al-Kafi in which the majority of traditions transmitted via al-Qasim b. Yahya have been through Ahmad
al-Bargt. With regard to Ahmad b. Tsd’s transmission from him, see al-Kulayni, al-Kaf7, 3:250, 267.

853 | have not yet come across a chain of transmission in which al-Qasim b. Yahya narrates from someone other than
his grandfather. For a selection of these isndds and the traditions associated with them, see note 39. Also see al-
Subhani, 3:442-443.

654 Al-TUsi, Rijal, 181; Ahmad b. al-Husayn al-Wasit1 (Ibn al-Ghada’ir1), al-Rijal (Qum: Dar al-Hadith, 1985).
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168/775-785), Musa al-Hadi (r.168-169/785-786), and al-Haran al-Rashid (r.169-193/786-809).5>°
Perhaps again due to this Abbasid connection, Ibn al-Ghada’iri has deemed him to be “weak in
his transmission (da Tf fi riwayatihi).”>® As is the case with his grandson al-Qasim, there does not
seem to be any corroborating evidence or even any clear line of reasoning as to why he was
deemed weak by lbn al-Ghada’iri, such as having received accusations of extremism (ghuluww)
or fabrication (al-wad’) of hadith; meanwhile, al-Najasht and al-TlsT make no mention of his
“weakness.” Further yet, reputable transmitters of hadith such as lbn Ab1 ‘Umayr (d.217/832)
have relied on him as a source of hadith which is certainly indicative of his prominence as a
reporter of traditions from Imams al-Sadiq and al-Kazim.>’

Lastly, we find al-Husayn b. Thuwayr at the end of the chain who narrates the entire
episode from Imam al-Sadig. As for al-Husayn b. Thuwayr, he has been described as thiga
(trustworthy) by al-Najasht and is believed to have transmitted traditions from Imams al-Bagir
and al-Sadiq.5>® In fact it would seem that he is quite an important figure in Shi'T hadith since he
is the one who reported from al-Sadiq in arguing for the legitimacy of ‘Ali b. al-Husayn’s Imamate,

in which al-Sadig emphasized that after Imams al-Hasan and al-Husayn the Imamate cannot pass

laterally between two brothers.®>° To conclude, this comprehensive discussion of the isnad has

655 Ahmad al-Barq, Rijal, 26.

556 |bn al-Ghada'iri, Rijal, 49.

857 1bn AbT ‘Umayr was a distinguished companion of the seventh, eighth and ninth Imams who recorded volumes of
hadith as well as composing numerous works. Al-Kashshi includes him among ashab al-ijma‘ (companions of
consensus); that is, those whose trustworthiness is beyond reproach due to their proximity to the Imams and their
trustworthiness. See al-Kashshi, Rijal al-Kashshi, 2:830. For examples of his transmission from al-Hasan b. Rashid
see al-Kulayni, al-Kafi, 5:285; 6:118; 7:508, 588 Shaykh al-Sadtq, Kamal al-din, 1:70.

658 Al-Najashi, 55. Other books of rijal write his name as al-Husayn b. Thuwar b. Abi Fakhita. This is certainly the same
individual as cited by al-Kulaynt without the mention of his family name. For a complete discussion, see al-Sayyid
Abd al-Qasim al-KhT'1, Mu‘jam rijal al-hadith (Beirut: Dar al-Zahra, 1983), 6:224-226.

859 Al-Kulayni, al-Kafi, 1:713. This tradition played an important role in internal ShiT polemics. In it, al-Sadiq asserts
that the Imamate after al-Husayn had to have passed to his son ‘Ali b. al-Husayn and not to any of his brothers such
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attempted to ascertain certain critical historical details as to when and how this text was
transmitted and why it may have been included in three of the “Four Books” in addition to Kamil
al-ziyarat.%%° Further, al-Sadq, while not offering any chain of transmission of his own, has
provided a rare comment regarding the “authenticity” of this particular ziyara by stating the
following: “I have included various ziyarat in Kitab al-ziyarat and Kitab maqgtal al-Husayn and |
have chosen this ziydra because it is the most authentic (asahh) for me in terms of the
transmission of the report (tarig al-riwdaya) and its contents are edifying and sufficient (fi-hi
baldgh wa kiféaya).”%6*

It should be highlighted that this may very well be the only circumstance in which al-Sadiq
has used such language to describe a particular hadith, let alone, a ziyara. This clearly indicates
that in his capacity as a traditionist, among the numberless ziyarat available to him he chose this
particular text to be included in what would come to be recognized as his most seminal work of
hadith, namely, Man la yahduruhu al-fagih. In this text, al-Sadiq simply mentions that “this ziyara
is the riwaya (report) of al-Hasan b. Rashid from al-Husayn b. Thuwayr who reported it from Ja‘far
al-Sadiq.”®? That being said, it is more than likely that Sadiq’s chain of transmission (isnad)
would have closely mirrored the chain provided by Ibn Qllawayh, since the three authorities lbn
Qulawayh relied upon, namely, his father, al-Saduq’s father, and Ibn al-Walid also happened to

be teachers of al-Sadliq as well. This is especially the case when it comes to al-Saduq’s father, ‘Al

as Muhammad b. Hanafiyya. Later Shi‘ls would seize on this tradition when attempting to assert the Imamate of
later Imams, whose brothers had laid claim to the Imamate after their death. This issue becomes especially
important with the Imamate of the twelfth Imam.

560 |t should be noted that this ziyara is not included in al-TasT’s Istibsdr since that work does have a section pertaining
to ziyarat.

861 Al-Sadlq, Man la yahduruhu al-fagih (Qum: Jami‘at al-Mudarrisiin, 1992), 2:598.

562 |bid.
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b. al-Husayn b. Babawayh and Ibn al-Walid, both of whom played pivotal roles as al-Sadiq’s
teachers. Lastly, the superlative comment of al-Sadiq is also indicative of why this ziyara has

acquired such prominence by virtue of its inclusion in the canonical texts of ShiT tradition.®®3

5.3 Textual analysis of al-Ziydra al-mutlaqa °%*

In what follows | have attempted to provide a close analysis of specific sections of al-Ziyara
al-mutlaga. In doing so | have chosen to divide the text into two parts:

1. The preamble to the Ziyara report

2. The etiquette of performing al-Ziyara al-mutlaga
It should be noted that the details presented in the preamble prepare the pilgrim emotionally for
the ziyara and this is perhaps why al-Kulayni and Ibn Qulawayh chose to include the entire text
in their sections on ziyarat, as opposed to truncating it. Further, as a part of the salutation and
address to al-Husayn (at his grave) the text does continue to describe the general attributes of
the Imams and their future eschatological role in avenging the injustice done to them and their
followers. Thus, | will examine select passages in this regard as well.
5.3-1 The preamble to the Ziyara: Cosmic Mourning and Cursing

The text opens with al-Husayn b. Thuwayr narrating that a group of companions, including

himself, YQnus b. Zabyan (death date unknown), Mufaddal b. ‘Umar (d. 180/796) and Ab{ Salama

al-Sarraj (death date unknown) were sitting in the presence of al-Sadiq when they decided that

%63 |n this regard, the contemporary jurist and source of emulation (al-marja‘ al-taglid) for twelver Shi‘s, Ayat Allah
al-Wahid al-Khurasani emphasises this very point when selecting this ziyara for further examination. See ‘Ali al-
Kawrani al-‘Amili, al-Haqq al-mubin fi ma'rifat al-ma‘simin buhith mustafada min muhddarat al-marja‘ al-dini al-
Wahid al-Khurasani (Qum: Dar al-Huda, 2003), 353.

564 | will primarily rely on al-Kaf as the central text since it is the earliest. | will point out in a footnote if there are
any discrepancies or alternative readings as may be found in the other texts.
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Yunus b. Zabyan would be the spokesperson among them due to his seniority in age.®®> Yinus
then asks the Imam what he is to utter when attending the Abbasid court.®®® Al-Sadiq replied by
giving Ylnus (by default the other attendees as well) a cryptic supplication to recite whilst in the
company of the Abbasids.®®” These details inform us of the immediate historical context and
social circumstances which beset some of the companions of the Imam.®8 It should also be noted
that interaction with the Abbasids was a rather cumbersome and delicate matter for the Imams’
companions as we see in the case al-Qasim b. Rashid and al-Hasan b. Rashid. It would seem that
Yanus b. Zabyan did attend official Abbasid functions and this was clearly not something that he
took pride in; rather, it was troublesome and hence the Imam provided him with a supplication
to help relieve him of any potential anxiety or fear. Thereafter, he says to the Imam, “l frequently
recall al-Husayn, so what should | say?” The Imam now begins: “You shall say: ‘May the blessings
of God be conferred upon you o’ Aba ‘Abd Allah - repeat this three times - for the invocation
(salam) reaches him from close by and afar.””¢°

This is similar to other reports which encourage the believers to convey their salutations
to Imam al-Husayn despite their physical absence from Karbala. This is further confirmed as a

general principal, including on the day of ‘Ashiara’. It would seem that this question was so

665 Al-Kafi, 9:306; lbn Qulawayh, Kamil al-ziyarat, 198.

566 He describes them as majlis ha’ula’ al-qawm (the gathering of those people). | have added “the Abbasid court”
because either Ylnus or the reporter, al-Husayn b. Thuwayr, added the comment: “ya‘ni wuld al-‘abbds,” meaning
the Abbasids immediately following al-gawm. In Kamil al-ziyarat it reads as: “ya‘ni wuld a-b-.” This short form may
have been a form of dissimulation (tagiyya) due to fear of Abbasid reprisal for any veiled criticism of their dynasty.
867 This supplication translates as: “O God grant us rest and happiness for You bring about what You will.”

68 These preamble details have been truncated from the report by al-Sadliq and al-TasT in their inclusion of the
report in Tahdhib al-ahkdm and Man Ia yahduruhu al-fagih. However, in his al-Amair, al-Tas1 has reported a slightly
different version of this initial exchange prior to the commencing of the ziydra itself. In this case, there is no mention
of “ya‘ni wuld al-‘abbads.” See al-Tusl, al-Amaili, 54.

669 Al-Kafi, ibid. Salla allahu ‘alayka ya Aba ‘Abd allah tu‘idu dhalika thalatha fa inna al-salam yasilu ilayhi min qarib
wa min ba'rd.

258



moving, or of such grave importance that the Imam, perhaps feeling comfortable enough in the
presence of his inner circle, and without being prompted, went on to provide further sensitive
details. Al-Sadiq states:

When he [al-Husayn] died, the seven heavens, the seven earths, what is in them,

what is between them, and all those creations of our Lord which inhabit Paradise

and Hellfire wept over him. What is visible and invisible wept over Ab1 ‘Abd Allah
al-Husayn
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As indicated above, the death of al-Husayn is seen or understood to have set off a series of
supernatural cosmic events. This could refer to several things both literal and symbolic which
include the skies turning red, raining blood, or other natural disasters or supernatural events.
This statement fits within the broader Qur’anic and ShiT iteration of cosmological suffering
centred on the person of al-Husayn. One such example would be the saying of Ja‘far al-Sadiq
which states: “The sky turned red for a year when al-Husayn was killed as with Yahya b. Zakariya.
Its redness is its weeping.”®’® As for the Qur’an, the most common motif of heavenly tears is
rooted in 44:29: “And the Heavens and Earth did not weep over them nor were they given any
respite.”®”! This allusion to cosmic weeping is balanced and distinguished by the evident belief
that the drowning of the army of the Pharaoh as oppressors warranted no cosmic reverberation,
hence the Heavens did not weep. Al-TUsi, comments on this verse by drawing a comparison with
al-Husayn for whom he says the heavens wept over him as opposed to the Pharoah who was

humiliated by God and hence the people of the heaven and the earth (ahl al-sama’ wa ahl al-ard)

570 The Arabic is as follows: “ahmarat al-sama’ hina qutila al-Husayn sannatan wa Yahya b. Zakariya wa hamratuhd
buka’uha” (lbn Qulawayh, Kamil al-ziyarat, 90; 93).
871 “fa-ma bakat alayhim al-sama’u wa-Il-ardu wa ma kand munzarin” (Qur’an, 44:29).
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did not cry over them (fa-ma bakat ‘alayhim), rather they were gleeful at their destruction (bi-
halakihim masrarin).6”2

Conversely, the murder of al-Husayn unleashed a series of catastrophic events in both
physical and metaphysical terms. We may situate the motif of cosmic mourning and
consequences once again by recalling the heart-rending moment narrated by Abl Mikhnaf
(d.155/774) in which ‘Umar b. Sa‘d is baffled by the way that al-Husayn is “fighting like a lion”
despite the fact that “his children, his family and his companions have been killed (qutila ahlahu
wa wuldahu wa ashabahu).”®”3 In other words ‘Umar b. Sa‘d is stating that “we have taken
everything away from him, yet he continues to fight.” The Imam is eventually completely
surrounded, he is battle worn, and weakened. As the massacre nears its end, ‘Umar b. Sa‘d now
approaches al-Husayn, at which point al-Husayn'’s sister, Zaynab, anticipating her brother’s final
demise, charges out of her tent and exclaims: “If only the Heaven would collapse onto the Earth!”
She yells at ‘Umar b. Sa‘d, telling him: “Shall you watch while you allow al-Husayn to be killed?”%74
Shortly thereafter, Shimr prompted his men to swarm upon the body of the Imam until Sinan b.
Anas got off his horse, “slaughtered al-Husayn and decapitated him (dhabahahu wa ihtazza
ra’sahu).”®”> A group of Umayyad soldiers than began to loot his body (suliba ma kédna ‘ala al-

Husayn) which included his shirt, sword, sandals, and trousers (sarawil) and he was left bare

572 AI-Tas, al-Tibyan, 9:231.

573 As reported by Aba Mikhnaf, ‘Umar b. Sa‘d was astonished that al-Husayn continued to fight. See al-Tabari, The
History of al-Tabari, Volume XIX: The Caliphate of Yazid b. Mu‘awiyah, trans. 1.K.A. Howard (Albany: SUNY Press,
1990), 157-158. I.K.A. Howard points out that Abl Mikhnaf certainly was an Alid, and his rendition of these events
heavily influenced those after him including al-Mufid. See ibid., x-xvi.

574 |bid., 160.

675 According to Aba Mikhnaf this was Sindn b. Anas; however other accounts mention that it was Shimr Dh al-
Jawshan. See Abl Mikhnaf, Wag‘at al-taff (Qum: Dar al-Kutub al-Islamiyya, 1998), 145.
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(mujarradan).”®’® These events are portrayed as both heaven and earth shattering: the Heaven
(sama’) and the Earth (ard) waited in heavy anticipation for the moments which have just been
described.®’” Zaynab’s cry, hoping the Heavens would crash to the Earth, is poetically befitting to
be included here insofar as al-Sadiq is attempting to put words to this very scene, described by
him as “lamma qada al-Husayn (when al-Husayn died).” It was at this moment that the cosmos
exploded/burst into a state of grief and the ultimate travesty took place. To this effect, al-Sadiq
tells his companions that, not only does the cosmos weep but also every single person in Heaven
and Hell is compelled to do so as well (“man yanqalibu fi al-janna wa-I-nar”).

The literary motif of cosmic and divinely inspired mourning has been attested to in the
ancient Epic of Gilgamesh in which Gilgamesh and his comrade Enkidu slay the Humbaba
(guardian of the cedar forest) at which the narrative reads: “ [Rain] in plenty fell on the
mountain,...in plenty fell on the mountain.”®”® The copious falling of rain is interpreted as the
gods weeping for Humbaba as the story makes clear that Gilgamesh and Enkidu committed a evil
act by killing him. Further reference to cosmic and or divine weeping can be found in the
Babylonian Talmud, Hagigah 5b commenting on Jeremiah 13:17 in which is contained the
prophecy of weeping over the captivity of Israel.®”® The excerpt reads as follows: “But if you will
not listen, my soul will weep in secret for your pride; my eyes will weep bitterly and run down
with tears, because the LORD’s flock will be taken captive.”®® In light of the Mesopotamian

literary and Judaic precedents for such expressions of cosmic weeping, these sorts of sentiments

576 |bid.; Shaykh al-Mufid, al-Irshad fi ma rifa hujaj allah ‘ala al-‘ibad (Qum: International Congress of Shaykh Mufid,
1992), 2:111. The accusative “mujarradan” can also mean “exposed” or “left with nothing on.”

577 |bid.

578 The Epic of Gilgamesh translated and introduced by Andrew George (London: Penguin Books, 1999), 44.

679 Babylonian Talmud, Hagigah 5b.

580 Jer 13:17 New Revised Standard Version.
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attributed to al-Sadiq are not unique. Further yet such motifs are germane to the construction of
what Amir-Moezzi describes as a pre-rationalist Shi'T ontology and cosmology. That is, the killing
of al-Husayn for al-Sadiq as attributed to him by sources is not simply a historical incident for
Sh1'ts which occurred within the confines of linear time; rather, it transcends time to render even
the seeming bliss of heavenly residence a site of perpetual weeping. That is to say, the sum of
the contents of these unseen dimensions (what is in them and between them: ma fiha wa ma
baynahuma) enter into a state of perpetual wailing.?®! This motif of cosmic and heavenly
mourning is found in another ziyagra also attributed through a chain of transmission to Imam al-
Sadiqg in which he states: “weighty upon us is the massacre and colossal is the tragedy which
befell you and upon all the people of the Heavens and the Earth.”®8 Furthermore, the purposeful
use of Qur’anic imagery should not be lost here. In this regard two verses are particularly
relevant:

To God belongs the kingdom of the Heavens and the Earth, and all that is

between them (ma baynahuma). He created what He wills, for God has

power over all things.583

The seven Heavens and the Earth, and all that is in them praise Him and

there is not a thing except that it proclaims His praise but you do not
comprehend their glorification (tasbihahum). . .84

The first verse posits that the kingdom of God is all-encompassing, and this goes to the bedrock

of the Qur’an’s emphasis on God’s unity and the ultimate poverty of all things other than God.

81 At some later date the ziydra has been given the title Ziyarat al-warith (“the Inheritor”), because it describes al-
Husayn as being the inheritor of the virtues of various prophets and his mother, father, and brother. The Arabic is
as follows: “la-qad azumat wa jallat al-musibatu bi-ka ‘alayna wa ‘ald jami'i ahli al-samawati wa-I-ard.” See al-Tusi,
Misbah al-mutahajjid, 2:721; for similar wording and sentiments see Ziydrat ‘Ashiira’ which has also been attributed
to Imam al-Sadiq in ibid., 2: 773-774.

583 Quran, 5:17. For similar expressions see Qur’an, 5:18, 15:85; and 19:65.
684 Qur'an, 17:44.
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Thus, in the preamble to al-Ziyara al-Mutlaqga, by al-Sadiq using the participles “wa ma fiha wa
ma baynahuma,” he is emphasizing that God’s kingdom, and the very substance of its unseen
particularities (“ma la yura”), weep for al-Husayn. Hence, the second verse states that all of
existence is infused not only with God-consciousness but it also engages in His worship; however,
this cannot necessarily be perceived by using the tools of the physical realm. It should also be
noted that the motif of cosmic mourning is not limited to individual sayings or ziyarat; rather, it
is also preserved in a supplication to be recited on the birth anniversary of al-Husayn. According
to al-Tasi, this du‘'a’ was delivered in a letter (tawgi’) by a representative of the eleventh Imam,
al-‘Askart, in which the devout are requested by the Imam to recite the following: “O God, . . . for
the sake of his [al-Husayn’s] promised martyrdom (foretold) prior to his coming of age and birth
and (as a result) Heaven and whatever is in it and the Earth and whomever is on it wept over him
(bakat-hu) . . .”®®> As will be demonstrated, statements such as this give way to ponderous
speculations which connect the study of Sh1T liturgy with theological, and mystical speculation.

The state of sadness of the Heavens and the Earth could be construed in Shi‘i terms as a form of
devotion to al-Husayn who was God’s chosen servant. In poetic terms this would be described as
a pathetic fallacy in which the poet imbues nature with human qualities as is evident in the Epic
of Gilgamesh, The Hebrew Bible, the Qur’an and in this case with the al-Ziyara al-mutlaga which

is fully imbued with the motif of nature manifesting various signs of grief.®8 Much like Du‘a’

Kumayl, this flamboyant language has been composed to produce an aesthetic experience that

585 AI-TasT, Misbah al-mutahajjid, 2:826; 1bn al-Mashhadi, al-Mazar al-kabir, 397-398. This supplication was delivered
by the Azerbaijani, al-Qasim b. al-‘Al3’ al-Hamadan1 (d.302/914) who was believed by Shis to be the representative
of the eleventh and twelfth Imams. See the editor’s introduction to al-Kafi, 1:55.

