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The Transmission of the Variant Readings of the Qur'an 
The problem of tawdtur and the emergence of Shawadhdh 

Abstract 

This dissertation studies the transmission of the variant readings of the Qur'an, 

the canonization of the system Readings, and the emergence of the non-canonical 

(shawadhdh) readings I argue that Ibn Mujahid and the Muslim scholars before him had 

different criteria from the later Muslim scholars for accepting a Qur'amc reading as 

canonical, and that Ibn Mujahid treated the variant readings of the Qur'an as legal 

rulings (ahkdm) Usulis and Hadith theoreticians were the ones mainly responsible for 

moving the discipline of Qira'at from the realm of fiqh into the realm of Hadith, thus 

replacing the important criterion of ymdc (consensus) with sound transmission (isndd) 

After studying the theories of tawdtur in detail, I show that the transmission of the 

system Readings of the Qur'an failed to meet the conditions of tawdtur set by the usulis, 

and thus I emphasize the importance to distinguish between the transmission of the 

consonantal text of the Qur'an and the ways in which this text could be read 

After studying the chains of transmission of the seven canonical Readings, I 

in 
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highlight the role played by the immediate transmitters of the eponymous Readers to 

determine the identity of the two canonical RawTs of each system Reading and the 

generation from which those RdwTs were selected I also show through the detailed 

study of the isndds how the shawddhdh readings started to emerge through the single 

strands of transmission that were not followed up and corroborated Diverging from 

the ijmdc caused many of these readings that were originally attributed to the 

eponymous Readers to be deemed irregular and they gradually entered into the 

shawddhdh literature Finally, I created a database of variants from the variant readings 

of the Qur'an and early Arabic poetry and compared these variants to each other after 

categorizing their types into different categories These concordances show similar 

aspects in the transmission of poetry and the Qur'anic readings, where the different 

proportions of each category of variants in both literatures reflect the restrictions of 

the consonantal outline of the Qur'an and the poetry meters 

IV 
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Introduction 

In the late nineties, a rumor spread in one of the small sunn! neighborhoods in 

Beirut that the Sheikh of the mosque had grown senile The residents of that small 

neighborhood had to interrupt the Sheikh when he was reading the Qur'an before 

dawn's prayers and force him to stop his recitation and leave the mosque One of those 

residents told me that they could not tolerate the Sheikh's mockery of God's holy book, 

he was reading the Qur'an in a strange way as if he was imitating the dialect of the 

Lebanese people in the south The resident also said "can you imagine he was saying 

"ihdina al-zirata al-mustaqim" with a zay^ Even my three-year-old daughter can read al-

Fatihah correctly" 

At that time I was still not familiar with the discipline of Qira'at, however a 

couple of years later I realized that what the Sheikh has done was reciting the Qur'an 

according to the canonical Reading of Hamzah b Habib al-Zayyat, which is as valid and 

"Qur'amc" as the Reading of Hafs, which is what most Arabs in the Middle East are 

familiar with The Reading of Hafs, or more accurately Hafs can cAsim, was not common 

in the Arab and Muslim world until the Ottomans adopted it as the official Reading of 

the Empire Furthermore, the first complete audio recording of the Qur'an was done by 

Mahmud Khalll al-Husarl in 1961, and it followed the Reading of Hafs can cAsim, which 

became the dominant Reading in the Arab and Muslim world, whereas all the other 

canonical Readings started to die out except among specialists and highly educated 

scholars 

The aforementioned canonical Reader Hamzah al-Zayyat used to sell oil for a 

living, hence his nickname "al-Zayyat" However, one tradition claims that when 

1 
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Hamzah started reading the Qur'an before receiving a formal education in recitation, 

he read at the very beginning of the Qur'an "dhdhka al-Kitabu la zaytafthi" (This is the 