586 T.0. Sloane, “Pathetic Fallacy” in Princeton Encyclopedia of Poetics 4" Ed., (Princeton: Princeton University
Press, 2012), 1010-1011.
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causes the reader to enter into a state of awe. Lara Harb in her analysis of ‘Abd al-Qahir al-Jurjani
(d.474/1078) approach to science of Arabic eloquence posits that the elicitation of wonder is a
form of eloquent elucidation ( bayan) which makes something manifest that is otherwise hidden
from the reader.?®” Such motifs of heavenly mourning and suffering in the ziyara can certainly be
described as an instance of this bayan which contributes to intensifying the imaginative religious
experience by means of literary devices.?® A ShiT theological perspective as gleaned from this
ziyara would posit that if creation sings the praise of God, then it can equally mourn al-Husayn,
who was God’s proof (hujja) and the gate to his knowledge. A similar sentiment with regard to
human beings is expressed by al-Sadig, in which his intimate companion, ‘Isd b. Mansr, relates
from him the following: “The soul that grieves for us, and the one who is distressed in the face of
injustice done to us - (this is) an act of glorification (tasbih) and his concern for our affair is an
act of worship (ibada). . .”%8° This state of sadness, distress and mourning all of which is equated
with God’s praise, would extend to every realm of existence, such that, in both this world and
the hereafter, the righteous would mourn over al-Husayn and the tragedies which befell the
family of the Prophet. Thus, even Paradise, the idyllic domain, would become a site of howling at
the death of al-Husayn. This motif of heavenly mourning is seemingly taken even further in a

ziydara attributed to the twelfth Imam, Muhammad b. al-Hasan, in which he addresses al-Husayn

587 Harb, 141.

688 Harb, 18.

589 Al-Kulayni, al-Kafr, 3:572. Muhammad Bagir al-MajlisT expounds upon this by saying that to be occupied with
concern for the family of the Prophet and their mission is in itself an act of worship. See Muhammad Baqir al-Majlisi,
Bihar al-anwar, 1982 edition, 76:83.
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on the day of ‘Ashiird’ by saying: “The heavenly servants flagellate themselves over you (latamat
‘alayka al-hurr al-Tyn).%%°

Yet this is not limited to believers alone, for even the inhabitants of Hell are said to mourn
for al-Husayn as we see in the preamble statement “wa man yanqalibu fi al-janna wa-I-nar.” In
the midst of this dark realm of divine torture, the inhabitants of Hell weep for al-Husayn, which,
as the Qur’an says, would include the ilk of criminals (mujrimdn), disbelievers (kafirdn) and
tyrants (taghat).%° However, the following queries may be posed which are: in what realm of
time and space does this take place? Did it take place on the 10" of Muharram in the 15t/7th
century, and hence as a reaction to his death all of this has happened? If so, would these abodes
of Paradise (al-janna) and Hell (al-nar) be akin to the same Paradise and Hell in which all of jinn
and humankind shall find their final resting place? If this is the case, as the Qur’an and tradition
say, this final settling of accounts coincides with the end of time and thus would take place at
some point in the future and did not occur on the historical date of al-Husayn’s death. One
potential Sh1T solution to this conundrum may be that al-janna and al-nar in this context refer to
jannat al-dunya and nar al-dunya (worldly Paradise and worldly Hell). Al-Kulayni includes a

tradition attributed to al-Sadiq in which he explains that when a believer dies, his soul is

transferred from his grave to a Paradise (janna) which God created in the west (al-maghrib).

% Dye to their exquisite beauty, the hurr al-iyn are special companions awarded to the residents of Paradise (lbn
al-Mashhadi, al-Mazar al-kabir, 506). There is a prolonged discussion regarding its attribution to the twelfth Imam
and whether it may have been authored by al-Sayyid al-Murtada or even by al-Mufid. However, neither of them
claims to have authored it, nor do we find examples of them ever doing so with other ziyarat. In an alternative
mazdr attributed to Pseudo-lbn Taws the ziydra is transmitted from Abi ‘Ali al-TasT (Shaykh al-Tasr’s son) from his
father, who reports the ziyara from al-Sayyid al-Murtada himself who states: “I visited Aba ‘Abd Allah al-Husayn”
with this ziydra (by reciting it) on the day of ‘Ashiird’. See Ibn Tawis (attrib.), Mazdr qadim, Library of Vinay Khetia,
Toronto, Canada.

891 Quran, 2:39; 2:57. This may be described as a Heaven and Hell on earth.
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Likewise he says that God created a Hell in the east (al-mashrig) where the souls of disbelievers
shall reside and where they shall consume boiling water and the like.?9?> Therefore, the statement
“whoever is interred in Paradise and Hell cries over al-Husayn” may refer to this worldly realm of
souls and not necessarily the permanent paradisal or hellish abode.

Al-Sadiq then continues to state that, while everything weeps for al-Husayn, there are three
exceptions to this seeming universal mourning. Three things did not cry over al-Husayn. Of
course, he is prompted by Ylnus to give further details to which he states: “And those three
(people or places) which did not cry over al-Husayn are: “Basra, Damascus, and the progeny of
‘Uthman, upon them be God’s la‘n (curse).”®3 Prior to discussing the mention of these three
entities or people, a brief introduction to la‘'na is in order. La‘na as a verbal noun could also be
rendered as malediction or a spell which entails the befalling of misfortune upon the accursed
(mal‘n).%%* The triliteral root, I--n has been used as both a verbal noun and a verb, and a noun
forty-one times in these various forms in the Qur'an predominantly as an expression of divine
condemnation.?® There are verses in which people and angels, along with God, also engage in
cursing as a reinforcement of God’s curse.?® Two particular examples shall suffice:

“Indeed, those who conceal what We have sent down of proofs and guidance after

We have made it manifest (and clear) for the people in the Book: they are those

whom God curses and the cursers curse them.”%’

“Verily those who molest God and His Messenger are cursed by God in this world
and the afterlife and He has prepared a humiliating punishment for them.”®%®

692 Al-Kulayni, al-Kaff, 5:608.

593 Al-Kulayni, al-Kaff, 9:308; Ibn Qulawayh, Kamil al-ziyarat, 198.

94 Merriam-Webster defines malediction as an execration which can act as an anathema or imprecation. The Oxford
English Dictionary defines malediction similarly as “a word or phrase uttered with the intention of bringing about
evil; a curse.” Oxford English Dictionary, www/lexico.com/en/definition/malediction, last accessed 10 April 2019.
695 Badawi and Abdel Haleem, Arabic-English Dictionary of Qur’anic Usage, 868-869; Devin Stewart, “Cursing,” EIQ.
5% |bid., 492.

697 Qur’an, 2:159

698 Qur’an, 33:57.
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For Shi‘ls, these verses and those like it demonstrate that the act of praying against someone or
praying for the misfortune of others is not a disliked act; however, the question remains as to
who qualifies to be subjected to such a curse? In the case of Twelver Shi'ism all those who are
believed to have harassed the family of the Prophet would be treated no differently from the one
who has harassed God and His Messenger (Muhammad) in the sense of taking an antagonistic
position against them.®®° As Etan Kohlberg has aptly pointed out, any opposition to “the rights of
‘Al and his family is grave sin” and those guilty of this should necessarily be cursed. For the
Imamis, cursing itself is not prohibited and the companions — or for that matter anyone “guilty”
of opposing the Prophet and his family —are not only worthy of being cursed but whoever curses
such an opponent is performing an act of worship.’® In this regard, much polemical use is made
of a hadith in which it is alleged that the Prophet said: “Fatima is a part of me; he who angers me
angers her, God is pleased for the sake of her pleasure, and He becomes angry due to her anger
and she is Mistress of the Women of the Worlds.””°! In another tradition, the Prophet is believed
to have said: “Husayn is from me and | am from Husayn; God loves whoever loves Husayn and
God hates he who hates Husayn.”’%? Based on these traditions and others, as cited in both Sunni
and ShiT texts, ShiT scholars would attempt to assert that God’s love and hate is tied to the love

and hate of Fatima and by extension any of the Infallibles. This assertion would give license to

599 Etan Kohlberg, “Some Imami Shi'T Views on the Sahaba,” Jerusalem Studies in Arabic and Islam 5 (Jerusalem:
Hebrew University of Jerusalem, 1984), 161.

700 |bid.

701 Muslim b. Hajjaj, Sahih Muslim, 4:1903; 4:1902. For similar wording see Muhammad b. Isma‘ll al-Bukhari, Sahih
al-Bukhari, 3:1144.

702 Al-Bukhari, al-Adab al-mufrad, 364; Abi ‘Isa Muhammad b. Isa al-Tirmidhi, Sunan al-Tirmidht, 2775; Muhammad
b. Yazid b. Majah, Sunan Ibn Mdja, 144.
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invoke malediction upon prominent members of the early Muslim community who were seen to
have had animosity towards any of the fourteen Infallibles and or facilitated such feelings.

As the creed developed in the formative period from the 2"¢/8% century onwards, Shi‘ism
remained a school of thought with multiple streams of theology within which the subject of
cursing was fiercely debated. This debate arose in so small part due to the obvious destabilizing
ramifications in demonizing those who are seen as spiritual heroes by a large proportion of the
Muslim community. It should be noted that /a'na is not necessarily synonymous with foul
language or insulting (sabb and shatm).”® Of the two words, sabb has been used in the following
Qur’anic verse: “Do not insult (/a tasubbi) those who supplicate to other than God, for they shall
insult (fa-yasubbid) God as an enemy without realizing it.”’* Sabb or shatm is a form of name
calling, reviling, insulting either a person or the gods of others in the case of the Qur’an being the
god(s) worshipped by the Meccans. This act of name calling, or insulting can, however, be
deemed blasphemous when directed at the Prophet, his family or other prominent personalities
such as the companions as per some Sunni legal schools.”®>

Whereas, la‘na is defined by al-Tast and Ibn Hajar al-Haytami (d.974/1566) as “removal
from (God’s) mercy (‘ibad ‘an al-rahma),” which would entail a prayer hoping for another’s

damnation or deprivation of God’s mercy.”% Put differently, la‘na is a form of imprecation

asking God to do harm to someone ( or a group of people) most notably by depriving them of

703 For a discussion on the topic of sabb and shatam see al-Sayyid Abi al-Qasim al-Kha'1 (d.1993), Mabani takmilat
minhaj al-salihin (Najaf: Matba‘at al-Adab, 1975-1976), 1:321-324.

704 Qur’an, 6:108.

705 |bn Manzar defines al-sabb as synonymous with al-shatm since both imply reviling or a foul insult without any
mention of la‘na/la‘n in his discussion in Lisan al-‘Arab, 1:455-456. Cf. Wierderhold, L. “Shatm” EI2.

706 Al-Tasi, Tibyan fi tafsir al-qur’an (al-Najaf: al-Matba‘at al-‘Ilmiyya, 1957-1963), 3:51. In another place al-Tasi
describes la‘na as “du‘a’ ‘alayhi wa bi-I-‘ib‘ad min rahmatihi (a supplication against him [the one being cursed] and
depriving him of God’s mercy,” Ibid., 8:360;
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blessings and to place them in hell.”?” That being said, /a‘na can also be construed as an insult
albeit in the form of an imprecation such as : “God’s curse is upon the oppressors ( la‘natu I-
Allah ‘ala I-zalimin) even if it does entail the use of foul language it would certainly be deemed
offensive to those who respect the targets of such curses.”®® From a lexical viewpoint la‘na
should not be misconstrued as foul language ( sabb or shatm) in the way swear words are used
colloquially. Rather it is a form of sanctimonious damnation however, equally offensive if not
more so than sabb or shatm. This is confirmed by Zoltan Szombathy who indicates that the use
of the preposition ‘ald indicates that la'na is a prayer is against someone which is most often
invoked by using the triliteral root /--n or even d--w both of which mean to pray against
someone or to pray for their misfortune.”® Szombathy further demonstrates that a curse when
invoked by a descendent of the Prophet ( sharif), an oppressed person (mazl/im), or a saint (
wali) has been deemed to be especially efficacious due to their privileged position in the view
of God.”° For Twelver Shis the infallibility of the Prophet and the Imams would entail any
curse uttered by them to be especially efficacious. On the other hand, for Sunnis who venerate
the family of the Prophet, it would be unfathomable for them to accept that pious companions
(as believed by them) would be condemned to hell by those decedents of the Prophet such as
Muhammad al-Baqgir and Ja‘far al-Sadig whom they admire and respect. Such a scenario would

be untenable for Sunni scholars as it would present a seeming irreconcilable contradiction

797 Gardet, “Du‘a’” EI2.

708 The later expression is found in Qur’an, 7:44 and 11:18.
709 7oltan Szombathy, “Cursing, ritual” E/3.

710 |pid.
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forcing them to choose between the family of the Prophet and other prominent members of
the early Muslim community such as prophetic companions.

Out of the three entities (Basra, Damascus, and the progeny of ‘Uthman) that are cursed
and did not cry over al-Husayn, the latter two places which did not weep over al-Husayn, namely
Damascus and the progeny of ‘Uthman, would be evident in the ShiT tradition. Damascus was
the cradle of anti-Alid sentiment, and the family of ‘Uthman, namely, the Umayyads, were the
progenitors of that sentiment.”*! Furthermore, what is perhaps more peculiar at least at first
glance is the place of Basra. One would speculate that it is included due to it being conceived of
as constituting the bastion of proto-Sunnis who did not adopt the Shi‘1 narrative with regard to
succession and the temporal-cosmic authority of their Imams. More specifically, it could refer to
those Basrans who fought alongside ‘A’isha against ‘Al at the Battle of the Camel and remained
in a state of disloyalty towards both al-Hasan and al-Husayn. In this regard, Shaykh al-Mufid
transmits a sermon of ‘Ali in Basra (following their alignment with ‘A’isha against him) in which
he describes them in the following manner: “O people of Basra! You are the wretched of God’s
creation . . . you opposed your Imam . . . for you were the first to violate your pledge of
allegiance.”’*? In an alternative account of the above sermon found in the tafsir of ‘Ali b. Ibrahim
al-Qummi, ‘Aliis claimed to have said: “You (the people of Basra) have been cursed on the tongue
of seventy prophets.”’? In fact, Imam al-Husayn had also written to the Basrans insisting that he

was the rightful successor to the Prophet’s legacy and invited them to “the path of right guidance

711 According to an alternative tradition, the third thing (shay’) that did not cry was the Al (progeny) of al-Hakam b.
Abi ‘As, which replaces Al ‘Uthman. This is a reference to the decedents of al-Marwan b. al-Hakam (d.65/685) who
was known to be among Mu‘awiya’s chief strategists. See al-Tasi, Amali, 54.

712 yg ahl al-basra antum sharru khalg allah . . . wa khalaftum imamakum . . . fa-innakum awwalu nakatha al-bay‘a.”
al-Mufid, al-Jamal wa-I-nusra li-Sayyid al-‘itra fi harb al-Basra, 407.

713 | a‘intum ‘ald lisan sab‘in nabiyyan. See ‘Al b. lbrahim al-Qummi, Tafsir al-Qummi, 2:3309.
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(sabil al-rashad),” yet none who read it chose to support him in the end.”** Therefore, it is within
this broader geo-political and historical context that the curse upon the Basrans may be
understood in light of what was perceived to be their continuous infidelity towards the cause of
the Imams at least from the Imamate of ‘Al to his son, Imam al-Husayn. It should be noted here
that sweeping declarations such as these aim to pour scorn upon the foes of al-Husayn or those
who were viewed as being responsible for his killing either by partaking in it or facilitating it,
being pleased by it or even indifferent regarding the matter altogether. The curse levelled against
the Basrans may also be understood within the context of the famous Basran- Kufan rivalry which
was both religious and literary in which numerous debates regarding the virtues of both cities
took place. These debates took place in the presence of both Umayyad and Abbasid officials in
which very often Kufan partisans would claim superiority based on their support for ‘Ali and even
the Abbasid caliph al-Saffah.”*> Therefore to find such curses upon Basra is not unusual due to
the people of the city being consistently cast as anti-Alid by Shils during the Umayyad and
Abbasid period.

This is not the only instance of malediction in the text. There is a lengthy passage in which,
as a part of al-Ziyara al-mutlaga, the pilgrim to al-Husayn curses the enemies of the family of the
Prophet more generally:

Cursed is a community that killed you and a community that opposed you

and a community that opposed your authority and a community that
claimed to support you and a community that bore witness but did not

718 Al-Tabari, Tarikh al-Tabari, 5:358. For information regarding these individuals see 1.K.A. Howard’s notes in al-
Tabari, The History of al-Tabari, Volume XIX: The Caliphate of Yazid b. Mu‘awiyah, 32, notes 145-149.

715 Geert Jan van Gelder, “Kufa vs. Basra: The Literary Debate” in Asiatische Studien. Zeitschrift der Schweizerischen
Asiengesellschaft 50 1996, 345-348.
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affirm their testimony. All praise is due to God who made hellfire their final
abode, the worst place of arrival and the worst destination.”®
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A portion of this scathing supplication may be an indirect polemical reference to the event of
Ghadir in which Shi‘s believe that the Prophet appointed his son-in-law and cousin, ‘Ali b. Ab1
Talib as his successor by saying “for whomsoever | am his master, then ‘All is his master.””*’
Following this proclamation, many prominent companions such as Abu Bakr and ‘Umar are said
to have congratulated ‘Ali and they bore witness (shahadii anna rasdl allah qala dhalik) to what
the Prophet had said regarding ‘Ali as being the master of the community akin to the Prophet
himself.”*® It could also concomitantly refer to those Kufans who wrote letters to al-Husayn
inviting him to Kufa as their sworn Imam only to abandon his cause.’®® In one such letter the

famous Kufan Shabath b. Rab‘i and others wrote to al-Husayn: “The fields have grown green and

the fruits have ripened, and the water has overflowed. If you wish, do come to an army that is

718 Al-Kulayni, al-Kafi, 9:313; Ibn Qulawayh, Kamil al-ziyarat, 200. Al-Sadiq has provided a slightly different wording:
“Curse be upon a community . . . that bore witness and did not come to your aid (umattun shahidat wa lam
tansurkum).” The meaning here is similar except more explicit in demonstrating the duplicity of the community. See
al-Sadiiq, Man la yahduruhu al-faqih, 6:55. Both al-Sadliq and al-TasT’s reports render mathwahum as ma’'wahum
which still indicates a resting place or final abode. See al-Sadq, ibid.; al-TasT, al-Tahdhib, 6:55.

717 Sunnis have not interpreted these words to indicate ‘All’s succession to the Prophet. On this, see the discussion
by Maria Dakake, Charismatic Community: Shi‘ite Identity in Early Islam (Albany: SUNY Press, 2007), 33-48.

718 The Shi'ls would translate the term “mawla” as “master,” whereas Sunni commentators would emphasize that it
also means “friendship.” For the historical incident of the companions testifying to the declaration at Ghadir see Ibn
Athir al-Jazari, Usd al-ghdba (Beirut: Dar al-Fikr, 1989), 5:252. See Ibn Kathir who cites Ahmad b. Hanbal in this
regard: Isma‘l b. ‘Umar ibn Kathir, al-Bidaya wa-I-Nihdya (Beirut: Dar al-Fikr, 1984), 5:210. The Arabic is “fa-shahidii
annahum sami‘G min rasdl allah wa hdwa yaqal: man kuntu mawlahu fa-‘aliyyun mawlahu.” For a selection of Shi'T
sources see Ahmad b. ‘Ali al-Tabarsi, al-Ihtijaj (Mashhad: Murtada Press, 1982), 1:150; Sulaym b. Qays al-Hilali, Kitab
Sulaym b. Qays (Qum: al-Hadri, 1984), 2:650.

719 Al-Tabari, Tarikh al-Tabari, 5:353; al-Mufid, al-Irshad, 210.
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battle ready, upon you be peace.”’?° These baroque expressions were meant to convey that
necessary preparations and support were in place for al-Husayn’s uprising against Yazid, yet
nearly every signatory of this letter would go on to change sides and betray al-Husayn and his
deputy Muslim b. ‘Aqil after writing to him in such an emphatic manner.”?! This manifest betrayal
beset Shi‘ism with a self-identification as an embattled few who stand against the injustice and
perfidy of the many, beginning from the time of the death of the Prophet and reaching its climax
with al-Husayn’s martyrdom at Karbala. As Marshall Hodgson points out this righteous
indignation seems to have begun with the caliphate of ‘Al b. Abi Talib in which he was seemingly
besieged and criticized by numerous factions including prophetic companions and abandoned
by? the majority of his Kufan partisans. This yielded a palatable sense of bitterness of the Shi‘a
against the rest of the Muslims reminding them that most of the community were not faithful to
God’s covenant.”?? Some centuries later, the Shi'a were able to justify their minority status and
their refusal to be reconciled with the Sunnis in respecting both the family of the Prophet and his
early companions such as Abt Bakr, ‘Umar and ‘Uthman. This sense of bitterness and righteous
indignation towards large proportions of the early Muslim community set Shi‘ism apart from
Sunnism especially following the killing of al-Husayn at Karbala. This ziyara and those of a similar
genre serves to perpetuate the recurring sectarian theme of betrayal and widespread mutiny on

the part of the Muslim community at least partly to provide spiritual and theological support for

720 [khdara al-janab wa ayna‘at al-thimar wa tammat al-jamam fa-idha shi’ta fa-agdim ‘ala jundin la-ka mujannadun.
See ibid.

721 On this, see the notes by I.K.A. Howard in al-Tabari, The History of al-Tabarl, Volume XIX: The Caliphate of Yazid
b. Mu‘awiyah, 25-26.

722 Marshall G.S. Hodgson, “How did the Early Shi'a become Sectarian” JOAS Jan-March 1955, 75:1, 2.
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an otherwise minority Shi‘m position vis a vis the majoritarian Sunni narrative regarding the early
Muslim community.

We encounter the invocation of /a‘na in other famous ziyarat texts such as Ziyarat al-
warith and Ziyarat ‘arba‘in in which al-Sadiq teaches his companion Safwan al-Jamal to say: “May
God curse (la’n) the community (umma) who killed you [al-Husayn], and God curse the
community that oppressed you; God curse the community who heard about it and were content
with it . . .””23 Thus, there is a comprehensive malediction invoked upon anyone complicit in the
killing of al-Husayn; or in the famous and often recited Ziyarat ‘Ashira’ in which al-Sadiq explicitly
says:

This was the day taken as a day of blessing by the clan of Umayya and the

son of the liver eater, the cursed son of the cursed on the tongue of your

Prophet... O God curse Abl Sufyan, Mu‘awiya, and Yazid b. Mu‘awiya. Upon

them be from you a perpetual curse for all time, for this is the day, which

brought happiness to the progeny of Ziyad and the progeny of Marwan by

their killing of al-Husayn .. .724
Expressions such as these bring to mind the important role of bara‘a (disassociation) and la‘na
(malediction) in Shi‘ism. This importance is to such an extent that while even the inhabitants of
hell weep over al-Husayn, these three cursed entities are so far banished from God’s mercy that
they are not even compelled to cry over al-Husayn.

| would venture to cast the proverbial net of dissociation even further, for this passage
from al-Ziyara al-mutlaga may even encompass the period of the first three caliphs who are

——

viewed by Shi‘ls as the first who rejected the authority of the People of the House (“cursed be a

723 For these statements which form various ziyarat believed to have been taught by al-Sadiq to his companions see
al-Tas1, Misbah al-mutahajjid, 2:721; 2:788; al-Tusi, Tahdhib al-ahkam, 6:113.
724 AI-TUst, Misbah al-mutahajjid, 2:776. The invocation of la‘na is extensive in this particular ziyara.
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community that rejected your authority”). To this effect there is a cryptic reference in the famous
Ziyarat ‘Ashira’ (the 10t of Muharram and day of Imam al-Husayn’s death) believed to have been
taught by al-Sadig which states: “O God, May you especially reserve your curse from me upon
the first oppressor, starting with him, then the second one, then the third one, and then the
fourth...””?> In light of ShiT hostility towards the first three caliphs it may have been a reference
to Abl Bakr, ‘Umar, and ‘Uthman, and the fourth one being Mu‘awiya.”?® The speculation in this
regard is broad and there is no clear interpretation. Some commentators have speculated that
this refers to the three killers of al-Husayn, namely, Shimr, al-Khal1, and al-Sinan who partook in
the final execution of al-Husayn and the violation of his body.”?” Alternatively, two Safavid-era
sources attribute an explanation for this curse to al-Tasi.’?® It is alleged that al-Tsi was
summoned by the Abbasid caliph (unnamed) who demanded an explanation for the cursing of
the first, second, third and fourth. To which al-Tasi responded by saying that the first refers to
Qabil (Cain) who killed his brother Habil (Abel)’?%, the second refers to the killer of the camel of
Salih”3%, the third refers to the killer of Yahya b. Zakariya (John the Baptist) and the fourth one

refers to ‘Abd al-Rahman b. Muljim who killed ‘AlT b. Ab1 Talib, after which, the Caliph was satisfied

725 Al-Tast, Misbah al-mutahajjid, 2:776. The Arabic is as follows: Allahumma khussa anta awwala zalimin bi-I-I‘ani
minni wa abda’ bi-hi awwalan thumma al-thani wa al-thalith wa al-rab’i.

726 The first three remain unnamed in Ziydrat ‘Ashiira’ while Mu‘awiya has been cursed by name earlier on in the
text. This poses the following question: why would he now be given the title of “the fourth” whereas he was
cursed openly earlier? This leaves the identity of the fourth one ambiguous.

727 This interpretation is found in a marginal note from the 7%/13%" century in Pseudo-lbn Tawis, Mazar gadim.
Sayyid al-JalalT is of the opinion that the curse refers to Abd Sufyan, Marwan b. al-Hakam, Mu‘awiya, and ‘Abd al-
Rahman b. Muljim all of whom openly took up arms against the Prophet and his family while acting in the interests
of the Umayyad clan. See Syed Kazim Hussain, Ziyarat ‘Ashiira’ (Chicago: Open School, 2010), 37.

728 This attribution of this incident by Sayyid Mahdi Bahr al-‘Ulam (d.1212/1797) and Qadi Nar Allah al-Shustari
(d.1019/1610) is not accompanied by any chain of transmission or referral to an earlier source pre-dating the
Safavid period hence it is difficult to ascertain its historical accuracy.

729 This has been alluded in Qur’an, 5:27 albeit without mentioning the names of the two sons.

730 This has been described in Qur’an,7:73-79.
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with the explanation.”3! According to the rules of typological figuration it is possible for all of
these interpretations to be true at once. Furthermore, there is a possibility that this seemingly
provocative line is apocryphal and added to the manuscript of Misbah and Mukhtasar misbah at
a later date. Two of the three Misbah and Mukhtasar misbah manuscripts (that | have examined)
hailing from the 6™/12% century do not contain these words; rather, it states: “O God curse the
first one and all the oppressors (allahumma khussa awwalin bi-I-la‘na minni thumma la‘'n jami*
al-zalimin).”’32 Secondly, in the case of the earliest Mukhtasar misbah manuscript, upon
examining the folio in question it becomes evident that something was erased and this line
(cursing the first followed by an innocuous general curse) was written over whatever was
originally written, leaving us unsure as to the exact phrasing. It may have even been the case that
the original curse upon the first, second, third, and fourth was erased and replaced the somewhat
less innocuous curse. As for the first manuscript, that is Mukhtasar misbah MS 13547 (Maijlis
Shiara Parliament Library) copied in 578/1182- the has been truncated to the following:
“Allahumma khussa anta awwala zalimin bi-la‘'n minni...” leaving us with a second alternative
which is that the curse is only limited to the “first oppressor.” However, this again seems unlikely
since the “first” may still refer to the first caliph, Abld Bakr which would render the passage
provocative even without mentioning the second, third, or fourth. Therefore, either the original
curse included the first, second, third, and fourth but was erased by scribes altogether or

replaced with seemingly less offensive wording. This is the opinion of Ayat Allah Nasir Makarim

731 See al-Sayyid Hasan al-Khirsan’s introduction to al-Istibsar where he is citing from the Rijal of al-Sayyid Mahdi
Bahr al-‘Ulim and the Majalis Qadi Nar Allah al-ShustarT in al-TUsi, al-Istibsar, 14. All of four of these are deemed
by both Sunnis and Shi‘s alike to be grave crimes whose perpetrators deserve to be cursed by God.

732 AI-Tasi, Misbah al-mutahajjid, MS no. 8822, al-Maktaba al-Radawiyya, Mashhad, Iran, folio 357; Mukhtasar
misbah al-mutahajjid, MS no.1687, Majlis Shira, Tehran, Iran, folio 381. For more analysis on these manuscripts see
the discussion in chapter one.
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Shirazi who states that there is a 5"/11%" century manuscript containing the full curse which he
says is from the time of al-Tasi himself (zaman mu’allaf) as written on the first folio. However, he
makes no mention of a colophon to confirm these details except he says the writing is old
(gadim).”® He also mentions that there is a 6"/12%" century manuscript copied by Ibn AbiJid and
collated with the manuscript of Ibn Shahrashub which also contains the full curse which he has
included in his edition of Mafatih al-jinan.”>* That being said, | am of the view that the Misbah al-
mutahajjid copied in 502/1108 MS no. 8822 (al-Maktaba al-Radawiyya) is perhaps the most
important extant manuscript due to it being incredibly close to the era of al-Tusi while having
multiple reading licenses written on the manuscript and it does not include the curse that is that
is commonly recited today.

Despite these questions regarding the provenance and exact wording of this curse, the
published editions of both the Misbah and Mukhtasar misbah have included the controversial
curse upon the first, second, third and fourth since the vast majority of post-6"/12t" century
Misbdah and Mukhtasar misbah manuscripts do in fact contain this controversial statement. These
manuscripts containing the more controversial and detailed curse originate after the 6/12t
century and have been collated (as per scribal written testimony) with the copies of Ibn Idris al-
Hill1, Ibn Sakdn al-Hillt or Ibn Abrt al-Jid as demonstrated in chapter one. These manuscripts are

Misbah al-mutahajjid, MS no. 93 (Ayat Allah al-Burdjirdi Library); MS no. 4224 (Ayat Allah al-

733 Shirazi, Mafatih-i novin, 399.This manuscript (MS 394) belongs to the Ayat Allah al-Burdjirdi Library in Qum. |
have visited the library in question several times in search of Misbah manuscripts, as well as discussed this matter
with well known manuscript experts (including Sayyid Ishqwari and Sayyid Hasan al-Burijirdi) in the city of Qum,
none of whom have seen this manuscript from the 5% century or nor mentioned its existence to me. Thus, | am not
able to confirm this information.

734 |bid. | did not get access to this manuscript (MS 6387) which held at Ayat al-Mar‘ashT al-Najafi Library in Qum
and thus | am unable to confirm Ayat Nasir Makarim Shirazi’s analysis.
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Gulpaygan Library); MS no. 1258 (Ayat Muhsin al-Hakim Library); MS no. 6738 (Ayat Allah al-
Mar‘ashi Library); MS no. 11-408 (Imam ‘Al Shrine Library).”3> Therefore, we are presented with
two possibilities regarding the curse in question. Firstly, the copies which have been collated with
Ibn 1dris’s copy (which was in turn collated with al-Tlsi’s personal copy) are to be relied upon
over the 6/12% century manuscripts that do not contain the curse in question. Alternatively, we
can rely exclusively on the three earliest manuscripts (examined here) which do not have the
curse and then assume that all later manuscripts have included this as a retroactive insertion
despite it being claimed that these Safavid era Misbah manuscripts were collated with the
original copies of Ibn Idris and lbn Sakln, both of whom lived during the 6"/12t century. In the
case of lbn Idris, he claimed that he collated his copy with the author’s handwritten copy. It is
this claim which contributed to the trust placed upon Ibn Idris’s copy as reflecting what is closest
to the original copy of the Misbah hence later scholars chose his copy of the Misbah over others.
That being said, it is also plausible that the more detailed version of the curse could have been
added and then falsely attributed to the copy of lbn Idris since his original autographed
manuscript is no longer extant and what we are left with are written records of those who claim
to have collated copies of the Misbah and Mukhtasar misbah with the copy of lbn Idris. It is also
plausible that al-Tasr’s successors such as Ibn Idris had different version of this curse which in-
turn leaves us unsure as to what the exact wording originally was except that some copies may

have been edited due to dissimulation (tagiyya) or due to some other unknown reason.’3¢

735 Only MS no. 6738 was collated with the original of Ibn Abr al-Jad for which we only have Volume One, whereas
the entire text was copied later and is known as Misbah al-mutahajjid MS no. 6738.

738 Dissimulation for Shi‘ls involves hiding or intentionally lying about certain aspects of practice or belief when
fearing persecution such as physical torture or confiscation of property. Cf. Lynda Clarke, “The Rise and Decline of
Tagiyya in Twelver Shi‘ism” in Reason and Inspiration in Islamic Thought ed. Todd Lawson (London: I.B. Tauris,
2005,) 46-64.
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To further contribute to this lack of certainty, Ilbn Tawus in his ziyara manual entitled
Misbah al-za’ir (Lantern of the visitor) states clearly that this curse (upon the four) is not found
in his personal copy of Misbah al-mutahajjid, which he claims was copied by al-Tlsi himself.
However, he does mention that his copy of the Mukhtasar misbah does contain the curse in
question and thus he chose to include it in Ziyarat ‘Ashira’ - indicating that he did believe it
belonged in the text.”?” Lastly, we do not find this curse in Kamil al-ziyarat but rather it reads as
the following: “O God May you especially reserve the first oppressor with a curse (who)
oppressed the family of Your prophet then curse the enemies of the family of Muhammad from
the first ones and the last ones...””3® Initially, this would indicate that the Misbdh is not to be
relied upon as a primary source for Ziyarat ‘Ashiira’ since the earlier text, namely, the published
edition of Kamil al-ziyarat does not mention it nor does the manuscript collated by Muhammad
Baqir al-Majlisi.”*® However, it would seem that Shi‘T scholars have placed greater trust upon the
Misbah as it pertains to Ziydrat ‘Ashird’ due to the extant manuscripts being older and
transmitted with numerous licenses in addition to numerous collations, unlike Kamil al-ziyarat
which does not have such a prominent history of manuscript transmission. It is also improbable
that Ibn Tawis was not aware of the alternative version of this ziyara as found in Kamil al-ziyarat,
yet he chose to transmit it from the Misbah and not the former. The exception to this would be

that the manuscripts of Kamil al-ziyarat available to Ibn Tawus did in fact contain the curse and

737 |bn Tawds, Misbah al-za’ir, 326.

738 The Arabic reads as: Allahumma khussa anta awwala zalimin zalama @l nabiyika bi-I‘ani thumma al‘an a‘da’ al
muhammadin min al-awwalin wa al-akhirin. See lbn Qilawayh, Kamil al-ziydrat, 332. This version of Ziyarat ‘Ashird’
is narrated from Malik al-Juhni who reports from Imam al-Baqir who is teaching the ziyara to ‘Algama.

739 lbn Qulawayh, Kamil al-ziyarat MS 25558a, folio 145.
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thus there may have not been any discrepancy between Kamil al-ziyarat and his copy of

Mukhtasar misbah as far as this curse is concerned.

To conclude, the evidence available yields no certain conclusion regarding the historical
provenance of the curse in question, leaving the matter in a tendentious state. Upon recourse to
multiple manuscripts from the 6"/12% century we do not find this curse. Hence, what we are
able to ascertain is that a number of the earliest extant manuscripts of Misbah and Mukhtasar
misbah do not contain the curse that is commonly recited today in the published edition of
Misbah al-mutahajjid, Mukthasar misbah and reproduced in the Mafatih al-jinan as well as the
Mafatih-i novin.”*° The claims and counter claims cannot be resolved unless and until new
evidence of a Misbah or Mukhtasar misbah manuscript autographed and or copied by al-Tus1
himself comes to light in which Ziydrat ‘Ashira’ can be found.”** With all that being said, the
phrasing of the curse is itself ambiguous and perhaps intentionally so. If al-Sadiq did in-fact relate
this ziyara along with the complete curse (upon the four individuals), then he did so without
mentioning the names of these four. This clear omission of names leaves the passage obscure
and open to interpretation which perhaps was the intention either on the part of al-Sadiqg or the

unknown author of this curse.”*?

740 Al-TUst, Mukthasar misbah al-mutahajjid, 593; ‘Abbas al-Qummi, Mafatih al-jinan, 575; Shirazi, Mafatih-1 novin,
399.

74 1t is even possible that discrepancies regarding this curse arose during the life of al-Tasi who would have been
aware of the implications of this curse in a mixed Sunni-Shi'T environment such as Baghdad.

742 The Shi'T hadith corpus contains references to “The first, second, and third (al-awwal, al-thani, wa al-thalith) in
reference to those who rejected the first Imam, ‘Ali b. Ab1 Talib, on this see al-‘Ayyashi, Tafsir al-'Ayydshi, 2:256. In
another narration the first, second and third are said to have possessed negative traits such as indecency (al-
fahsha’), evil (al-munkar) and rebellion (al-baghi) as described in the Qur’an. See: Ibid, 2:268. These two narrations
have been attributed by al-‘Ayyashi to al-Bagir. Whereas al-Sadiq is said to have classified disbelief/ingratitude (al-
kufr), corruption (al-fusdg), and disobedience/sin (al-‘isyan) as used in Qur’an, 49:7 as referring to the first, second,
and the third. See al-Kulayni, al-Kafi, 2:398. Clearly this is a reference to certain historical figures who remain
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Manuscript discrepancies notwithstanding, this curse or malediction upon the first,
second, third and fourth is clearly provocative if not insidious from the viewpoint of a Sunni
audience and especially confrontational if specific names are publicly mentioned. The publicity
of such cursing when promoted by a ShiT state (Twelver or Isma‘l) is intended to achieve two
common objectives: firstly, to unite the community around a common enemy and to project a
sense of power over the Sunni populace. This cursing was openly ritualized in an elaborate and
public manner by the Fatimid caliph, al-Hakim, who instituted the cursing of the first three caliphs
in 395/1005 in addition to mounting plaques bearing curses upon them on the walls of central
mosque in Cairo.”*3 Such acts of blatant provocation left sentiments of widespread resentment
among the Sunni population who revered such figures as being Muhammad’s most trusted
companions and a source of his traditions and spiritual charisma for the Muslim community.
Furthermore, Abbasid caliph al-Qahir in 321/933 under ShiTinfluence established the cursing of
Mu‘awiya in Baghdad. This ritual while being provocative is certainly not as incendiary as the
public cursing of the first three caliphs who are deemed to be those who were heaven bound as
per the dominant Sunni narrative in the late 4™/10™ century.”** Nevertheless, even the public
cursing of Mu‘awiya resulted in mass Sunni riots in Baghdad. Consequently, the public cursing of
those figures who are deemed to be most revered after the Prophet himself would naturally elicit
a lethal response from the Sunni communities. This practice of publicly cursing the revered

figures of Sunnism and even ‘A’isha (wife of the Prophet) would recommence during the Safavid

unnamed leaving its exact meaning ambiguous. The chains of transmission for these narrations can certainly be
critiqued by Shi‘T scholars, however such narrations do form part of the formative ShiT hadith corpus.

743 Szombathy, EI3.

744 |bid.
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period such that there was a group of paid cursing specialists (tabarra’iyan) tasked with cursing
such individuals.”* Naturally, the Sunnt community would feel compelled to rush to protect the
memory of their spiritual heroes just as Shi'ls would in the case of Fatima and the twelve Imams
resulting in communal violence and civil strife.
By drawing upon another passage from Ziyarat ‘Ashira’ and other early historical sources

these provocative damnations may be further appreciated. The passage reads as follows:

God’s curse (upon) the community that laid the foundation (asassat asas) of

oppression and tyranny upon you, the People of the House, and God’s curse

(upon) the community that shoved you out from your positions (dafa‘at ‘ankum

min maqgamikum) and removed you from your stations (azalatkum ‘an

mardatibikum) which God had allotted to you. God curse the community that killed

you and God curse those who paved the way (al-mumahhidin) for them by

enabling them to engage in battle with you.”4®
There is a clear repudiation not only of the killers of al-Husayn but also of those who preceded
them by laying the ground which allowed this massacre to occur. In this regard there is a highly
germane exchange of letters between Muhammad b. Abi Bakr (‘Al’s adopted son and loyal
partisan) and Mu‘awiya which sheds further light on identifying the culpable parties to whom the
above passage may apply. The famous ShiThistorian, al-Nasr b. Muzahim al-Minqgari (d. 212/827),
has included the contentious letter that Muhammad b. Abi Bakr wrote to Mu‘awiya disparaging

him and his father as rebels while insisting that ‘Ali’s right to leadership had been usurped and

Mu‘awiya and his father, Abl Sufyan, were to be held responsible for this injustice.”*’ In response

745 |bid.

748 |bid.

747 Nasr b. Muzahim al-Mingari, Wagq ‘at al-Siffin, ed. ‘Abd al-Salam Muhammad Harin (Qum: Maktabat Ayat Allah
al-Mar‘asht al-Najafi, 1983), 118. A nearly identical version of this letter can be found in Ahmad b. Yahya b. Jabir al-
Baladhuri, Ansab al-ashraf, eds. Suhayl Zakkar and Riyad Zirkilt (Beirut: Dar al-Fikr, 1996), 2:394.
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to Muhammad b. Abt Bakr’s letter, Mu‘awiya is alleged to have written an even further divisive
response:

There is some deficiency in your viewpoint, and it serves as a disparagement to
your father. You mentioned the right of the son of Abd Talib (‘Ali), his eternal
priority (over others) and his closeness to the Prophet of God . . . for us. Thus we
were and your father was with us (fa-gad kunna wa abik ma‘ana) during the life
of our prophet, we recognized that the right of the son of Abi Talib was incumbent
upon us (to accept) and his virtue outstripped us . . . For your father and his farig
(‘Umar) were the first to tear it away from him [‘AlT] and to oppose him [‘AlT] with
an agreement between one another and working hand-in-hand with one another.
Then they claimed it for themselves [Abl Bakr and ‘Umar], and they kept it for
themselves and made sure it stayed with them. After them [Abl Bakr and ‘Umar],
the third one, ‘Uthman b. ‘Affan, was guided on the basis of their guidance and he
followed their path. Your father [Abl Bakr] paved his path (mahada mihadahu)
and he built his kingdom and empire. If we [Mu‘awiya and the Umayyads] are on
the correct path, then your father is its pioneer (fa-abidka awwaluhu). But, if we
are on the path of tyranny, then your father laid its foundations (fa-abidka
asassahu) and we are his partners (shuraka’uhu) and we are taking hold of his
guidance and we are emulating his action.”#®

The above exchange demonstrates that the damnation meted out to the “pioneers” of
oppression can certainly be attributed to the first three caliphs, Abd Bakr, ‘Umar, and ‘Uthman,
who are viewed as tyrannical villains by Shi‘ls while starting to be seen as rightly guided caliphs
in the view of the Sunni community by the 39-4t/9-10t™ centuries as Sunnism developed the
thesis of four Rightly Guided Caliphs (al-khulafa’ al-rashidin).”*® Furthermore, the act of “laying

foundations” and “paving the way” for the oppression of the family of the prophet was clearly a

subject of great controversy in Muslim memory as evidenced by the usage of such expressions in

748 Al-Mingari, 120. For a shorter version of this letter which conveys nearly identical sentiments see al-Baladhuri,
Ansab al-ashraf, 2:164. For Shi‘ls the shorter version of this letter would be deemed to be censored whereas for
Sunns it may be more accurate in comparison to al-MingarT’s narration which would be seen as the embellished
version. Cf. Maya Yazigi, “Defense and Validation in Shi‘i and Sunni Tradition: The Case of Muhammad b. Abi Bakr”
Studia Islamica 98/99 (2004), 49-70.