Scripture whereof there is no oil) instead ofrayba (doubt) After that, Hamzah decided 

to learn the Qur'an properly with the experts until he perfected it Regardless of the 

authenticity of this account, the relayed message is clear one cannot read the Qur'an 

without proper and formal training even if he is one of the seven canonical Readers of 

the Qur'an The Qur'an should be recited according to the teachings of the Prophet and 

his Companions, it must be read through sunnah and never through ytihad 

Scholarship on Qira'ta has attracted many scholars over the years and several 

studies have been produced on this subject from perspectives such as historical, 

grammatical, philological, phonetic, literary, and theological My dissertation studies 

the transmission of the variant readings of the Qur'an and the mechanisms through 

which some system Readings were established as canonical where as some others were 

deemed as non-canonical (shawadhdh) I also study the theory of tawatur and how 

successful its application was on the transmission of the Qur'anic Readings Finally I 

run a comparative study between the variants of the Qur'an and the variants of early 

Arabic poetry in order to compare between the nature of both sets of variants and how 

similar or different they are from each other The dissertation is divided into five 

chapters chapter one provides a background on the study of Qira'at and the important 

scholarship that has been done on the topic in addition to a detailed study of the 

transmission of the Prophetic tradition of the sabcat ahruf (the seven modes of 

recitation), which is considered to be the only legitimization for the existence of the 

variant readings of the Qur'an The objective is to estimate when this tradition was 

2 
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widely in circulation within the Muslim community and the implications of this 

tradition with its different versions Chapter two studies the process of the 

canonization of the seven Readings by Ibn Mujahid I will examine the period prior to 

Ibn Mujahid focusing on al-TabarT and his criteria for accepting a valid reading of the 

Qur'an Then I will conduct a close reading of the introduction of Ibn Mujahid's Qira'at 

work in order to extract his criteria for establishing the seven-Reading canon I will 

propose a different interpretation of Ibn Mujahid's views and demonstrate that he 

treated the variant readings of the Qur'an as legal rulings (ahkam), and that the usulis 

and qurrd' community after him moved the discipline of Qira'at from the realm of fiqh 

and ijtihad unto the realm of Hadith The last section of chapter two studies the theory 

of tawdtur, its characteristics, and its theological and epistemological consequences 

The theory of tawdtur will be studied from the perspectives of the usulis and Hadith 

theoreticians This study of tawdtur will serve as a preface to chapter three that will 

study the theories on the transmission of the Qur'an The first part of this chapter will 

examine how the usulis defined the Qur'an and to what extent tawdtur is essential in its 

definition The second part will examine the theories and opinions of scholars on the 

transmission of the Qur'anic system Readings and how tawdtur fails to apply to the 

transmission of these Readings, which raises the question if the Qur'an is transmitted 

through tawdtur, yet the system Readings were not transmitted through tawdtur, and 

one cannot read the Qur'an except through these system Readings, what is it then in 

the Qur'an, which was transmitted through tawdtur7 Chapter four will study in detail 

the transmission of the canonical Readings and how they were passed on from the 

eponymous Readers down to the Qira'at collectors I will demonstrate the importance 

3 
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of the immediate transmitters of each eponymous Reader and how they play an 

essential role in determining the main Rawis (transmitter) of each system Reading The 

stemmata that I will create for the transmission of these Readings will show it is almost 

impossible for these Readings to meet the conditions oftawatur I will also demonstrate 

how the concept of the shawddhdh readings started to evolve through the dying single 

strands of transmission, and will suggest that the concept of shawddhdh is broader and 

more complex than the variant readings of the pre-cUthmamc codices In chapter five I 

will compare two sets of variants, the first Qur'anic and the second poetic I have 

created a sample database of Qur'anic and poetic variants and categorized them under 

twenty-three groups My goal is to find similarities and differences between the 

natures of the variants m both literatures and determine to what extent the 

restrictions of the consonantal outline and poetry meters would affect the transmission 

of the Qur'anic Readings and early Arabic poems In the conclusion I summarize my 

discoveries and propose plans for future research 

4 
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Chapter 1: The variant readings and the sabcat ahruf of the 