7% Josef van Ess, Theology and Society in the Second and Third Centuries of the Hijra, Vol. 1, tr. John O'Kane (Leiden:
Brill Publications, 2017), 258.
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Mu‘awiya’s response to Muhammad b. Abi Bakr’s tirade against him. Therefore the practice of
cursing “the first, second and the third (al-awwal, wa-I-thani, wa-I-thalith)” is best situated within
the broader development of polemical and sectarian historiographical literature as it developed
in the 37/9% century, seen in the work of al-Mingari and to a lesser extent but nevertheless
present in the genealogical and historiographical work of the proto-Sunni, , Ahmad b. Yahya al-
Baladhuri (d.287/892).750

This palpable sense of abandonment and betrayal on the part of Shi'is at the hands of the
broader Muslim community and their leaders had profound implications. These implications
included the inculcation of an exclusivist gnostic-like worldview in which the Imams and a small
number of true partisans find themselves in conflict with the vast majority of the community who
do not interpret the early history of Islam in such a manner. Patricia Crone suggests that there is
evidence to assert that these sentiments and the widespread rejection (rafd) of the earlier
community did arise from the inner circles of Ja‘far al-Sadiq’s companions; however, we cannot
be certain as to whether he himself condoned such attitudes. Crone classifies this group as ghulat
or extremists who believed in the supernatural knowledge of the Imams and their special divine
selection. Crone contends that the latter, which primarily arose during the lifetimes of al-Baqir

and al-Sadiq, also anathematized all those who did not accept the divinely inspired authority of

their Imams; hence they were also known as “Rafida” (sing. Rafidi).”>* Kohlberg describes them

750 | have used the term proto-Sunni to indicate that any archetypical SunnT historical narrative had yet to be fully
crystallized during the period of al-Baladhur.
731 Crone, God’s Rule: Government and Islam, 112-113.
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as those who would come to constitute the Imamiyya and go on to form the majority of Shi'is
numerically globally known as Twelver Shi‘is today.”>?

The definition of extremism and what is denoted by it is a matter of disagreement, but
we cannot deny that al-Sadiq’s life and teachings were viewed in drastically differing if not
polarizing terms by his Jama‘i-Sunni pupils and his Rafidi-Imam1 pupils. However, the reporters
and interlocutors in the various ziyarat such as al-Husayn b. Thuwayr, Mufaddal b. ‘Umar, Ydnus
b. Zabyan and al-Safwan al-Jamal would have qualified, according to Crone’s definition, as Rafidi-

Imamis of the first order.”>3

It is my contention that we need to situate these expressions of la‘na
along with the fantastical descriptions of the Imams within the broader development of ShiT
exclusivism which began to crystallize as a doctrine during the Imamates of al-Baqir and especially
al-Sadig. Again, whether these doctrines can be historically traced back to either of these two
Imams is certainly debatable in terms of whether the traditions attributed to them in this regard
can be deemed as historically reliable. Furthermore, in my view it has been correctly
demonstrated by Maria Dakake that whatever one may surmise regarding the authenticity of
traditions describing the supernatural attributes of the Imams and the special status of their
followers, we must accept that they form an important place within the “ShiT hadith discourse
while also recognizing that there was much debate among the companions regarding the

supernatural qualities of the Imams.””>* | would assert that the case of la‘n and its usage in the

various ziyarat is no different and it is far from being an ephemeral phenomenon in formative

752 See Etan Kohlberg, “Al-Rafida or al-Rawafid,”El2.

753 Those who believed in the spiritual election of the Imams, their extraordinary knowledge, and that the majority
of the community stood against the authority of the Imams and thus were deserving of God’s curse and wrath. Al-
Shahrastant included the Rawafid among the Ghulat whom, according to Kohlberg would certainly include, Zurara b.
A'yan, Mu’'min al-Tag and much of inner circle of Ja‘far al-Sadiq. See Ibid.

754 Maria Dakake, The Charismatic Community: Shi‘ite Identity in Early Islam, 173.
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ShiT sources. On the contrary, it speaks to the nucleus of ShiT devotion to the Imams, which for
Sh1ls necessarily entails an explicit dissociation (bara‘a) from their enemies and even those who
were indifferent to the injustice done not only to al-Husayn but also to the Prophet and his family,

beginning with ‘Ali and Fatima.

5.3-2 The etiquette of performing al-Ziyara al-mutlaqa

The preamble to the ziyara then continues with the Imam being asked by Ylnus b. Zabyan
to inform him as to what he should say and do when visiting Imam al-Husayn.”>®> The Imam begins
by instructing him to perform ghus/ (the ritual bath) in the Euphrates River (Furat). ShiT tradition
has endowed this river with extraordinary reverence primarily due to the belief that al-Husayn
died whilst thirsty and was killed after making multiple attempts to reach it.”>® Perhaps due to
this significance, Imam ‘Ali b. al-Husayn, describes an angel descending to the Euphrates every
evening so as to deposit a heavenly perfume (mask al-janna) in it and due to that “there is no
river neither in the East nor the West endowed with a greater blessing than it.””>” In fact,
according to a famous report from the sixth and seventh Imams, it is recommended to anoint
(hannaki) the newborn child with a sip of water from the Euphrates along with dust of Karbala,
since “surely it is a protection” (fa innahu aman) for the child.”>® Furthermore, the act of bathing

in the Euphrates prior to the visitation of al-Husayn’s grave is given such emphasis that while

755 YQnus says to the Imam: “inni uridu an azarahu fa-kayfa aqalu wa kayfa asna‘u?”

756 Khalid Sindawi, “The Cult of the Euphrates and its Significance among the Imami Shi‘a,” Der Islam 81:2 (Berlin: De
Gruyter: 2004), 255-256.

757 Both al-Kulayni and Ibn Qalawayh have provided chapters entitled “The Merit of the Euphrates.” See al-Kulayni,
al-Kafi, 16:351; Ibn Qalawayh, Kamil al-ziyarat, 48. For a general discussion on the history of the Furat in Shi'T and
non-ShiT sources see Sindawi, “Cult of the Euphrates,” 249-269.

758 Al-Kulayni, al-Kafr 11:383; al-Tasi, al-Tahdhib, 6:74; Ibn Qulawayh, Kamil al-ziyarat, 278. The water is to be put
into the mouth of the child.
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introducing Ziyarat al-warith al-Tasi reports in his Misbah a tradition on the authority of Safwan
b. Jammal who is told by Imam al-Sadiq:

My father (Imam al-Bagir) informed me (hadathani) on the authority of his fathers

(the Imams that preceded him) that the Messenger of God said: ‘Surely my son,

this al-Husayn (hadha al-Husayn) shall be killed (qutila) after me on the bank of

the Euphrates (‘ald shati al-furat), so whoever visits him (zarahu) and bathes

(ightasala) in the Euphrates, his misdeeds are nullified and (he shall be akin) to the
body of a baby the day his mother gave birth to him.””>°

In Christian parlance, this may be described as a sort of baptism in the Euphrates after which the
newly-bathed pilgrim to al-Husayn is reborn and initiated into what Khalid Sindawi describes as
the “cult of the Euphrates” which in this case has been attributed to Prophet himself by al-Sadiq
[which certainly?].7¢°

The Imam continues to instruct his companions that the pilgrim is to wear clean clothes and
walk barefoot to the grave of al-Husayn because “you are in a sanctuary of God and a sanctuary
of the Messenger of God.”’®! By invoking God and the Prophet, the Imam is emphasizing the
religious centrality of this pilgrimage as constituting the reverence of God and His Messenger.
Such expressions indicate that the pilgrim is primarily accountable to God and the Prophet. Once
again, this invocation of God and His Messenger forms a broader motif within Imami Shiism
which stresses that the ziyara of al-Husayn is done for the sake of God and His Messenger thus
returning to God first and the Prophet both of whom Muslims could agree on with regard to the

centrality of their role. This theme of the universality of the pilgrimage to al-Husayn is poignantly

759 Al-TUsi, Misbah al-mutahajjid, 2:718.
760 |bid.
781 “Innaka fi haramin min harami allah wa harami rasalihi,” (al-Kulayni, al-Kafi, 9:308).
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conveyed by Ibn Qulawayh, Shaykh al-Mufid, and al-Tust who include the following hadtth in their
respective collections:

‘Abd al-Rahman b. Kathir reported from Imam Ja‘far al-Sadig who said: ‘If

any of you perform hajj in his lifetime but did not visit (lam yazur) al-Husayn,

he has abandoned a right (tarikan hagqan) from the rights of God and the

Messenger of God, because the right of al-Husayn is an obligation (farida)

from God that is incumbent (wdjiba) upon every Muslim.”6?
The Imam then emphasizes that the name of God is to be recalled and praised by reciting: “God
is greatest, there is no god but God, and glorified is God (allahu akbar, la ilaha illa allah, wa
subhan allah).” This initial recitation situates the reverence, worship and oneness of God as being
of the utmost importance when arriving at grave of al-Husayn. The Imam’s emphasis on recalling
God’s attributes and praise could be an attempt to situate monotheism (tawhid) a priori and
everything else flows from that primary commitment, hence it would carry rhetorical religious
value by affirming first principles to deflect from accusations of exaggerated veneration of al-
Husayn. Such emphasis may be interpreted within the context of a ShiT apologetic discourse
which partly aims to assuage Sunni concerns that such ziyara rituals would distract Muslims from
worshipping God. Then at last the salutations begin when the pilgrim arrives at the ha’ir, which
was a gate or place marking the entrance to the shrine itself or its courtyard.’®® The term “haram”
(sanctuary), on the other hand, simply denoted the general vicinity of Karbala or the area around

the shrine itself. This distinction is deduced from the fact, in this text, the pilgrim finds him/herself

in the haram of God and the Prophet until they arrive at the door of the ha’ir (hatta tusira ila bab

782 |bn Qulawayh, Kamil al-ziyarat (Najaf: Dar al-Mutadawiyya, 1977), 122; al-Mufid, al-Mazar (Qum: International
Congress of Millenium of Shaykh Mufid, 1992), 27; al-Mugni‘a (Qum: International Congress of Millenium of Shaykh
Mufid, 1992), 468; al-Tusi, Tahdhib al-ahkam (Tehran: Dar al-Kutub al-Islamiyya, 1986), 6:42.

763 On this see al-Khi'T, Mustanad al-‘urwa al-wuthqa: kitab al-salat (Qum: Mansharat Dar al-‘lim, 1968), 418-419.
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al-ha’ir). Muhammad Bagqir al-Majlisi explains that the “ha@’ir” in this context would have been
more encompassing than the dome and the chamber containing the grave (al-qubba wa-I-
rawaq).”®* These details also indicate that by the time of Imam al-Sadiq in the mid-8™" century
the grave of al-Husayn and its surrounding area had some form of marker or gate, which indicates
that it was not an obscure destination. This would further confirm what Khalid Sindawi clearly
demonstrates based on the analysis of early poetry and various traditions, that the ziyara or
visitation of al-Husayn was commonplace in the 2-39/8-9% centuries.

Once the pilgrim arrives at the grave, they are to stand facing the face (wajh) of al-Husayn
and to continue to enact salutations (salam):

Peace be upon you, o proof of God and the son of His proof. Peace be upon you, o’ the
one killed for God and son of the one killed for Him. Peace be upon you, o’ avenger of
God and son of his avenger.”®®> Peace be upon you, o’ the unique one of God, who is
unparalleled in the heavens and the earth. | testify that your blood settled in eternity’®,
and the canopies/shadows of the divine throne shook because of it, and all of the
creations wept because of it, and the seven heavens and seven earths wept for it, and
whatever is in them or between them, and all those that dwell in heaven or in hell from
among the creations of our Lord, whatever is visible and invisible.”®’
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764 Muhammad Bagqir al-Majlist, Muladh al-akhyar fi fahm tahdhib al-akhbdr, ed. Mahdi Raja’i, Qum: Maktabat Ayat
Allah al-‘Uzma al-Mar‘ashi al-Najafi, 1985, 9:132.

785 This is an important comment, it would again make this ziyara unique- tha'ir is used instead of thar. When
written with a hamza- it is blood of God or blood spilled for God.

786 The language of al-Husayn’s blood coming to settle in eternity is an example of ta’ajjub.

787 Al-Kulayni, al-Kaft, 9:309-310.
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This passage once again conveys the motif of overwhelming cosmic grief for al-Husayn
insofar as both the blood and tears shed for him have supreme ontological and cosmological
importance in the ShiT liturgical tradition. It may be characterized as ontological in the sense
that the very substance of being or existence - that which is “seen and unseen” - is utterly
impregnated with his blood and the tears shed for him. While a similar sentiment was conveyed
by al-Sadiq in his earlier remarks, there remains one important distinction: That is, in this case
the pilgrim is enacting what is otherwise a theological statement. Hence it may be described as
a form of devotional theology in which, after what must have been an arduous journey, the
pilgrim washes himself, and arrives at the shrine for what may be best described as a life-altering
experience. In the midst of this journey, the pilgrim now must bear witness, demonstrating that
these are not simply abstract statements but matters of belief orchestrated in a liturgical act. As
for the reference to “the seven Heavens and the seven Earths,” it is once again reflective of an
attempt to situate the Imam’s suffering in devotional and testimonial terms as encompassing

every imaginable realm of existence.

5.4. Imam al-Husayn and the throne

In light of the above reference to the throne, | will briefly dwell upon the relationship
between Imam al-Husayn and the throne (‘arsh) as reflected in early Shi' literature. In doing so,
the literal translation “the shadows of the throne (azillat al-‘arsh) shiver for it” requires some
analysis so as to render it more meaningful. The confusion arises from the highly abstract usage
of both of these nouns, azilla (shadows, sing. zilla) and al-‘arsh (throne). As a result, both

Muhammad Taqi al-Majlisi and his son Muhammad Bagqgir al-Majlisi have proffered multiple
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interpretations in their various commentaries on this ziyara. The first of these is that all above
the throne (ma fawq al-‘arsh) shivers/quakes at the spilt blood of al-Husayn. This explanation
posits that the throne is a physical item situated above the seventh and highest level of Heaven,
thus a shadow could be above it since it is a medium of covering or a canopy of sorts.”®® However,
Muhammad Bagir al-Majlist expands upon this in Bihar al-anwar by stating that azillat al-‘arsh
would conceivably cover all parts (ajza’) of the throne and every level (tabga) of it, since each
level has occupants and these occupants reside under a shade-like canopy (minhu zillun li-man
yaskunu tahtahu).”®® The second alternative is that azilla would not be shadows, but rather
people or entities of a shadowy-like substance. Amir-Moezzi, having dealt with this theme at
length, shows that the early ShiT hadith contain numerous references to the pre-existential
cosmogonic world of shadows or particles (al-dharr) in which the Imams and all fourteen
Infallibles existed alongside all of creation.”’? In one tradition al-Sadiq describes the community
(umma) as azilla prior to their physical existence, or in another tradition, the Imams and their

Shi‘a are described as azilla. 77*

In a more specific hadith, Imam al-Bagir describes the People of the House (ahl al-bayt)
as azilla at the right of the throne (‘an yamin al-‘arsh).”’”? Amir-Moezzi further elucidates that
early ShiThadith described azilla in a variety of ways as including “spiritual inhabitants of Heaven

and Earth.” This corresponds to Muhammad Bagqir al-Majlist’s second definition of azilla as

768 Muhammad Bagqir al-Maijlisi, Muladh al-akhyar, 9:134; Muhammad Taqt al-Majlisi, Rawdat al-mutagin (Qum:
Koushanpour Islamic Institute, 1985), 5:428.

769 Muhammad Baqir al-Maijlisi, Bihar al-anwar, 98:154.

779 Mohammad Ali Amir-Moezzi, Divine Guide in Early Shi‘ism, tr. David Streight (Albany: SUNY Press, 1994), 32.

771 Al-Barqf, al-Mahasin, 1:135; 203.

772 Fyrat b. lbrahim al-Kafi, Tafsir furat al-kafi (Tehran: Publication of Islamic Guidance, 1989), 338.
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persons in spiritual form, which would also include angels.””3 This description would correspond
well with the Qur’an 39:75 and 40:8, which describe the throne of God as a site of intense activity
involving angels circumambulating it (hafin min hawl al-‘arsh) and a group of individuals bearing
it or carrying it (yahmiltana al-‘arsh).””* In both instances, the Qur’an presents a scenario in which
there are three parallel activities: praising God whilst circulating the throne; a group of people
carrying the throne, and the determination of divine judgement.””> In both of these verses, the
throne is the site of a decisive and climactic moment. A second inquiry could then be posed which
is: what is connoted by the throne? Is it a physical object with a seat or is it a metaphorical
representation of something else? Early Shi'T scholars such al-Sadiiq and al-Mufid believed it to
be symbolic of God’s kingdom. In fact al-Sadiiq goes to the extent of saying that the throne is
representative of all of creation (jumlatu jami‘ al-khalg).””® It has also been described according
to various traditions as a symbol of God’s power (qudra) and knowledge (‘iim).””” Whichever
definition is chosen, it would seem that it represents something indispensably related to God’s
attributes and the manifestation of His omnipotence. In light of this, the statement: “the
shadows of the throne shiver at it [his blood],” the throne and all that it symbolizes as being

utterly consumed in a cult of blood reverence and perpetual weeping all of which contributes to

773 Amir-Moezzi, Divine Guide in Early Shi‘ism, 33. Muhammad Baqir al-Majlisi, Bihar, 98:155; Muladh al-akhyar,
9:134; Mirat al-‘uqal fi sharh akhbar al rasil (Tehran: Dar al-Kutub al-Islamiyya, 1983), 18:299. Al-Majlisi describes
these forms as “al-ashkds wa-l-ajsam al-latifa wa-I-arwah (individuals and subtle bodies and spirits) and angels
(mala’ika).”

774 Qur’an, 39:75; 40:8.

775 |n the case of 40:8, the angels intercede on behalf of a group of believers asking God to grant them and their
families the gardens of Paradise.

778 Al-Sadiq, al-I'tigadat al-imamiyya (Qum: Mu’assasat al-lmam al-Hadi, 2010), 102. The editor has included
extensive notes and commentary.

777 1bid. In studying the early tradition, Amir-Moezzi also describes the throne as a name representing God’s
knowledge and power. See Amir-Moezzi, Divine Guide, 31.
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a Shi'Tconception of paradise.”’® It would be suffice to mention that such abstract statements are
intended to leave the reader bewildered and unable to describe the person of Imam al-Husayn
and the nature of his tragedy with any sense of completeness or finality.””° That being said, the
early Sh17 tradition draws a clear relationship between al-Husayn, his tragedy, and the

cosmogonic realm. In this regard, al-Husayn is counted among the eight bearers of the throne

(hamalat al-‘arsh).”8°

Furthermore, this relationship between the throne and al-Husayn can be found in another
tradition, in the work of al-Sadiq, with a chain of transmission of consecutive Imams reporting
from one another in which Imam al-Husayn states that, one day he entered the presence of the
Prophet while the Prophet was with Ubayy b. Ka'b.”®! The Prophet proceeded to address his

III

grandson, al-Husayn, by saying: “O the ornament (zayn) of the Heavens and the Earth!” from
which the Prophet continues and states before a confused Ubayy b. Ka‘b that “al-Husayn of the

heavenly (al-sama’) realm is surely greater than al-Husayn of the earth.”’82 The Prophet then

says: “It is inscribed on the throne that al-Husayn is the ship of salvation, the lantern of guidance,

ul

778 |gsha‘arat la-hu azillat al-‘arsh. | have chosen to translate the “la-hu” as “his blood” because it is preceded by:
testify that your blood (damak) resides in perpetual realm”; thus, if the pronoun were to refer to al-Husayn it would
be you (ka) and not it or he (hu). Therefore, the shadows or particles of the throne shiver in the presence of his
blood.

779 According to a later tradition found in al-Tabars’s Makarim al-akhlag, al-Sadiq is said to have exclaimed that the
act of divorce causes the throne to shake (“al-talaq yahtazzu minhu al-‘arsh”). If this were the case for divorce, then
for Shi‘ls the death of al-Husayn would certainly warrant some cosmic reverberations. See al-Hasan b. Fadl al-Tabars],
Makdrim al-akhlag (Qum: Sharif al-Radi, 1991), 197.

780 “Ali b. Ibrahim al-Qummi, Tafsir al-Qummi (Qum: Dar al-Kitab Institute, 1983), 2:384; al-Sadlq reports this
tradition with multiple chains of transmission which he describes as “authentic (sahiha).” See al-Saduq, al-I'tigadat,
108.

781 Such a chain of transmission would give an added sense of reliability and rhetorical sacrality to an already
fantastical tradition.

782 Al-Sadlq, Kamal al-din, 1:265.

293



and an Imam without any deficiency.”’®® This association between the Imam and the throne is
not unusual if only because Sh1T tradition posits that God is revealed through His various names
and the “locus” of that manifestation is the Infallible. In this case, al-Husayn’s stand at Karbala
and the spilling of his blood becomes a locus for the manifestation of God’s vengeance and anger
such that the blood of His hujja (proof) could imaginably flow through the streams of the
permanent heavenly realm (al-khuld) and the proverbial echoes manifest themselves in the

quivering of the throne (igsha‘arrat la-hu azillat al-‘arsh) and all that it symbolizes.

5.5 The miraculous attributes of the Ahl al-Bayt and eschatological expectations

The ziyara while being prescribed for performance at the grave of al-Husayn includes a
passage which speaks of the supra-rational attributes of the Imams in general, reminiscent of the
common traditions found in early ShiT texts of the 3-4™/9-10%" centuries. One such passage is as

follows:

Who ever desires God then he begins with you; through you God clarifies
falsehood, and through you God distances (from us) the stormy age; through you
God brings about triumph; through you God seals (affairs); through you God erases
what He wishes and through you He affirms; through you He releases the shackles
of humiliation from our (the followers of the Imam) necks; through you God
avenges the spilt blood of every believer by claiming (its right). Through you the
Earth will grow its trees and through you the trees shall bear their fruits, and
through you the Earth brings down its rain and its sustenance. Through you God
removes affliction and through you God brings down relief; through you the Earth
renders stable your bodies which are carried upon it and the mountains remain
firm in their places. The will of the Lord for what He determines descends upon
you and issues (from you) and the origin of the religious rulings for slaves of God
originate from your homes.’8

783 |bid.
783 A|-Kulayni, al-Kafi, 9:313.
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It is clear from this lengthy passage that the ziyara is not only concerned with the cosmic and
earthly suffering, but also the debt owed by creation itself to the ones “chosen by God” to carry
out His will on Earth. It should also be noted that there is a noetic and kerygmatic tenor especially
since it is a liturgical text designed to be recited whilst in a state of tears (buka’) and feeling
broken hearted (makrib), indicative of a humility devoid of any ostentation (riya’) on the part of
the individual.”®> The exception to this of course would be those traditions that encourage the
mourner who is unable to cry to at least pretend to cry out of respect for the tragedy of al-
Husayn.’®® It is performances such as these which intertwine the euphoria of visiting al-Husayn
with a proclamation in theology positing that the ontological infrastructure of existence rests
upon the Infallibles, in the sense that all blessings, all benefits, and all fortune begins with them,
for “the one who seeks God (man arada Allah) must begin with you (bada’a bi-kum)” and thus
the lines that follow essentially serve as a commentary upon that single expression. Hence
whoever desires to worship God, or even to set about acknowledging Him must do so through

these Fourteen Chosen individuals of which the Prophet is the ultimate patriarch. Furthermore,

785 Al-Mufid, al-Mugni‘a, 468.
78 |bn Qulawayh, Kamil al-ziyarat, 105-106.
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there is a unification of the Infallibles and their remarkable attributes akin to other ziyarat such
as al-Ziyara al-jami‘a al-saghira (The Smaller Comprehensive Visitation) attributed to Imam ‘Al
b. Misa al-Rida and al-Ziyara al-jami‘a al-kabira (The Larger Comprehensive Visitation) attributed
to the Imam ‘Al al-Hadi, both of which describe the Imams as possessing divinely-endowed
qualities, making them the indispensable bridge between God and creation.”®” For instance in
the famous al-Ziyara al-jami‘a al-kabira we find the following kerygmatic proclamation:
“Whoever desires God begins with you [the Infallibles], whoever renders Him to be one, this is
accepted by you [the Infallibles, and who ever sets out for Him he shall turn to you [Infallibles].” 788
Thus, as per the al-Ziyara al-mutlaga and its complementary liturgies, any acknowledgement not
only of God, but also of “His blessings” such as rain, even human physical existence, is all due to
these specificindividuals who have been endowed with an extraordinary position that transcends
the simple communication of commands and prohibitions to the point of rendering them to be

the very centrifuge from which all existence and all affairs take their course.”®®

In light of this, the statement “O God! | ask You by Your mercy which pervades all things”
from Du‘a’ Kumayl could be given a rather esoteric exegesis when viewed in relation to ziyara
literature. That is to say, that divine mercy as the ontological infrastructure of existence is

defused through the personhood of the Infallibles, and their very existence is an existential

787 Al-Kulayni, al-Kaff, 9:18; al-Saduq, Man la yahduruhu al-fagih, 2:615. See Ahsa’is lengthy sharh on this Kabira

788 “Man arada allah bad’a bi-kum wa man wahhadahu qabila ‘ankum wa man gasadahu tawajjahu bi-kum,” al-
Sadiq, Man la yahduruhu al-fagih, 2:615; lbn al-Mashhadi, al-Mazar al-kabir, 532.

789 We find nearly identical expressions in al-Ziyara al-jami‘a al-kabira, in which it is said: “Through you God brings
about triumph, through you God seals (affairs), through you God brings down relief, and by you the sky is held up
from falling upon the Earth except by His [God’s] permission.” The Arabic is: “bi-kum fataha allah wa bi-kum
yakhtimu wa bi-kum yunazzilu al-ghayth wa bi-kum yumsiku al-saméa’a an taqa‘a ‘alda al-ard illa bi-idhnihi.” There is
once again a clear emphasis that the ultimate actor is God while the Imams are the chosen means by which the will
of God unfolds. See ibid.
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instantiation of God’s mercy akin to the Qur’anic declaration that the Prophet was sent as a
“mercy to existence (rahmatan lil-‘Glamin).””°® Hence we read the following statements as found
in the complementary ziyarat : “Peace be upon you O the containers of God’s cognizance (mahal
ma'rifat allah) . . . and the treasured essence of mercy (ma‘din al-rahma).””’** To further reiterate
this point the ziyarat literature is replete with statements such as: “The one who knows you
knows God and the one who is ignorant of you is ignorant of God,” which can be paired with the
famous statement of al-Sadiq for it relates to the following statement from “The Commander of
the Faithful (‘AlT b. Abi Talib)”: “God is not known except through the path of knowing us.””?? It is
at least partly for this reason that du'a’ and ziyara literature should be viewed as mutually
inclusive and essential features of Shi'T devotional theology. Accordingly, the formative works of
hadith and extant liturgical manuals from al-Tlsl onwards included both genres which
germinated out of the same tradition in an effort to fuse the doctrine of tawhid (monotheism)
and wildya (divinely sanctioned leadership), which are determined to be sacred due to being
products of what is believed to have originated from the guidance and prescriptions of the Imams

themselves. Lastly a point of reflection in this regard is that al-Ziyara al-mutlaga has been

attributed to al-Sadiq, whereas al-Ziyara al-jami‘a al-kabira and al-Ziyara al-jami‘a al-saghira

790 Qur’an, 21:107.

791 See ibid.; al-Kulayni, al-Kafi, 9:18. These are ziyarat which have been deemed to be suitable to be recited at any
shrine.

2 | a yu'rafu allahu illa bi-sabili ma‘rifating. See al-Kulayni, al-Kafi, 1:451; al-Saffar al-Qummi, Basd'ir al-darajat,
1:496.
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have been attributed to later Imams indicating that the above expressions of devotion would

have already been somewhat formulaic by the time of al-Rida and al-Hadi.”®3

Furthermore, in al-Ziyara al-mutlaga the pronoun switches from the singular you (anta)
to the plural you (antum) thus including all fourteen Infallibles as interpreted in the ShiTtheology
of infallibility and the Imamate as crystalized during the time of al-Kulayni. In addition, al-
Husayn’s grave becomes not only the site of perpetual grief, but also a place of future messianic
expectations in which the downtrodden Shi‘a shall eventually be rescued from persistent
oppression and betrayal; that is to say, that the shedding of blood shall not go in vain, but will be
accounted for by God. This vengeance and precise settling of accounts shall occur in this Earthly
realm through the awaited reappearance of the Messiah and the other Imams who are believed
to return as discussed through the doctrine of the return (raj'a).”** According to a tradition
attributed to al-Sadiq in the Tafsir of al-‘Ayyashi, the first Imam to return to Earth will be Imam
al-Husayn along with his companions in order to kill Yazid and his companions who will also return

so as to fight the Imams and his companions, only to be defeated. Beliefs such as these have been

793 See al-Sayyid ‘Abd Allah Shubbar, Sharh al-ziyara al-jGmi‘a al-kabira (Beirut: Dar al-Murtada, 2008), 65 onwards;
‘Abbas al-Qummi, Mafdtih al-jinan, 545; 681-689; Ayat Allah al-Jawadi al-Amuli, Adab al-fana’ al-mugqarrabin sharh
ziyarat al-jami‘a al-kabira (Beirut: Dar al-Isra’, 2013-2017), 1:137-152; Nasir Makarim al-Shirazi, Mafatih-i novin, 371-
537. In this section the author explains the importance of these ziydrat and their authenticity, particularly the ones
mentioned in the above discussion; al-Jalali, Sharh al-ziyara al-jGmi‘a al-saghira (Beirut: Dar Jawad al-A’imma, 2012),
49-86.

794 This contested doctrine posits that following the re-appearance of the Messiah (al-Mahdi), the other Imams will
miraculously rise from their graves and return only to continue this campaign of justice and to rule the Earth.
Muhammad Bagir al-Majlist believes these expressions in the Ziydrat al-mutlaga refer to the doctrine of raj‘a. See
al-Maijlist, Muladh al-akhyar, 9:139. | would concur with him as it seems to be the most perceptible reading in light
of the change of tense from singular to plural indicating that more than one person is expected to return to spread
justice on Earth. For more on this, see Colin P. Turner, “The Tradition of Mufaddal’ and the Doctrine of Raj‘a:
Evidence of Ghuluww in Eschatology of Twelver Shi'ism?” Iran (London; Tehran: British Institute of Persian Studies
44 (2006)), 175-195.
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attributed to the Kaysaniyya which then seem to have been incorporated into the later Shi1
hadith corpus.’”®® Traditions such as this describing the return of Imam al-Husayn and other
Imams following the return of the Mahd1 is by no means representative of a widespread belief,
but can be found in 3™ -7t /10t -13t™-century sources and thus form part of the narrative around

chiliastic expectations in Twelver Shi'T thought.”®®

In a broader sense the mourning and ziyara for al-Husayn will become a catalyst for mass
revolution, uprising, and the unveiling apocalyptic expectations assuring the believers (in this
case Shi‘ls) that God is surely with them despite their minority and embattled status as the few
in the face of overwhelming mutiny in the ranks of the Muslim community. To this effect it is
believed by Shi‘ls, according to a saying attributed to the eighth Imam, ‘Ali al-Rid3a, that after the
slaughter of al-Husayn, the battle cry of the Mahdr’'s army will be “O for the revenge of al-Husayn
(va li-tharat al-Husayn)!””°’ This relationship is further emphasized in Ziydarat ‘Ashdra’, in which

al-Sadiq instructs the pilgrim to supplicate with the following words: “l ask God to honour me so

as to grant me the opportunity that | may avenge you [al-Husayn] with a supported Imam (ma‘a

795 Al-Ash‘ari states that “the Kaysaniyya say that people will return to their bodies they were in and Muhammad
(the Prophet) and all the Prophets shall return and they [the Prophets] shall believe in Muhammad and assist him
and ‘Al shall return and kill Mu‘awiya and the progeny of Abi Sufyan and he shall destroy Damascus and drown
Basra, as well as set it on fire.” See Sa‘d b. ‘Abd Allah al-Ash‘ari al-Qummi, Kitab al-magalat wa-I-firaqg, ed.
Muhammad Jawad Mashkir (Tehran: Matba‘a Haydari, 1963), 50.

796 “Inna awwalu man yukarru ila al-dunya al-Husayn b. ‘Al wa ashabuhu wa Yazid b. Mu‘awiya wa ashabuhu fa-
yagtaluhum . . .” See Al-‘Ayyashi, Tafsir al-‘Ayyashi, 2:282. Cf. al-Kulayni, al-Kafi, 8:206. For more sources see the
compendium compiled by ‘All Kawrant al-‘Amili, al-Mujam al-mawdi 7 li-ahddith al-Imam al-Mahdi (Qum: Dar al-
Ma‘arif, 2015), 786-790. For an apologetic yet detailed exposition of this debated doctrine see Ayat Allah
Muhammad al-Sanad, “Raj‘at al-lmam al-Husayn ba‘da dawlat al-Imam al-Mahd1,” in al-Islah al-Husayni majallatun
fasliyya fi al-nahda al-Husayniyya, ed. Shaykh ‘Ali al-Fatlawt (Karbala: al-‘Ataba al-Husayniyya al-Muqgaddasa, 2013),
31-48.

797 Al-Sadiq, ‘Uyiin al-akhbar al-Rida (Tehran: Jahan Press, 1958), 1:299; al-Amali, 129. This battle slogan has been
used in different ways throughout Islamic history. In the case of those fighting ‘Ali at the Battle of Siffin their slogan
was “O for the revenge of ‘Uthman!” See al-Minqari, 332.
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imamin mansdarin) from the People of the House of Muhammad.” Further on the pilgrim is then
to supplicate in a slightly varied manner: “I ask God to honour me so as to grant me the
opportunity to avenge you (plural) with an Imam who is a saviour (mahdiyin), present and
speaking (ndtigin) from among you (the progeny of Muhammad).””®® To further emphasize this
relationship, al-TUsI narrates a tradition from al-Sadiq as a preface to Ziyarat ‘Ashiira’, that on the
day of ‘Ashdra’ the mourners are to curse al-Husayn’s killer and console (yu‘azzi) each other by
saying the following to one another: “May God exalt our reward due to our grieving for al-Husayn
and place us and you (fellow mourner) among those who seek his vengeance (talaba tharihi) with
His (God’s) intimate friend, the saviour Imam (al-Imam al-Mahdi) from the progeny of

Muhammad (G/ Muhammad).””*°

On the basis of these various excerpts, in addition to the lengthy passage from the al-
Ziyarat al-mutlaqa, it becomes apparent that the relationship between Karbala, the martyrdom
of al-Husayn and the rising of the Mahdt and successive Imams becomes an intertwined doctrine
during the later formative period of ShiT liturgy; that is, by the time al-Kulayni was compiling al-
Kafr during the lesser occultation of the twelfth Imam. That being said, it should not go unnoticed
that such expressions demanding the blood and revenge for al-Husayn’s killing at Karbala were

not unique to Alids or specifically Twelver Shis.8% In fact it was the Abbasids who famously used

the slogan “O for the revenge of al-Husayn!” to gather support for their overthrow of the

798 Al-Tasi, Misbah al-mutahajjid, 2:774.

799 bid, 2:772.

800 The followers of Mukhtar b. ‘Ubayd Alldh al-Thaqgafi and Muhammad b. Hanafiyya used the slogan “O for the
revenge of al-Husayn!” as a means for arousing the masses in support of their respective pro-Alid movements
following the death of al-Husayn at Karbala. See Abl Hanifa Ahmad b. Dawad al-Dinawari, Akhbar al-tiwal (Qum:
Manshirat al-Radi, 1969), 289, cf. al-Tabari, Tarikh, 6:20. In the case of Muhammad b. Hanafiyya see al-Baladhuri,
Ansab al-ashraf, 3:285.
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Umayyad dynasty. In doing so, the Abbasids attempted to use such slogans as part of their
propaganda in promoting themselves as the redeemers and messiah-like saviours of the Muslim
community which would have certainly put the companions of al-Sadiq and al-Sadiq himself at
odds with the Abbasids.®%! This propaganda was purposefully crafted by Aba Muslim over so to
urge the rejection of Umayyad rule which led people to believe that what would become an
Abbasid revolution was an attempt to avenge the usurpation and oppression of the children of
‘AlT b. Ab1 Talib. Therefore what began as an Alid Hashimite Da‘wa (propaganda) would become
the Abbasid revolution which was led under the guise of being pro- Alid as a means of garnering
support among anti- Umayyad factions.8%2 Coincidently, this revolution carried out in the name
vengeance for Imam al-Husayn occurred during the lifetime of al-Sadiq to whom al-Ziyarat al-
mutlaqa, Ziyarat ‘Ashurd, and the rites of the day of ‘Ashdira’ are ascribed — all of which feature
explicit mention of the seeking of revenge for the blood of al-Husayn at the hands of a saviour

figure.

In light of al-Sadiq’s lack of overt support for the Abbasid revolution and his general
unenthusiastic outlook towards it, it can be surmised that these liturgical calls (in the ziyara) for
revenge and justice could have been viewed by the Abbasids as constituting a challenge to their
religious legitimacy. It would have reasonably been assumed that these devotional slogans were
not in praise of the Abbasid dynasty’s claim to have avenged the spilt blood of the Imam nor a

recognition for their overthrow of the Umayyads, hence it would have perceived as an obvious

801 Hayrettin Yucesoy, Messianic Beliefs and Imperial Politics in Medieval Islam: The ‘Abbasid Caliphate in the Early
Ninth Century (Columbia: University of South Carolina Press, 2009), 25.

802 Moshe Sharon, Revolt The Social and Military Aspects of the ‘Abbasid Revolution (Jerusalem: The Max
Schloessinger Memorial Fund, 1990), 21.
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threat. Consequently, for this reason, and due to numerous provocative expressions castigating
the early Muslim community, such ziyarat texts may not have been widely circulated among the
proto-Sunni population. Rather, such liturgical material would be best understood as private
devotions composed for the “private eye” as taught by al-Sadiq to his inner circle of companions
and partisans, much like a concentric circle in which intimate and potentially contentious geo-
political and sectarian references would ideally stay closer to the centre and not reach the
periphery,8% the reason being two-fold: firstly, it may have provoked the ire of those who would
interpret certain passages to refer to the early Muslim community and hence accuse al-Sadiqg’s
companions of extremism.&%* Secondly, as mentioned, it had the potential to agitate the Abbasid
political establishment who already looked upon the Imams with suspicion. Therefore, it can be
asserted that al-Ziyarat al-mutlaga as a liturgical text found in formative Sh17 tradition forms an
archetypical genre of ziyara literature which in this case combines the emphasis upon explosive
grief with an articulated theophany in which God manifests His ultimate power through a chosen

people who, as the vanguards of divine justice on Earth, are concurrently vested with an

apocalyptic messianic mission to redeem humankind.

803 The contrast between the public and private nature of sources has been discussed by Maria Dakake. The
dichotomy of sorts follows a theory that the study of first-century Shi‘ism has largely relied upon the early historical
chronicles which largely draw upon Abl Mikhnaf as a key informant. These sources present Shiism as a
predominantly political attachment to ‘Ali which unfolded largely in the public eye, whereas studies of second-
century Shi'T doctrine, and especially the lives of the twelve Imams, tends to rely upon sectarian literature such as
hadith and heresiographical accounts. See Maria Massi Dakake, The Charismatic Community (Albany: SUNY Press,
2007), 3-4. In this case, | would describe the private eye of ShiT ziyarat literature as constituting individual and
communally-influenced notions of piety circulating within the Shi'T community that were meant to build and
reinforce its own worldview.

804 The accusation is that those claiming to be loyal companions of the sixth Imam, Ja‘far al-Sadiq in fact
misrepresented him by engaging with such provocative liturgical material which would openly curse the companions
of the Prophet.
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5.6 Conclusion

beyond reproach. However, the same cannot be said of two of his colleagues, Ylnus b. Zabyan
and Mufaddal b. ‘Umar. The texts of rijal mention that both of these individuals have chequered
pasts which most primarily include accusations of extremism or ghuluww. Although they are not
the reporters (ruwat) of the ziyara, their mention and being privy to the details that follow must
be taken note of. The latter, Mufaddal, oscillated from being a companion of the extremist Ab(
al-Khattab only to return to Ja‘far al-Sadiq at a later date.?% To this effect, Hossein Modarressi
describes Mufaddal as “the leader of the Mufawwida school of Shiite Extremism.”8%¢ The
historical truth of the matter, if such can be ascertained, is beyond the scope of this chapter and
has been discussed at length by others.8” Nevertheless, al-Mufaddal formed the inner circle of
the sixth Imam, in addition to narrating hundreds of traditions from the fifth and seventh Imams
as well, with a particular focus on the miraculous nature of the Imam’s knowledge and his
influence remains very strong. As for Ylinus b. Zabyan, he has been categorically condemned as

an extremist and untrustworthy by both early and later scholars.8%® Once again it should be

805 Turner, “The ‘Tradition of Mufaddal’”’; Mushegh Asatryan, Controversies in Formative Shi‘i Islam: The Ghulat
Muslims and Their Beliefs (London: I.B. Tauris, 2017), 46-55; Liyakat Takim, The Heirs of the Prophet: Charisma and
Religious Authority in Shi‘ite Islam (Albany: SUNY Press, 2006), 160-161. Al-Najashi has also described Muffadal as
having a corrupt [school of school?] (fasid al-madhab) due tohis his connection with the ghulat. See: al-Najashi,
Rijal,416.

806 Hossein Modarressi, Tradition and Survival: A Bibliographical Survey of Early Shi‘ite Literature, 1:333. The
Mufawwida were a group of extremist Shils who attributed divinity to the Imams by asserting that God created the
universe and then left its functioning to the Imams; in other words, God delegated some of His powers, such as
determining sustenance (rizg), to the Imams.