Qur'an 

According to Muslim tradition, cUthman's (r 23-35/644-56) codification of the 

Qur'an during his caliphate was a reaction to the disagreement among the Prophet's 

Companions, and subsequently among the common Muslims, in the recital and 

sometimes the ordering of individual verses of the Qur'an cUthman formed a 

committee supervised by Zayd b Thabit1 (d ca 34-5/655) who, relying primarily on the 

alleged sheets (suhuf) of Hafsah (d 41/661), established what became the official edition 

of the Qur'an, and produced multiple copies of it to be sent to the major Islamic 

capitals The historical accounts disagree as to whether the copies sent off by cUthman 

were supposed to be identical or deliberately different,2 each containing different 

Qur'anic variants,3 under the assumption that the Prophet himself acknowledged these 

variants4 as being equally divine5 

1 According to Muslim tradition, Zayd b Thabit was previously commissioned by Abu Bakr (r 11-3/632-4) 
and cUmar b al-Khattab (r 13-23/634-644), during the former's caliphate to collect the Qur'an from palm 
leaves, flat stones, animal shoulder blades, and other primitive writing materials into what became to be 
known as the first suhuf (sheets) which were passed on to cUmar then to his daughter Hafsah, one of the 
Prophet's wives, Abu cAbd Allah al-Bukharl, al-Jdmf al-Sahih, ed Muhibb al-DIn al-Khatlb, (Cairo 1979), 
3/337-8 Caetani and Noldeke have pointed out the strangeness of this Abu Bakr's commissioning the 
collection of the Qur'an and then the handing it on to his successor looks like a state affair, however it 
becomes the inheritance of Hafsah, thus a private affair, Theodor Noldeke, Geschichte des Qorans (GdQ) Die 
Sammlung des Qorans, (Leipzig 1909 reprint 2004), 2/19 
2 cUthman instructed the committee that if they disagreed with Zayd, who was Medinese, on matters of 
spelling and pronunciation in the Qur'an, they should write it down in accordance with the dialect of 
Quraysh On the other hand, we do not know from the historical accounts whether Zayd wrote all these 
copies by himself or with the assistance of other copyists, see Ibn AbTDawud al-Sijistanl, Kitab al-Masahif, 
ed Muhibb al-DTn cAbd al-Sajjan Waciz, (Beirut 2002), 1/199-215 
3 Muhammad Habash counted forty-nine scribal differences among the cUthmamc codices, deduced from 
the differences among the canonical readings that inevitably had to result from the consonantal 
differences in the script, such as additions or omissions of prepositions and conjunction particles A 
recurrent example in Qira'at literature is the reading of the Meccan Ibn Kathlr (d 120/738) of Q (9 100) 
"Jannatin tajnmmtahtiha 'l-anharu" (gardens under which rivers flow), while the rest of the canonical 
Readers read "Jannatin tajri tahtaha 'l-anharu", Muhammad Habash, a!-Qira'at al-Mutawatirah wa Atharuha /T 
al-Rasm al-Qur'arii wa al-Ahkdm al-Shafiyyah, (Damascus 1999), p 93 Ibn AbTDawud al-Sijistanl in Kitab al-
Masahi/hsts many of these scribal differences among the five codices of Madlnah, Makkah, Kufah, 

5 
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Many prominent Muslim scholars such as al-Tabarl (d 310/923), who wrote a 

book on twenty variant Readings6 of the Qur'an attributed to twenty eponymous 

Readers,7 and al-Zamakhsharl (d 538/1144) both rejected several canonical readings8 

and gave preference to some readings over others, they did not adopt one complete 