807 See note 55.

808 Al-Najashi describes him as very weak and all that he has written is garbled or confused (al-Najashi, Rijal, 449).
For more on him and his connection to the ghulat, see Asatryan, Controversies in Formative Shi‘i Islam, 53;61-62.
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emphasized that neither Mufaddal nor Ylnus are the narrators of the ziyara, but it would be
reasonable to assume that their communal status allowed them to have an intimate gathering of
this type with al-Sadiqg, especially one in which the Imam would reveal a ziyara containing
extraordinary details regarding the death of Imam al-Husayn and the condemnation of their
enemies. In this regard, Mushegh Asatryan aptly remarks that the Imams tended to banish as
well as befriend individuals with an array of theological proclivities which included the
burgeoning ghulat whose views were only beginning to crystallize - in order to be condemned -
during this period.8%

For Shi‘s, these liturgical texts could certainly be described as lessons in devotional
theology in which the People of the House taught the “seekers” how to “express their deepest
feelings and to find words for ‘the dialectic of the embattled self’.”#1° That is to say, ziyara as a
genre of liturgy allowed the Shi‘ls to put words to an otherwise “ineffable” devotion to the family
of the Prophet and especially to Imam al-Husayn. It has been demonstrated in this chapter that
al-Ziyara al-mutlaqa has a long and venerable history in Shi'T hadith literature so as to be included
in the canonical compilations of ShiTtradition. The kerygmatic esotericism with which this ziyara
is imbued should not be simply consigned to a formative brand of pre-rationalist “extremist”
Shi'ism.811 On the contrary, this text is a testament to the fact that such a ziyara containing vivid

sectarian and fantastical motifs survived well into the so-called “rationalist period.” This is

evidenced by its inclusion by the rationalist theologian and jurist Shaykh al-Tast in his Tahdhib,

809 Asatryan, Controversies in Formative Shi‘i Islam, 54.

810 Friedrich Heiler, Prayer: A Study in the History and Psychology of Religion (Oxford: Oneworld Publications, 1997
reprint), 127.

811 Marshal Hodgson describes the “kerygmatic” esotericism of Shi'ism as arising out of a privileged view of history
and a piety of protest. Marshal Hodgson, The Venture of Islam, 373.
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and other ziyarat akin to it are to be found in his liturgical manual, Misbah al-mutahajjid . Its
inclusion by al-Tusi demonstrates that this strain of early “non-rational and esoteric” Shriism of
Qum lived on through the devotional works composed by the theological and legal vanguards of
Twelver Shi‘ism from the early 4"/10" century onward. Therefore, it is my contention that
liturgical material and, in this case, specifically al-Ziyara al-mutlaqa, allowed parts of an earlier
elaborate and gnostic-like tradition to survive well into the age of what Amir-Moezzi describes as
“rationalist” Shiism. In this case, to what extent is this esoteric and sectarian tradition
representative of the ghulat and their beliefs? There is no definite response to this for the very
reason that many of the isnads of these ziyarat do not contain so-called “ghulat” and al-Saduq,
who was himself intensely preoccupied with the dangers of extremism, has described this ziyara
in a superlatively positive manner. However, what we do know on the basis of recourse to early
heresiographical works is that the various groups labelled as ghulat or those deemed to have
held heretical views, such as the Kaysaniyya, Mufawidda, Jartdiyya, Nawusiyya, Khattabiyya and
others, had a collage of doctrines some of which mirror those expressed in al-Ziyara al-mutlaqa.

These doctrines, while not being commonly shared by all of them, include the belief in an
Imam with supernatural abilities upon whom everything relies for its existence coupled with an
uncanny attachment to the tragedy of Imam al-Husayn. These doctrines are then intertwined
with clear apocalyptic expectations, all of which can be found in saviour messiah-like figure(s)
who will finally deliver the justice the Shi‘a have been awaiting ever since the rights of ‘Ali and
his children were taken away by tyrannical rulers. These rulers were supported by the silence of
an inimical, apathetic or fearful Muslim community (umma) that in this case largely constituted

what would eventually become Sunnis or “Shortcomers”. It is these two groups who have failed
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to obey and appreciate with any substantial degree of percipience the sheer cosmological
profundity of Imam al-Husayn’s death at Karbala coupled with the divinely bestowed virtues of
the family of the Prophet collectively. Therefore, these above sentiments were fused together to
form the bedrock of Shi7 liturgical devotion to the Imams through the practice and recitation of
ziyara.

The question which remains is whether the above sentiment truly constituted ghuluww
or extremism (as per 3™-4t/10% -11'™ century Shi‘T estimation) to begin with? The reason | am
hesitant to define it as such is due to the unambiguous emphasis placed upon an a priori devotion
to God and it is ultimately God who is the actor with the Imams becoming the means for the
execution of His divine will, similar to that of the Prophet himself. This distinction is of the utmost
importance as it was 37/9" century Imami Shiis that largely defined themselves in
contradistinction to the ghulat, while also accepting and incorporating those beliefs as solely
belonging to God and God alone which did not violate their understanding of monotheism and
divinity. As Wadad Kadi points out, early ShiT heresiographers such as al-Nawbakhti and Sa‘d b.
‘Abd Allah al-Ashart al-Qummi largely limited ghuluww to the transmigration of souls and
antinomian tendencies such as the abandonment of the daily prayers.82 Therefore it would seem
that the beliefs expressed in al-Ziyara al-mutlaga would not have been defined as ghuluww at

least when examined in relation to early ShiT heresiography since belief in an occultation

(ghayba) and the return (raj‘a) by no means made a sect to be classified as extremist.’13

812 Wadad al-Qadi, “The Development of the Term Ghulat in Muslim Literature with Special Reference to the
Kaysaniyya” in Albert Dietrich ed. Akten des VII. Kongress far Arabistik und Islamwissenschaft (Goittengen:
Vandenhoeck & Ruprecht, 1976), 304.

813 |bid, 306. This has also been demonstrated by Tamima Bayhom-Daou, “”The Second-Century Shi‘ite Ghulat
Were They Really Gnostic?” Journal of Arabic and Islamic Studies, 2017, 5, 16-19.
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Furthermore, if the sectarian and esoteric themes in this ziyara were truly extreme and
unrepresentative of the Imam’s teaching (as understood by 3-4%/10-11* century Imami
thinkers), what would have prompted Shi7 traditionists (muhaddithiin) and jurists (fugaha’) such
as Ibn Qulawayh, Shaykh al-Sadugq, Shaykh al-Tust and their teachers to transmit these texts and
include them in their respective collections and liturgical manuals? This is especially the case with
famous ShiT traditionists of Qum such as Ahmad b. ‘Isa al-Ash‘arT al-Qummi and Sa‘d b. ‘Abd Allah
al-Ash‘art al-Qummi both of whom were transmitters of al-Ziyara al-mutlaga while also being
exceptionally concerned with the influence of extremist sects upon ShiT beliefs.8 In light of its
transmission details and contents, this ziyara could be viewed as a mantle of doctrinal devotion
passed from one generation of scholars to the next for it to be included in the Mafatih al-jinan
of ‘Abbas al-Qummi. This repeated liturgical transmission facilitated the amalgamation of the
Shi'T community to form into an exclusivist spiritual fraternity comprising extraordinary devotion
to the Fourteen Infallibles for which ziyarat literature functioned as a fundamental conduit. It
can also be said that the devotional theology expressed in this liturgical material brings to light a
highly elaborate Shi‘1 soteriology in which submission to God and submission to the People of the

House are co-existential and mutually inclusive realities of salvation history.

814 Newman, The Formative Periodd, 42.
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General Conclusion

For Muslims, prayer and its accompanying expressions is an act of drawing near to God and
embodying His remembrance within themselves. This is, however, not limited to God alone;
rather an emphasis is to be found in formative liturgical texts which command the believers to a
life of devotional invocation dedicated to the Fourteen Infallibles as the chosen people of God.
This act of remembrance is the quintessential act of worship and devotion which pervades the
entire spiritual tradition of Islam and particularly Shrism. Naturally, a subject of this nature is
wholly germane to the study of Muslim religious life and intellectual history, hence it was
selected as the subject of study for this dissertation. As mentioned at the outset, considering how
ubiquitous prayer is in Muslim life, few studies have been dedicated to its analysis, both in terms
of the formal canonical prayers (salat) and the various non-obligatory liturgical devotions which
are recited and performed throughout the year. In fact, in comparison to Christian and Jewish
Studies, the study of Islamic liturgy remains in its infancy. This dissertation which focused on non-
obligatory devotions such as du‘a’ and ziyara has attempted to contribute to this rather open
field of inquiry. These supplications and visitational elegies provide the worshipper with what
Padwick describes to be a “voice of saintly authority” issued from the Prophet himself or one of
the saints that followed him | have attempted to address two concerns, the first pertaining to the
guestion of transmission history coupled with the textual legacy of this material and the second
being the theological and philosophical import of the texts themselves.

The venerable historical transmission of this literature gives an insight into its significance
and how it has been handled by the authoritative transmitters of Twelver Shi‘ism. To this effect,

it has been demonstrated that both du'a’ and ziyara form a remarkable component of a
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voluminous textual tradition which contributed to the emergence of a unique liturgical
community. The uniqueness lies in the emphasis upon these two genres of liturgy during the
historical period of the Imams in tandem with the writing of hadith as indicated in the various
bio-bibliographic indices consulted therein. As a result, we are able to ascertain the priority given
to personal devotion which manifested itself in the development of a literary genre of sacred
literature believed to have been recorded for posterity by various companions of the Imams.
While most if not all these books (kutub) pertaining to du‘a’ and ziyara are no longer extant,
classical scholars such as Shaykh al-Tusi had access to their contents through their various chains
of transmission, by returning to the compilers of these texts such as the Kitab al-du‘a’ of
Mu‘awiya b. ‘Ammar. This is indicative of the real possibility that material vestiges of these
ancient works survived well into the 4th-7t/11t% -13t™ centuries and were at the disposal of Shi'T
authorities who embarked upon writing and assembling various liturgical manuals such as the
Misbdah al-mutahajjid of al-Tusi and the Igbal al-a‘mal of lbn Tawds. The potential spiritual
efficacy of these devotions arises from the Shi'T belief that these liturgies emanated from divinely
guided individuals whose words carry an aura of their efficacy and hence are vital for the devout
Shi'T who desired to embark upon a path of religious enlightenment, ultimately resulting in
experiencing the presence of God and the Imams in their lives. Hence such literature was unique
in that it was shared by scholars and laity alike due to the above shared concern.

| should also clarify that this dissertation only expounds upon one element of sacred
devotion, which is the product of a scholastic tradition and thus not reflective of popular
devotions thus not arising out of a textual legacy as delineated by the various gate keepers of

Shi'T doctrine. It was these gate keepers who set out to select specific devotions (du‘a’ or ziyara)
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which they deemed to be efficacious and religiously legitimate. In this regard the most renowned
texts of the early period are Kamil al-ziyarat and Misbah al-mutahajjid. Both of these liturgical
compendiums have been given near canonical status among Shi7T scholars as evidenced by their
repeated transmission and the reliance upon them by the generations of scholars that followed.
This reliance was primarily due to the prominence of both Ibn Qulawayh and Shaykh al-Tust
whose scholarly careers and communal status lent a tremendous degree of legitimacy to their
respective liturgical collections. In the case of al-Tusi, it was demonstrated that the Misbah in
both its larger and abridged versions occupied a particularly poignant textual legacy as evidenced
by the numerous reading licenses and manuscript notes associated with the text in the decades
and centuries following al-Tusr’s death. Furthermore, the geographical dispersion of the text
across various parts of modern-day Iraq, the Levant and Iran also points to the role it occupied in
the scholarly life of ShiT luminaries who taught it as a seminal liturgical text. In addition to
teaching the text by having it read aloud, scholars such as Ibn Idris al-Hilli and Shahid al-Awwal
were involved in the editing, and transcribing of its contents. This once again emphasizes the
prominent role that liturgical material occupied in ShiT intellectual history and especially in the
period following the occultation of the twelfth Imam.

Now we come to the question of authenticity, and the following query may be posed:
how can we know that any of this material really originated from the Prophet or the Imams
themselves? The answer with any historical certainty is at best tentative, the reason being that
we do not have any surviving archaeological evidence of liturgical material hailing from the first
three centuries of Islam. That being said, it has been mentioned that there is abundant

circumstantial evidence indicating the presence of a rich and widespread presence of both du‘a’
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and ziyara texts attributed to the various companions of the Imams as well as scholars who lived
during the historical period of the Imams, such as al-Saffar al-Qummi. Secondly the question
remains as to whether such evidence is sufficient for Shi'is to have a general confidence in the
later collections of al-Tust and lbn Qulawayh if not even that of Ibn Tawls who also had
tremendous access to early ShiT liturgical texts predating al-Tlsl. The answer to the above
depends on the method of inquiry one chooses when approaching these questions as it pertains
to historicity.

There are three general options, as | have alluded to and stated in this dissertation. The
first option is to simply posit that since the vast majority of this material has little significance for
what is obligatory (wajib) or impermissible (haram), scholars could apply the principle of
“liberality regarding the indicators of traditions (al-tasamuh fi adillat al-sunan),” or the “principle
of what has reached us (ga‘idatu ma balaghta)”. Both juristic principles essentially posit that
elective devotional acts which pose no harm to the widely held religious beliefs or practice should
not be restricted and those who perform them shall receive a reward (thawab) from God, even
if the Prophet or the Imams never actually authored a specific prayer. This general rule alleviates
the need to authenticate every devotion and essentially nullifies the question of historicity and
authenticity. However, as has been demonstrated, this principle alone did not negate the
importance in ascertaining the historical reliability of liturgical material because we see this
concern considered by scholars from al-Tist to Muhammad Bagqir al-Majlisi, all of whom refer to
the importance of selecting authentic texts from trustworthy sources. The question that then
arises is: if the above principles were sufficient, then why did scholars throughout the centuries

comment upon the general and specific reliability of these texts? The answer to such a question
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entails a two-track approach in which the first option would be to delineate an authentic source
(preferably with a chain of transmission) for each liturgy. In the absence of a chain of
transmission, if the contents are doctrinally acceptable then the devotion can still be included in
the corpus on the basis that it has been merely attributed to one of the Fourteen Infallibles.
Ultimately, if one were to require a complete chain of transmission for each devotion going back
to the Imams with a “trustworthy” chain of narrators in which each transmitter is a known and
praiseworthy personality, this would essentially reduce the entire du‘a’ and ziyara corpus from
thousands to perhaps dozens or less. Therefore, the early scholars such as Ibn Tawuas and later
scholars such as Agha Buzurg al-Tihrani posited that we can reasonably rely upon the collection
of Shaykh al-TUsT and his contemporaries who had unprecedented access to early texts which
originated from the time of the Imams even though most of these texts had missing or deficient
chains of transmission. The discussion pertaining to transmission, textual legacy, and authenticity
sought to dissect the premises upon which such convictions are constructed. This in turn required
detailed analysis of earlier sources, transmission patterns, and chains of transmission where
applicable. This analysis contributed to broadening our general and specific perceptions of
Islamic intellectual history and specifically ShiT intellectual history regarding the transmission of
liturgical material.

The second objective of this dissertation was to shed much-needed light upon liturgical
material as a genre of sacred literature in the Shi'T tradition in which “divine realities descend into

the life of people” by allowing them to engage directly and emotively with the numinous.81> As

815 Robert Cardinal Sarah, God or Nothing: A Conversation on Faith (San Francisco: Ignatius Press, 2015), 82. | found
this expression to be a very appropriate phenomenological description of prayer and its objectives which fits well
within this instance.
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stated at the outset, these liturgical compositions began as oral prayers which then became a
textual corpus from which the devout were expected to recite. In other words, due to the sheer
paucity of existing academic studies of this nature, it was required to devise a method by which
to examine the various theological and mystical tropes which constitute the literary art of
liturgical material. In the process of investigating the philosophy or meaning of these texts, |
conducted a close textual-philological analysis of selected passages in an effort to ascertain the
variety of theological tropes these devotions were conveying within the broader context of
Islamic intellectual culture. To this effect, both Du‘d Kumayl and al-Ziyara al-Mutlaga are
reflective of a merging of various streams of religious concern uniting self-reflection with a
concern for orthodoxy (right thought) and orthopraxy (right practice) all of which, when
creatively combined, was described for the purpose of this dissertation as a form of devotional
theology. The practice of du‘a’ is firmly rooted in the Qur’anic text which incessantly calls upon
the believers to supplicate and commune directly with God (right action) from a position of belief
(right thought), while having certainty in knowing that He listens. In the case of ziyara it is
indirectly derived from the Qur’anic order to love and revere the Prophet and his kin (a
combination of right thought with right action), hence people visit their graves with the belief
that they can hear them, while demonstrating that the act of ziyara is in fact a manifestation of
orthopraxy in demonstrating one’s belief and love in them. Nevertheless, for Shiis especially,
both practices can find some basis in the revelatory text which is central to Muslim life.

As for the secondary literature namely, hadith and theological-philosophical explorations,
both du‘a’ and ziyara occupy a fixed position within the Twelver ShiT tradition and thus form a

central component of religious life shared by both scholars and the masses. As noted, the
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respective manifestations of orthodoxy coupled with orthopraxy are blended into acts of
devotion (the performance of Du‘a’ Kumayl or al-Ziyara al-mutlaga), both of which are intensely
introspective and psychologically engaging.

In the case of Du‘a’ Kumayl, it charts out the inherent perils of the self or ego which finds
itself at odds with what it truly knows is right and hence at odds with divine guidance. It is by no
means a casual song of celebration but rather a deeply personal “self-involving response of faith”
which sheds light upon the often tumultuous relationship between the individual and God .8 The
text does this by presenting a series of themes, seemingly carefully constructed with attention
paid to its literary eloquence resulting in the depiction of an arduous journey of self-
understanding and a course of spiritual psychology. In the case of al-Ziyara al-mutlaqa, its unique
contribution is that it adds the Imam as a requisite dimension to the spiritual journey in which
now the relationship become that of a tripartite dynamic between God, the devotee, and the
Imam, who in the case of ziyara, becomes a requisite element in allowing for a legitimate
response of faith which would become acceptable to God. In the midst of this evident trope, the
pilgrim is compelled to turn inwards to examine their own loyalties in relation to the betrayal and
treachery experienced by the People of the House. Furthermore, the text transports the pilgrim
into a metahistorical realm in which their tears and sadness are brought into a symphony of
universal physical and metaphysical lamentation. This rhetorical device is extremely engaging
and designed with the purpose of leaving the pilgrim who recites the ziyara in a speechless state

of confoundment. Therefore, it was the contention of this dissertation that both of the liturgies

816 | have borrowed this apt description of prayer from Mathias Nygaard, Prayer in the Gospels (Leiden: Brill
Publications, 2012), 2.

314



examined in this dissertation reflect integral realities designed to construct an ideal state of
religious ideation. This ideation is grounded in an active spiritual life in which the love of God is
inseparable from professing a wondrous degree of admiration for the spiritual charisma coupled
with uncanny suffering experienced by those chosen divinely inspired guides who commune in
the very summit of symbiotic divine love. These respective liturgical texts were analyzed using
the phenomenological method which allowed for an exploration of the religious imagination that
is inherently conveyed in these texts while also taking into account the historical situatedness of
the theological and spiritual motifs that evolved during different periods in Islamic intellectual
history. The Imams in this case became a source of Islamic esotericism in so far as they were
treated as cosmic guides whom Amir Moezzi describes as the ontological intersection between
the divine and the human. This ontological intersection consists of two main things namely the
“wilaya (divine friendship/spiritual charisma) of the Imam coupled with gnosis [ ilm or (marifa)]”
which is an initiatory type of knowledge that is conveyed to their devout followers.®8” The
sources of liturgy constitute part and parcel of a spiritual and intellectual movement led by
Twelver ShiTtraditionists. The result of this movement was such that Shi‘ism became the religion
of the Imam or in other words “a religion set apart”.8'® Hence, the liturgical compositions of the
Imams would constitute a pivotal source of Islamic esotericism in which the devout ShiT may
access the initiatory power and benefit from spiritual charisma of the Imames.

This dissertation serves as a contribution to an otherwise hitherto unexplored area of

Islamic liturgical studies. This stands in contrast to the volumes of academic studies devoted to

817 Amir Moezzi, The Silent Qur’an and the Speaking Qur’an, 170; 158-1509.
818 |bid, 171.
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Jewish, Christian, Hindu, and Buddhist liturgical texts which focus on the study of manuscripts,
historical transmission, and the theological motifs that imbue the texts. To this effect, this
dissertation aimed to proffer some possible lines of inquiry and typological frameworks which
may be used to approach the subject of liturgy in the Islamic tradition which saturates the lives
of believers with the effort of communicating to them a set of specific religious priorities. For
Twelver Shis, the Fourteen Infallibles instructed their followers in how to access the otherwise
ineffable mysteries of God while concurrently being immersed in the mysteries of their own

saintly charisma and authority which manifests itself both in the seen and unseen realms.
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Appendix 1

Below is a list of narrators found in the isnads of Kitab al-du‘a’ of al-Kafi, who had either
devotional collections or as/ compilations attributed to them. The existence of these works is
indicative of a vast written collection. Further, all the individuals mentioned below lived during
the historical period of the Imams and pre-date al-Kulayni. This correlation indicates the
possibility that numerous supplications and material related to them may have originated from
the written collections, considering that al-Kulaynt had access to numerous early sources when
compiling al-Kaffi.