Basrah, and Damascus, al-Sijistanl, Masahif, 1/253-282, ed Arthur Jeffery, (Leiden 1936), pp 39-49, see 
also Abu cAmr al-Danl, al-Muqmc ft Macnfat Marsum Masahif Ahl al-Amsdr, ed Nurah al-Humayyid, (Riyad 
Dar al-Tadmunyyah, 2010), pp 537-61,571-615 The English translations of the Qur'an are by Yusuf Ah, 
The Meaning of the Holy Qur'an and Arthur John Arberry, The Koran Interpreted Any translation of a variant 
reading is my translation unless otherwise specified 
4 In order to resolve the issue of what variants exactly the Prophet did acknowledge as "Qur'an", we are 
faced with the concept of the final review {al-cardah al-akhirah), during which Jibra'Tl (Gabriel) reviewed 
the Qur'an with the Prophet twice before his death, allegedly in all its permitted variants Any 
Companion to whom a sound variant reading was ascribed was simply claimed to have heard "all" the 
Qur'an directly from the Prophet after the final review On the other hand, any reading rejected later on, 
even if it had a sound transmission, was readily classified as one that might have been allowed by the 
Prophet only before the final review, and subsequently was abrogated by it, See cAbd al-Baql al-Zurqanl, 
Manahil al-cIrfan, ed Fawwaz ZamarlT, (Beirut 1995), 1/281,384, Taqiyy al-DIn Ibn Taymiyyah, Majmucat al-
Fatawa,ed cAmir al-Jazzar and Anwar al-Baz, (Cairo 2005), 13/212-3 
5 The tradition with its several versions can be found in al-Sijistanl, Masahif, ed Jeffery, pp 18-9, ed 
Waciz, 1/195-6, Cf John Burton, The Collection of the Qur'an, (Cambridge Cambridge University Press, 
1977), p 141 
6 A variant Qur'anic reading could be a single variant, size of a word or two, or a system and a collection 
of readings attributed to an eponymous Reader In the latter case, I will refer to this type of variants as 
"Reading" with capital R and sometimes as "eponymous Reading" On the other hand, a single word 
variant will be simply referred to as a "reading" with small r 
7 The book is lost Abu cUbayd al-Qasim b Sallam's (d 224/838) compilation on Qira'at, lost as well, 
comprised of twenty-five Readings attributed to twenty-five eponymous Readers, Abu al-Khayr Ibn al-
Jazarl, al-Nashr fial-Qira'at al-cAshr, ed Muhammad Sahm Muhaysin, (Cairo 1978), 1/88-9 Similarly, an 
eponymous reader with a distinct style and school of recitation will be referred to as "Reader" with 
capital R Any other Qur'an reader will be referred to as "reader" with small r 
8 Examples are abundant in their exegeses For example, on Q (15 56), al-Tabarl says "readers disagreed 
on reading "wa manyaqni/nt" (and who despairs of), for the Medinese and the Kufans read it with a 
fathah on the nun, l e yaqnat except for al-Acmash and al-Kisa'I who read it with a kasrah on the nun, l e 
yaqnit and this latter reading ought to be the correct one because reading it with a fathah on the nun is 
not familiar in Arabic", Abu Jafar al-Tabarl, Jamfol-BayanfiTafsTr al-Qur'dn, ed cAbd Allah al-Turkl, 
(Cairo 2001), 14/85-6 A more audacious statement by al-Tabarl is one in which he comments on Q (l 4) 
"ma/alikiyawmi 'd-din" (Master of the Day of Judgment), where he refuses and even prohibits the reading 
of mahki He deems those who try to explain and justify this reading as being stupid and confused, al-
Tabarl, Jamic, 1/152-3,157 LabTb al-SaTd, in his Difac can al-Qira'at al-Mutawatirah fi Muwajahat al-Tabari al-
Mufassir, (Cairo 1978), collected eighty-nine examples from Tabarrsjamic in which he refuses or prefers 
certain canonical readings over others A good example from al-Zamakhsharl's Kashshaf is his 
disparagement for Ibn cAmir's reading of Q (6 137) "wa kadhalika zayyana h kathmn mma 'l-mushnkma qatla 
awladihim shuraka'uhum" (Even so, in the eyes of most of the pagans, their "partners" made alluring the 
slaughter of their children) Ibn cAmir read zayyana in the passive zuyyina and hence took qatla to the 
nominative qatlu He also read awladihim in the accusative awladahum, and shuraka'uhum in the genitive 
shura/ea'ihim, thus reading the verse as "wa kadhalika zuyyina h kathmn mina 'l-mushnkma qatlu awladahum 
shuraka'ihim" (Even so, in the eyes of most of the pagans, the slaughtering of their children by their 
partners was made alluring) al-Zamakhshari says "[The Arabic] in this reading of Ibn cAmir is so 
repugnant that even if it occurs as a poetic license it would be so abhorred and detested", Abu al-Qasim 
al-Zamakhshan, al-Kashshaf, ed cAdil cAbd al-Mawjud, (Riyad 1998), 2/401 