*DH=al-Dhari‘a ila tasanif al-shi‘a
*AY= A‘yan al-shi'a
* H=Hadith number

*All hadith and page numbers indicate that the reporters can be found on those respective pages,
all of which can be found in al-Kafi (Vol. 4) as published by Dar al-Hadith, Qum. See bibliography
for further details.

*Where death dates are available either as precise or approximate it has been mentioned.

1. Abt al-Hasan ‘Al b. Mahziyar al-Ahwazi (d. 37/9t™" century)
Companion of Imams al-Rida, al-Jawad and al-Hadi

Kitab al-du‘a’ (DH, entry 742, 8:185)

h.3392, p.506;

2. Hamid b. Ziyad (d.321/933)

Kitab al- du‘a’ (DH, entry 713, 8:182) and As/ (DH: entry 564, 2:148)

Al-Kafi: h.3421, p.524, h.3065, p.299; h.3186 p.359; h.3199, p.367; h.3205, p.370; h.3217,
p.375; h.3293 p.429; h.3319, p.450; h.3344, p.468; h.3421, p.524

3.Sa‘d b. ‘Abd Allah al-Ash‘art al-Qummi (d. 299 or 301/912 or 914)

Kitab al- du‘a’/ Fadl al-du‘a’ (DH, entry 715, 8:182)

h.3093, p.309; h.3099, p.311; h.3101, p.312; h.3106, p.315; h.3118, p.320; h.3120, p.320;
h.3123, 323; h. 3200, p.368; h.3238, p.388

*Sa‘d b. ‘Abd Allah is mostly referred to when al-Kulayni narrates from “a number of our

companions (‘iddatun min ashabina),” which can be found in 81 separate isnads in al-Kafi, Kitab
al-du‘a’ of which ten examples are cited above.
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4. Mu‘awiyya b. ‘Ammar al-Dihni al-Bajali (d.175/791)

Companion of Imams al-Sadiq and al-Kazim

Kitab al- du‘a’ (DH, entry 740, 8:185)

h.3119, p. 320; h.3143, p. 335; h.3172, p.351; h.3225, p.379; h.3299, p.435; h.3339, p.465;
h.3358, p.482; h.3362, p.484; h.3400, p.512; h.3419, p.523; h.3454, p.554; h.3456, p.558

5. ‘Abd Allah b. Sinan (d.after 175/791)

Companion of Imams al-Sadiq and al-Kazim

‘Amal yawm wa layla (DH, entry 6637, 15:348)

h.3076 p.302; h.3083 p.305; h.3188 p.359; h.3233 p.384; h.3240 p.390;

6. Ynus b. ‘Abd al-Rahman (d.204/819)
Kitab ‘amal yawm wa layla (AY, 1:158)
h.3403, p.515

7. Muhammad b. AbT ‘Umayr (d.217/832)

Companion of Imams al-Kazim and al-Rida

Kitab ‘amal yawm wa layla (AY, 1:159)

h.3284, p.421; h.3299, p.435; h.3320, p.450; h.3330, p.458; h.3335, p.461; h.3342, p.467; h.3351,
p.473; h.3356, p.480; h.3358, p.482; h.3360, p.482; h.3361, p.483; h.3368, p.488; h.3381, p.498;
h.3388, p.504; h.3389, p.504; h.3394, p.508; h.3401, p.514; h.3403, p.516; h.3409, p.518; h.3426,
p.529; h.3447, p.549; h.3450, p.551; h.3454, p.554; h.3470, p.580

8. Muhammad b. Khalid al-Barqi (lived during late 2"- 3"/ late 8™ — early 9t century)
Companion of Imams al-Kazim, al-Rida and al-Jawad

Kitab ‘amal yawm wa layla (AY, 1:158)

h.3156, p. 324

9. Ahmad b. Muhammad b. Khalid al-Barqt (d.274/887)

Kitab al- du‘a@’ (AY, 1:158)

h.3348, p.471; h.3352, p. h.3366, p.486; h.3370, p.489; h.3398, p.511; h.3431, p.533; h.3453,
p.553

Possessors of Usil works (Ashab al-Usal) who are also transmitters (ruwat) found in the isnads
of Kitab al-du‘a’ in al-Kafr:

1. Aban b. ‘Uthman al-Ahmar al-Kaft (d. circa 200/815)
Companion of Imam al-Sadiq

Asl (DH, entry 504, 2:132)

h.3270, p.413; h.3319, p.450; h.3414, p.521; h.3293, p.429
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2. Ibrahim b. Abr al-Bilad
Companion of Imams al-Sadiq and al-Kazim (DH, entry 502, 2:136)
h.3113, p. 318; h.3208, p.371; h.3446, p.548

3. Ibrahim b. ‘Uthman

Asl (DH: entry 509, 2:136)

Companion of Imams al-Bagir and al-Sadiq
h.3283, p.421

4. |Ibrahim b. ‘Umar al-Yamant al-Sama‘ani
Companion of Imams al-Bagir and al-Sadiq
Asl (DH: entry 510, 2:137)

h.3365, p.486

5. Ayyub b. Harr al-Ju‘fi

Companion of Imams al-Sadiq and al-Kazim
Asl (DH: entry 533,2:143)

h.3270, p.413; h.3272, p.415

6. Jamil b. Salih al-Asadi

Companion of Imams al-Sadiq and al-Kazim
Asl (DH: entry 543, 2:145)

h.3468, p.577

7.Jamil b. Daraj Abi ‘Ali al-Nakha'

Companion of Imam al-Sadiq

Asl (DH: entry 542, 2:145)

h.3116, p.319; h.3134, p.330; h.3320, p.450; h.3375, p.493

8. Dawud b. Zurb1 Abt Sulayman al-Khandagqi al-Bandari
Companion of Imams al-Sadiq and al-Kazim

Asl (DH: entry 570, 2:149)

h.3403, p.515

9. Sa‘ld b. Yasar al-Dabi‘T al-Kaft
Companion of Imams al-Sadiq and al-Kazim
Asl (DH: entry 587, 2: 151)

h.h.3359, p.482; h.3394, p.508

10. Zurayf b. Nasih al-Kifr al-Baghdadi
Contemporary of Imam al-Baqir

Asl (DH: entry 595, 2:160)

h.3400, p.512
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11. ‘Abd Allah b. Yahya al-Kahilt
Companion of Imams al-Sadiq and al-Kazim
Asl (DH: entry 600, 2:163)

h. 3431, p.533

12. ‘Al b. AbT Hamza Salim al-Bata’in
Companion of Imams al-Sadiq and al-Kazim
Asl (DH: entry 603, 2: 163)

h.3472, p.584.
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Appendix 2

What follows is a selection of hadith compendiums and liturgical sources which are no longer
extant pre-dating al-Tast and his Misbah but which are found in the Igbal al-a‘mal and Muhaj al-
da‘awat of Ibn Tawds, which is indicative of the existence of a rich and ancient written liturgical
collection used by lbn Tawds.

The list below does not include the numerous exegetical or jurisprudential works which Ibn
Tawdas used while discussing those relevant matters in Igbal al-a‘mal (1Q) and Muhaj al-da‘awat
(MD); rather, the focus of the list below is specifically general collections (asl, pl. usdl) and
liturgical genre specific compositions found in 1Q and MD. See the bibliography for reference
details.

1. Aban b. Muhammad al-SindT al-Bazaz al-Bajali (fl. first half of 379/9t" century)
Asl, 1Q, 3:87

2. ‘Abd Allah b. Hamad al-Ansari (fl. second half of 2"¢/8%" century)
Asl, 1Q, 3:64; MD, 96,421

3. Hisham b. Salim al-Jawaliq (fl. mid second/8™" century)
Asl, 1Q, 3:171

4. Yanus b. Bukayr (fl. early 3"4/9t" century)
Asl, MD, 303.

5. Anon.
al-Asl al-‘atiqg (Antique Notebook) written in 314/926, MH, 239

6. Nasrb. Ya‘qub al-Dinawari (d.410/1019)
Kitab jami‘ al-da‘awat (The comprehensive collection of supplications), 1Q, 3:227

7. Abu al-Fath Muhammad b. ‘Ali al-Karajiki (d.449/1057)
Rawdat al-‘abidin, 1Q, 3:160,178
2:21

8. Muhammad b. Ahmad b. Dawid al-Qummi (d.386/979)
Kitab al-ziyarat/al-mazar, 1Q, 3:236

9. Sa‘'d b. ‘Abd Allah al-Ash‘ari al-Qummi (d. 299 or 301/912 or 914)
Kitab fadl I-du‘a’/Kitab al-du‘a’, 1Q,2:202; MD,173.371
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10.

11.

12.

13.

14.

15.

16.

17.

18.

19.

20.

21.

Ibn Ashnas al-Bazaz (d.439/1047)
Kitab ‘amal dhi al-hijja, 1Q, 2:34

Ibn Abi Qurra (fl. early 5"/11th century)

Kitab al-mazar, 1Q, 2:271-273.

Kitdb al-Mutahajjid, MD, 384

Kitab ‘amal shahr al-ramadan, 1Q, 1:47, 1:88, 86.

Al-Husayn b. Sa‘ld al-Ahwazi (alive in 300/913)
Kitab al-du‘a’, MD, 229,450.

Anon.
Kitab ‘atig (written in mid-5™/11% century), MD, 111

AbT al-Husayn Muhammad b. Harin al- Tala‘ukbari (lived end of 4"/10%" century)
Kitab al-majmad‘, MD, 229

Anon.
Kitab ‘atig written in 396/1005, MD, 239.

Ahmad b. Muhammad b. ‘Abd Allah b. ‘Abbas (‘Ayyash al-Jawhari d.401/1010-1)
Kitab ‘amal rajab wa sha’ban wa shahr ramadan, MD, 65.

Anon.
Nuskha ‘atiga transmitted in 404/1013, MD, 318

Anon.
Asl ‘atig written in 314/926, MD, 375

Muhammad b. al-Hasan al-Saffar al-Qummi (d.290/903)
Kitab fadl al- du‘a’/Kitab al-du‘a’, MD, 377.

Muhammad b. Ya‘qub al-Kulayn1 (d.329/940)
Kitab ta‘bir al-ru’ya MD, 397.

Muhammad b. Misa al-Khawarizmi (d.235/849)
Tarikh ‘atiq, MD 440
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22. Ahmad b. ‘AlT b. Ahmad b. al-Husayn b. Muhammad al-Qasim (lived circa early 5t"/11%
century).
Kitab al-wasa’il ila al-masa’il, MD, 471-473.

As evidenced above, in addition to the as/ works attributed to companions of the Imams, lbn
Tawus had at his disposal important pre-al-Tlst compositions. This also indicates that at least
some of the sources al-Tusi would have used survived in compiling the Misbah survived into the
7™ century when lbn Taws set out to prepare his liturgical compendiums. If this was the case
for Ibn Tawds, then it would seem that al-TlsT who lived two centuries earlier would have had
access to an array of resources as already mentioned in chapter one.
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Appendix 3

What follows is a list of possessors of as/ works who also figure as reporters (ruwat) in the chains
of transmission in Kamil al-ziyarat by Ibn Qulawayh. This correlation indicates the possibility that
numerous ziyarat and material related to ziyarat may have originated from the written
collections mentioned below.

*DH= al-Dhari‘a ila tasanif al-shi‘a
*page numbers indicate that the reporters mentioned can be found on those respective pages in
Kamil al-ziyarat as edited by Jawad al-Qayyumr al-Isfahant (see bibliography for details).

1.

Aban b. Taghlib

Companion of Imams al-Sajjad, al-Baqir and al-Sadiq
Asl (DH: entry 503, 2:135)

pp. 83, 172, 232-233, 354, 546

Aban b. ‘Uthman al-Ahmar al-Kafi (d. circa 200/815)
Companion of Imam al-Sadiq

Asl (DH, entry 504, 2:132)

pp. 45, 167, 300, 392

Ibrahtm b. Abr al-Bilad
Companion of Imams al-Sadiq and al-Kazim (DH, entry 502, 2:136)
pp. 289, 378-379, 430

Ibrahim b. ‘Uthman

Asl (DH: entry 509, 2:136)

Companion of Imams al-Bagir and al-Sadiq
pp.236, 281, 284, 460

Ahmad b. al-Husayn b. Sa‘id b. ‘Uthman al-Qurash (lived during late 3/9%" century)
Contemporary of Imams al-Hadi and al-‘Askart

Asl (DH: entry 517, 2:138)

p. 462

Ishaq b. Jarir b. Yazid b. Jarir b. Jarir b. ‘Abd Allah al-Bajal
Companion of Imams al-Sadiq and al-Kazim

Asl (DH: 523, 2:141)

p. 87

Ishag b. ‘Ammar b. MUsa al-Sabit1
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10.

11.

12.

13.

14.

Companion of Imam al-Sadiq
Asl (DH: entry 524, 2:141)
Pp.57,220-223, 225-226, 428, 456-458, 531

Isma‘ll b. Mahran b. Muhammad b. Abi Nasr al-Sakdnt
Companion of Imam al-Sadig and met Imam al-Rida
Asl (DH: entry 532, 2:142)

p.215

Bakr b. Muhammad al-Azd1

Companion of Imams al-Sadiq and al-Kazim
Asl (DH: entry 537, 2:143)

pp. 176, 208, 235

Jabir b. Yazid al-Ju‘fi (d.128 or 132/745 or 749)
Companion of Imams al-Bagir and al-Sadiq

Asl (DH: entry 540, 2:144)

pp.323, 374,433

Jamil b. Daraj Abi ‘Al al-Nakha'
Companion of Imam al-Sadiq
Asl (DH: entry 542, 2:145)

pp. 60, 112, 293

Jamil b. Salih al-Asadi

Companion of Imams al-Sadiq and al-Kazim
Asl (DH: entry 543, 2:145)

pp.47, 295

al-Husayn b. Abt al-‘Al3’ al-Khafaf
Companion of Imam al-Sadiq

Asl (DH: entry 556, 2:146)
pp.152-153, 220, 466

al-Husayn b. Abi Ghandar
Companion of Imam al-Sadiq
Asl (DH: entry 557, 2:146)
pp.125, 143, 199
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15.

16.

17.

18.

19.

20.

21.

22.

al-Husayn b. ‘Uthman b. Sharik b. ‘Ad1 al-‘Amiri
Companion of Imams al-Sadiq and al-Kazim
Asl (DH: entry 558, 2:146)

pp.108,110

Dawud b. Kathir al-Raqqt

Companion of Imams al-Sadiq, al-Kazim and al-Rida
Asl (DH: entry 571, 2:149)

pp.197, 212, 224, 231, 317, 335

Zur‘a b. Muhammad al-Hadrami
Companion of Imams al-Sadiq and al-Kazim
Asl (DH: entry 572, 2:150)

pp. 250-251

Ziyad b. Mundhir Abt al-Jarad (d.150-160/767-777)
Companion of Imams al-Bagir and al-Sadiq

Asl (DH: entry 579, 2:150)

pp.106, 151, 451, 489, 490

Zayd al-Nurs1

Companion of Imams al-Sadiq and al-Kazim
Asl (DH: entry 581, 2:151)

p.510

Sa‘dan b. Muslim al-‘Amiri

Companion of Imams al-Sadiq and al-Kazim
Asl (DH: entry 583, 2:151)
pp.233,285,289,535

Sa‘ld al-A'raj

Companion of Imam al-Sadiq
Asl (DH: entry 584, 2:151)
pp.490, 492

Sa‘ld b. Yasar al-DabiT al-Kaft
Companion of Imams al-Sadiq and al-Kazim
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23.

24.

25.

26.

27.

28.

29.

30.

Asl (DH: entry 587, 2: 151)
pp.121-122

Zurayf b. Nasih al-Kafr al-Baghdadi
Contemporary of Imam al-Baqir
Asl (DH: entry 595, 2:160)

pp.73, 78

‘Asim b. Hamid al-Hanat
Companion of Imam al-Sadiq
Asl (DH: entry 597, 2:162)
pp.151, 220, 355, 533

‘Abd Allah b. Hamad al-Ansari
Companion of Imam al-Sadiq (suspected)
Asl (DH: entry 515, 2:138)

‘Abd Allah b. Sulayman al-Sayrafi al-‘Abast
Companion of Imam al-Sadiq

Asl (DH: entry 599, 2:163)

p.109

‘Abd Allah b. Yahya al-Kahilt

Companion of Imams al-Sadiq and al-Kazim
Asl (DH: entry 600, 2:163)

pp. 66, 80, 289

‘AlT b. AbT Hamza Salim al-Bata’in

Companion of Imams al-Sadiq and al-Kazim

Asl (DH: entry 603, 2: 163).

pp.134, 173, 215, 220, 232-233, 426-427, 491, 534, 535

‘Al b. Asbat

Companion of Imams al-Rida and al-Jawad
Asl (DH: entry 603, 2:164)

pp.40,74, 84, 163, 213,317, 453, 547

‘AlT b. Ri’ab Abt al-Hasan
Companion of Imams al-Sadiq and al-Kazim
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31.

Asl (DH: entry 606, 2:164)
pp.77,152

Muhammad b. Ja‘far al-Razaz al-Qurashi (lived in mid- to late 37/9% century)
Contemporary of Imams al-Hadi and al-‘Askart

Asl (DH: entry 609, 2:165)

pp.47, 87,104, 114, 115, 138, 139, 174, 176, 209

*lbn Qulawayh uses al-Qurashi as one of his primary sources and masters, hence he
narrates from him on some eighty pages. A representative sample is cited above.
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Appendix 4

The Isnads (Chains of Transmission)
For Misbah al-mutahajjid

Radi al-Din 'All
S b. Miisé b. Tawiis
Yahya. Sandal- (Ibn al-Tawis)

al-Hasan b. Hudhalt
Muhammad b. |
Yahyid b. 'Alib.

al-Sayyid MuhyT al-

Abl al-Jid b. Badr b. Din Muhammad b. Muhammad b.
ey ‘Abd Allah b. Zuhra $a'id b. Miisa b. Ja'far Nama
al-Halabi b. Muhammad b. Tawiis
Haydar b. Muhammad As'ad b. "Abd Alldh
S b. Zayn b. "Abd Alldh al-Qahir al-Isfahdni
Llcer'x;t_l'a.te)(al- al-Husayni Ibn Bitriq al-Hillt al-Sa'id ‘Alib. s :
jiz ‘ o
k) I Husayn al-'Uraydi
‘Imad al-Din b. Abl I-Shavkh AbT al
Care asim al-Tabari B s
Muhammad b. "All Q ¥ Faraj al-Rawandi
b. Shahréshib |
AbT Muhammad al- al-Husayn b.
Hasan al-Misawi Hibat Alldh b. al-Shaykh Mawqif
Rutba Shahriyir al-Khazin Muhammad al-Halabi
al-Sayyid al-Ajal al- / \~ Sy / Abi
Murtada b. al-Hasan Shahrashiib b. AbI Nasr A A lvals Ja'far Muhammad b.
al-Mutahhar b. “All b. Abl Jaysh al-Sarawl Tast Muhsin al-Halabi

/

Muhammad b.
Hasan al-Tisi
(Shaykh al-Tisi)
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Appendix 5

The Isnads (Chains of Transmission)
For
Mukhtasar misbah al-mutahajjid

Al-Hasan b. s e
Muhammad b. Yahya Rediatian o1
i b. Misa b. Tawas

b. "Alib. (Ibn al-Tawas)

Abi al-Jad i

Musa b. Ja'far b.

‘Imad al-Din Ab1 al- Muhammad
Rida Ahmad b. 'Ali b. Muhammad b
(Ibn Abi Zanbir) " Tawds
Tawis

Rashid al-Din

Abi Ja'far Al-Husayn b.
Muhammad b. "'All Rutba
b. Shahrashib
Shahrashab b.
AbI Nasr b. Abi al- Ab1 'All
Hasan al- al-Tus1
Mazandarani

N

Muhammad b.
Hasan al-Tas1
(Shaykh al-Tusi)
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Appendix 6

Du‘a’ Kumayl : Arabic Critical Edition

| have prepared a critical edition by using the earliest extant manuscript being the Maktaba al-
Radawiyya MS 8822 copied in 502/1108 as my original text (al-as/) and then proceeded to
identify any textual variants with the following manuscripts and published editions of the du‘a’. |
have chosen the MS 1093 al-Burdjirdr as the second manuscript for the reason that is deemed to
be the second most important Misbah al-mutahajjid manuscript (after that of the MS8822) due
to prominent authorities such as lbn Idris al-Hillt who have transmitted it and written glosses on
the text.

Key:
< Burdjirdi, MS 1093
Jiula < Glosses on Burdjirdi MS 1093

J= Ibn Baqi al-Qurashi al-Hilli, Ikhtiyar al-misbah al-kabir (Qum: Maktabat al-‘Allama al-Majlisi,
2010), 2:346-354

&b lbn Tawds, Igbal al-a‘'mal (Beirut: Mu’asassat al-A‘lami lil-Matb‘at, 1996), 220-224.

S al-Kaf‘ami, al-Misbah fi al-ad‘iya wa al-salawat wa al-ziyarat (Beirut: Mu’asassat al-A‘lamt lil-
Matbi‘at, 1994, 737-744.
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Annotated English Translation®83:

It is narrated that Kumayl b. Ziyad al-Nakham saw the Commander of the Faithful, prostrating,
supplicating with this prayer in the middle night of Sha‘ban.

O God, | ask You by Your mercy, which encompasses all things®8*; and by Your power, with
which You subdue all things, and all things are brought low and humbled to it. And by Your
omnipotence which prevails over all things; and by Your honor against which nothing can
withstand; and by Your might, which fills all things; and by Your authority, which exceeds all
things. And by Your Face, which remains after all things are destroyed®?>; and by Your names
which prevail over the foundations of all things; and by Your knowledge, which encompasses
everything®®®; and by the light of Your Face, by which all things are illuminated®®’.

O Light! O’ Holy! O’ First of the first and o’ Last of the last!

Forgive me the sins which tear apart the safeguards. O’ God, forgive me the sins which send
down wrath. O’ God, forgive me the sins which alter blessings. O’ God, forgive me the sins
which obstruct du‘a’. O’ God, forgive me the sins which send down tribulations. O’ God, forgive
me every sin and error | have committed.

O God, | seek nearness to You with your remembrance. And | seek Your intercession by You.
And | ask You by Your generosity that You bring me near You, and that You teach me gratitude
for You, and that You inspire me with Your remembrance. O’ God, | ask You the request of
someone submitting, low, and humble, that You forgive me and have mercy on me, and make
me pleased and satisfied in your allotment and satisfied in all things.

O God, | ask You the request of someone whose poverty became severe, and he was brought
down to You with the severity of his needs, and whose desire is great for what is with you. O
God, Your authority is great, and Your place is high, and Your scheming is hidden®®, and Your
affair is manifest, and Your power prevails, and Your ability remains, and escape is not possible
from Your realm.

O God, | do not find someone to forgive my sins®°?, nor someone to hide my obscene acts, and
none to turn any of my obscene deeds into good ones, except for You, there is no God except
for You. Glory be to You and praise. | wronged myself and been audacious with my ignorance
while | was reassured of Your eternal remembrance and Your grace upon me. O’ God, my
Master, how many obscene deeds have You concealed? And how many calamitous tribulations
have You averted? And how many stumbles have You protected against? And how many of

889

883 |n the annotations that follow for both Du‘G’ Kumayl! and al-Ziyarat al-mutlaga | have attempted to provide
instances which may represent poetic devices such as ta‘ajjub (wonder or the instillment of awe) as well as takhyil,
which is the instillment of imagination or to render something so marvelous that it is virtually unbelievable. Both
are poetic tools used to create a remarkable experience for the reader/listener. This is often done by creating a
vivid image or taswir for the reader. The usage of such literary devices also further intensifies the dramatic content
of the liturgy. Cf. Wolfhart Heinrichs, “Takhyil: Make Believe and Image Creation in Arabic Literary Theory” in
Takhyil: The Imaginary in Classical Arabic Poetics 2-14. On wonder, Cf. Harb, 6-15; 25-44.

884 Cf. Qur’an, 7:156; 40:7;6:147

885 Cf. Qur’an, 28:88

886 Cf. Qur’an, 85:20

887 These are poignant examples of ta ‘ajjub.

888 Cf, Qur’an, 3:54

889 Cf. Qur'an, 3:135
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those detestable things have You protected against? And how many beautiful compliments, of
which | have not been worthy, have You spread?

O God, my tribulations are great and my poor state is excessive. My works fall short and my
fetters restrict me, preventing me from my benefit, for which | hold out hope. The world tricked
me with its deception®° and my soul with its misdeeds and its delaying. O’ my Lord, | then ask
You by Your honor that my prayer is not veiled from You due to my evil actions and deeds, and
You do not disclose my hidden sins, what | had done in secret, and that You do not hasten to
punishment for what | had committed secretly from among my evil actions, misdeeds, my
continuous remissions, my ignorance, my abundance of lust, and my heedlessness. And be, O’
God, by Your honor, benevolent to me in conditions and in all matters compassionate.

My God and my Sire, who do | have except for You to ask for the relief of my pain and looking
into my affairs. My God and my Master, you commanded me but | followed the desires of my
soul in this, and | was not cautious of deceptions of my enemy, so he deceived me about my
desire, and fate helped him in this. So, | transgressed Your limits while in that state, and went
against your commands.

Thus, praise is due to you for all of this, and | have no argument about what has happened,
except Your judgement, Your judgement and trial compel me. And | have bring to You, my God,
my shortcomings and excess against myself, sorry, regretful, broken, apologizing, repenting,
penitent, professing, submitting, and confessing. | do not find an escape for what | have done,
nor a refuge to face for my actions, except Your accepting my apologies and Your admittance of
me into the fold of Your mercy.

O God, so accept my apology and have mercy on the severity of my loss and free me from the
severity of my fetters. O’ Lord, have mercy on my weak body, my thin skin, my frail bones®?, 0’
He who began my creation, my remembrance, my rearing, my goodness, and my nourishment.
Grant me pardon since Your generosity is pre-eminent and Your primordial good is favoring me.
O my Lord! shall you leave me chastised in Your fire after professing Your unity, and after my
heart has been enveloped by recognition of You and my tongue has unceasingly remembered
You, and my consciousness is convinced of Your love, and after my truthful confession and
supplication? And after my conscience believed in Your life?8%? Or after my sincere confession
and prayer before Your lordship? Far be it, You are too noble to forsake whom You have reared,
to distance he whom You’ve brought near, to drive out whom You have sheltered, or to deliver
to tribulations whom you supported and shown mercy to.

O Lord! Would You subjugate to the fire faces which, due to Your Majesty, have fallen in
prostration, or would set You set aflame the tongues which have professed Your oneness
truthfully and engaged in your thanksgiving with praise. Or (would you subjugate to the fire)
hearts which have acknowledged Your divinity with affirmation of the truth or the minds which
are bewildered with knowledge of You until such a point that they are in awe of You or limbs
which obediently went to Your places of worship and sought Your forgiveness. This is not what
is thought of You nor what we were informed of about Your grace,

890 cf. Qur’an, 3:185
81 Here is an instance of takhyil.
892 The series of rhetorical questions is a vivid example of ta‘ajjub.
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O Generous! O’ Lord, You know my weakness from the minor tribulations of the world, its
punishment, and what unwanted evil befalls its inhabitants, though those tribulations are few,
transitory, and in passing. So how then will | endure the tribulations of the afterlife, while these
are unending, unceasing, never lightened for its inhabitants as it is from Your anger, wrath, and
displeasure, not found anywhere in the heavens and the earth? O’ my Sire, so how then can
this happen while | am Your servant, weak, humbled and brought low, poor, and powerless? O’
my God, Lord, Sire, and Master, about what thing shall | complain to You, for what among them
shall | cry and weep? Should it be for the pain of the punishment and its severity, or for the
length of the tribulation? Then, were You to bring me to punishment with Your enemies, to
gather me with those who are doomed and separate me from those whom You love and those
who are Your friends, granted, my God, my Sire, my Master, and my Lord, that | can withstand
Your punishment. But how can | withstand separation from You? Grant that | withstand the
heat of Your Hellfire, but how can | withstand being unable to look at Your generosity? Or how
can | settle in Hellfire while | desire Your forgiveness?

So by Your Honor, my Sire and Master, | swear truthfully that if You leave me speaking, | will cry
out to You with the cry of the hopeful while among the inmates of Hell®%3, and | will scream to
You with the scream of those seeking help, | will weep for You the weeping of those who lose,
and | will call out to You wherever You are, o’ the Aider of the faithful, o’ Aspiration of the
gnostics, o’ Helper of the appellants, o’ Beloved by the hearts of the truthful, and o’ God of the
worlds!

Glory and praise be to You, my God, would You hear the voice of a Muslim slave imprisoned in
it because of his disobedience, and who tasted its punishment because of his sins, confined in
its levels because of his crimes and sins, while he cries unto You with the cry of someone hoping
for Your mercy? And who calls You with the tongue of those people who affirm Your unicity? Or
seeks Your intercession by Your Lordship? O’ my Master, how, then, will he remain in the
punishment while he hopes for what preceded from Your forbearance? How can Hellfire hurt
him while he hopes for Your grace and mercy? Or how can its fire burn him while You hear his
voice and see his station? How can its groans envelop him while You know his weakness? And
how can he be crammed between its levels and You know his truthfulness? How can its keepers
torment him while he calls out to You saying “o’ Lord!” Or how will he hope for Your grace and
You abandon him? Far be it such a thought about You! Such is not known about Your grace and
it does not resemble how You have treated the monotheists from Your goodness.8%

So with certainty | declare that were it not for what You decreed about Your punishment on
those who deny You, and the eternal torment You declared for those who oppose You, You
would have made Hellfire cool and safe®9>.8% None would have languished nor abided in it. But
You, sanctified are Your names, swore that You would fill it with disbelievers from the Jinn and
humans, and that You would make those who oppose abide eternally in it. And that You, lofty is
Your praise, said in the first place, extending favour, “So is he who believed like he who
transgressed? They are not equal.”®%’

83 An instance of both ta‘ajjub and takhyil.

894 This entire passage is perhaps another instance of both ta‘ajjub and takhyill.
895 Cf. Qur'an, 21:70

8% An example of takhyil.

897 Qur’an, 32:18
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My God and my Sire, | then ask You by Your capability, by which You destined, and by Your
decree which You determine and set—prevailing over whomever You put into effect—that You
grant pardon tonight and at this hour for every crime and sin | have committed, every obscene
act | have concealed, every ignorant deed | have done, secretly or openly, whether | hid it or
made it manifest, and every bad deed which You ordered the recording of by the noble clerks,
whom You charged with safeguarding everything | have done, and whom You made witnesses
against me along with my own limbs, though You watch over me beyond them, and are a
witness to what is hidden from them but concealed due to Your mercy and covered due to Your
grace. And that You grant me my fortune from every good thing You sent down, kindness You
bestowed, good You spread, sustenance You expanded, sin You forgave, or mistake You
concealed.

My Lord, my Lord, my Lord, my God, my Sire, my Master, my Guardian! O’ He who possesses
my forelock! O’ He who is knowledgeable about my poverty and destitution! O’ He who is
informed about my poverty and hardships! My Lord! My Lord! My Lord!

| ask You by Your right, holiness, the greatest of Your qualities and names that you make the
stations of my night and day filled with Your remembrance, connected to Your service, and
grant that my deeds are accepted by You until my deeds and intentions are one will and my
state in Your service is eternal. My Sire! O’ He upon whom I rely! O’ He unto whom | complain
about my situation! My Lord! My Lord! My Lord! Strengthen my limbs for Your service. Intensify
my determination in my body. Grant me earnestness in Your fear, and constancy in Your service
until | freely move forward to You in the field of the forerunners, | hasten towards You among
the eager servants, | long for Your nearness with those who long, draw near to You like the
drawing of the sincere, fear You with the fearing of those who are certain, and gather with Your
neighbors among the believers.

O God, whoever desires to harm me, desire to harm him, and whoever schemes against me,
scheme against him. Make me among the best of Your slaves in what You intend for him, and
the closest in proximity to You, and the most privileged to You. Surely that is not achieved
except by Your grace. Be generous with me, have compassion for me by Your glory, and protect
me by Your mercy. Make my tongue pronounce Your remembrance and my heart perfected in
Your love. Favour me with the best of Your responses, pardon my slips, and forgive my lapses.
For You ordained Your servants to worship You, ordered them to pray to You, and assured them
of Your response. So | turn to You and outstretch my hand, my Lord. By Your honour, answer
my prayer and grant my desire. Do not cut off my hope for Your grace and suffice me against
the evil of my enemies from the Jinn and humans.8%

O He who is quick to pleasure, forgive he who owns nothing except prayer, for You are
accustomed to doing whatever You will. O’ He whose name is a medicine, whose remembrance
is a cure, whose obedience is enrichment, have mercy on he whose capital is hope, whose
weapon is weeping. O” provider of blessings. O’ defender against misfortunes. O light of those
who are distressed in darkness. O’ He who knows without ever having been taught!®%°

8% This may arguably be an instance of ta‘ajjub as within the theological model of prayer present in Islam this
would not occur.
899 The string of metaphors here may be an instance of takhyil.
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Bless Muhammad and the progeny of Muhammad and do for me what you are accustomed to
doing. May God bless His messenger the honoured Imams from his family and grant them
peace.
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Appendix 7

Al-Ziyara al-mutlaga (The General Visitation of Imam al-Husayn narrated by the 6" Imam, Ja‘far
al-Sadiq.9%

*Reproduced below is the published Arabic critical edition of this text prepared by the editors
at Dar al-hadith publications in Qum.*°?

Arabic text
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900 This critical edition has been extensively edited and commented upon in Arabic by the editors, the reader may
refer to Al-Kulayni al-Kafi, 9:306-314.

91 For information pertaining to the editing process of al-Kaff and the 73 manuscripts utilized by the editors see:
Muhammad Husayn Dirayati, “‘al-Madkhal: ‘Amaluna fi al-kitab” in al-Kafi, 1:135-181.
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Annotated English Translation

992—on the authority of (‘an)

[From] A number of our companions
Ahmad b. Muhammad (‘an) al-Qasim b. Yahya (‘an) His grandfather, al-Husayn b. Rashid (‘an)
al-Husayn b. Thuwayr (reports):

I, YGnus b. Zabyan, al-Mufaddal b. ‘Umar, and Abu Salama al-Sarraj were seated with Abi ‘Abd
Allah (al-Sadig) while YGnus was speaking—he was the eldest among us. He said to him, “May |
be your ransom, | frequent the gathering of those people—referring to Band ‘Abbas®®*—what
should | say?”

He said, “When you are present, mention us and say, ‘O God, show us ease and contentment.’
And you will receive what you wish.”

| said, “May | be your ransom, | often remember al-Husayn, what should | say?” He said thrice,
“Say, ‘May God bless you, o’ Abu Abdullah our greetings will reach him, whether you are near
or distant.”

Then he said, “When he [al-Husayn] died, the seven heavens, the seven earths, what is in them,
what is between them, and all those creations of our Lord which inhabit Paradise and Hellfire
wept over him. What is visible and invisible wept over Abu ‘Abd Allah al-Husayn, except for
three which failed to weep for him. | said, “May | be your ransom, who were these three?” He
answered, “the people of Basra®®, the people Damascus, and the family of ‘Uthman— may God
curse them.”

| said, “May | be your ransom, | wish to visit him. How must | speak and how must | act?” He
said, “When you reach Abi ‘Abd Allah, preform a ghusl’% at the banks of the Euphrates, wear
your clean clothes and walk with fear, for you are in one of the holy precincts of God and his
Messenger. And you should say often the takbir, tahlil, tasbih, tahmid, and ta zim to God.%®
And pray for blessings upon Muhammad and his family until you are at the gate of the al-
Hayr.207

Then say:
‘Peace be upon you, O proof of God and the son of His proof. Peace be upon you, O’ angels of
God and the visitors of the grave of the Prophet’s son.’

902 This includes ‘Ali b. Ibrahim al-Qummi and other prominent authorities of al-Kulayn.

903 This is a reference to the Abbasid rulers who were deeply suspicious of the various ShiT groups.

904 This is reminiscent of a historical rivalry between the cities of Basra and Kufa, the latter being an early Iraqi
centre of Shi‘ism especially during the lives of the Imams. This rivalry went beyond just the famous grammatical
schools which emerged from the respective cities and has been even identified by al-Jahiz as on par with the Arab-
non-Arab (‘ajam) rivalry. Cf. Gelder, “Kufa vs. Basra”, 345-348.

905 This refers to a ritual bath or shower performed prior to specific acts of worship or auspicious religious rituals
such as ziyara.

996 This is a sanctuary of God- thus God’s name must be taken and praised—these details are important because it
emphasizes the monotheism at the very beginning-“God is great, there is no God but God, Glory be to God.”

97 This refers to the entry point of the shrine or the precinct of Karbala.
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Then take ten steps, stop, and pronounce thirty takbirs (allahu akbar). Then walk to him until
you reach it, facing it and with your back to the gibla®®®. Then say:

‘Peace be upon you, o’ proof of God and the son of His proof. Peace be upon you, o’ the one
killed for God and son of the one killed for Him. Peace be upon you, o’ avenger of God and son
of his avenger.’®® Peace be upon you, o’ the unique one of God®'°, who is unparalleled in the
heavens and the earth.

| testify that your blood settled in eternity®!?, and the canopies of the divine throne shook®*?
because of it, and all of the creations wept because of it, and the seven heavens and seven
earths wept for it, and whatever is in them or between them, and all those that dwell in heaven
or in hell from among the creations of our Lord, whatever is visible and invisible®3,

| testify that you are the proof of God and son of His proof, that you are the one killed for God
and the son of the one killed for him, that you are the avenger of God and the son of his
avenger, that you are the unique one of God, who is unavenged in the heavens and the earth.
And that you informed and advised, you undertook and fulfilled, waged jihad in the way of God
and died for what you followed as a martyr, killed as a martyr, a witness, and having been
witnessed.t4

| am a slave of God®*® and your follower in your obedience, newly arrived to you and am
requesting a perfect station with God, the firm placement of my feet in the journey to you®*®,

911

908 Qibla is the direction towards the Ka‘ba in Mecca to which Muslims direct themselves during their prayers
(salat).

999 This is an important comment, it would again make this ziyara unique- tha'ir is used instead of thar. When
written with a hamza- it is blood of God or blood spilled for God.

910 The phrase here is significant and discussed at length in the commentaries. Al-Maijlist in Mir’at al-‘Uqal, 18:298
presents two options for how to understand this. Al-watr is understood as someone unique or unparalleled, al-
Mawtiir, which follows, is either being used to emphasize how unique the Imam is, as is done in Qur’an, 25:22 and
Qur’an, .25:53. Alternatively the phrase is synonymous with thar allah or, as is reflected in the translation, refers to
unavenged killing.

911 The language of al-Husayn’s blood coming to settle in eternity is an example of ta ‘ajjub.

912 This is profound cosmic grief- all bodies of existence reverberate in a state of perennial, continuous grief due to
the shedding of al-Husayn’s blood. It resides in khuld- this is an important indicator of permanency. From the word
khuld, meaning “to reside permanently”.

913 This very exhaustive account of the mourning of creation for al-Husayn is an example of ta‘ajjub.

914 The literary effect is observed in the Arabic as all four descriptors here are from the triliteral root sh-h-d,
“martyr” is expressed by the al-sigha al-mubalagha (exaggeration) or by a passive participle, “killed as a martyr” by
a passive participle for pattern X, “a witness” being the active participle of the G-stem, and “having been
witnessed” being the passive participle of the same stem.

915 A textual difference in al-Tahdiib reads instead “your slave (‘abduka)” which is is indeed a crucial difference- is
the visitor the ‘abd of al-Husayn (slave of al-Husayn) or ‘abd of Allah (slave of God)? This raises important issues
regarding the semantic difference between servitude/bondage to God and servitude/bondage to the Imam. This is
a unique expression (slave of al-Husayn) as far as ziyarat literature is concerned. Cf. al-Tusl, al-Tahdhib, 6:55.

916 This is a unique statement which | have not found it in any other ziyarat texts. There is a hijra to al-Husayn, how
is this to be interpreted? Using a term reminiscent of biography of the Prophet, indicative of migration and
salvation, hijra, gives a sense of permanency, a feeling that this is not to be confused with a simple journey or a
trip (safar, or dhihab both of which connote travel and going) these are words which we find in other traditions.
Hijra, however, is a unique term as it pertains to the visitation of al-Husayn.
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the path which mixes with none but you, and entering®'’ your custodianship with which you
were charged.

Whoever desires God then he begins with you; through you God clarifies falsehood, and
through you God distances (from us) the stormy age; through you God brings about triumph;
through you God seals (affairs); through you God erases what He wishes and through you He
affirms; through you He releases the shackles of humiliation from our (the followers of the
Imam) necks; through you God avenges the spilt blood of every believer by claiming (its right).
Through you the Earth will grow its trees and through you the trees shall bear their fruits, and
through you the Earth brings down its rain and its sustenance. Through you God removes
affliction and through you God brings down relief; through you the Earth renders stable your
bodies which are carried upon it and the mountains remain firm in their places. The will of the
Lord for what He determines descends upon you and issues (from you) and the origin of the
religious rulings for slaves of God originate from your homes, then spreads as is divided in the
rulings given to the servants of God. Cursed is a community that killed you and a community
that opposed you and a community that opposed your authority and a community that claimed
to support you and a community that bore witness but did not affirm their testimony. All praise
is due to God who made hellfire their final abode, the worst place of arrival and the worst
destination.’*®. Praised be God, Lord of the worlds.

Then say thrice:

‘May God bless you, Abu Abdullah, | repudiate those who opposed you to God.’

Then stand and go to his son, Ali, who is at his feet, and say,

‘Peace be upon you, son of the Messenger of God. Peace be upon you, son of the Commander
of the Faithful. Peace be upon you, son of al-Hasan and al-Husayn. Peace be upon you son of
Khadija and Fatima. May God bless you. May God curse the one who killed you.” Say this thrice.
Then say thrice:

‘I repudiate them to God.”

Then get up and pointing with your hand to the martyrs and say:

‘Peace be upon you [thrice], you have been victorious, by God, you have victorious, by God. If
only | were with you then | too would have achieved a great victory.’

Then, going back, face the grave of Abu Abdullah and pray six units. Then your visitation is
completed. If you wish you can turn back.”

917 This could be an explicating preposition (bayaniyya) or causative (ta liliyya).
918 The description of divine wrath and punishment could be an excellent case of ta ‘ajjub.
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