6 
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system by an eponymous Reader but chose from the different readings available and 

circulating at the time what best suited their interpretation of the verse Both cases are 

intriguing al-Tabarl lived and wrote before the canonization of the Seven Readings, 

which took place roughly in the year 322/912, whereas al-Zamakhsharl lived and wrote 

two hundred years after that For both scholars, it seems that the canonical Readings 

were being stripped of their divine nature, and their origin was not attributed to the 

Prophet himself,9 but to the Qur'an readers and transmitters, 1 e to their own 

selectivity in reading and understanding {ytihad) of the cUthmanic consonantal text 

supported by the context of the Qur'anic verse 

This chapter will serve as an introduction to the mam theories on the origins of 

the variant readings of the Qur'an starting with the very beginning of its collection and 

codification Special attention will be paid to the Prophetic tradition of al-ahrufal-sabcah 

(the seven ways/modes) This hadith, with its many multiple versions, is the only 

Prophetic legitimization for the existence of the variant readings of the Qur'an,10 

without which only "one" Reading of the Qur'an is possible The whole philosophy 

behind the existence of the variant readings and the utmost care with which Muslim 

scholars studied and transmitted these readings come from the belief that the Qur'an 

was revealed to the Prophet in different recitation modes, named "al-ahrufal-saWah" 

9 The exegete Ibn cAtiyyah, for example, openly embraces this point of view He uses numerous non-
canonical readings in his exegesis, and Ibn Jinni's Muhtasab is one of his main sources Ibn cAtiyyah states 
that the Seven eponymous Readings are the result of the Readers' interpretation (ytihad) of the defective 
cUthmamc consonantal script and that those Readings were accepted through the consensus of the 
community (ummah), cAbd al-Haqq Ibn cAtiyyah, al-Muharrar al-Wajiz, ed cAbd al-Salam Muhammad, 
(Beirut 2001), l/48 
10 The major Muslim view is that the Seven Readings are only "part" of the sabcatahruf It is only the 
ignorant masses, as the erudite Muslim scholars put it, who think that the seven Readings and the sabcat 
ahruf are equivalent, see Abu al-Khayr Ibn al-Jazarl, Munjid al-Muqn'Tn wet Murshid al-Tdhbin, ed Zakanyya 
cUmayrat, (Beirut Dar al-Kutub al-cllmryyah, 1999), pp 70, 82-3, ed cAlIb Muhammad al-cImran, 
(Makkah Dar al-Fawa'id, 1998), pp 181-2,184-5,231 

7 
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The majority of Muslim scholars are of the opinion that the Seven and/or the Ten 

canonical Readings are only "one part" of al-ahrufal-sabcah, al-Tabarl states that all the 

readings that agree with the cUthmamc script are part of one harf only, and that the 

other ahruf were lost n I will try to track down this hadith, with its different versions, 

back to its main maddr (common link), 1 e the main person(s) responsible for 

circulating this hadith I will focus on investigating the earlier Hadith sources only up 

until the collections of al-Bukharl (d 256/869) and Muslim (d 261/875), both of which 

transmitted this hadith with several isndds The goal is to examine when this tradition 

was approximately circulating 

The collection and the codification of the Qur'an 

The collection and the codification of the Qur'an have been studied extensively 

by Western and Muslim scholarship I will give a general survey of the most important 

theories on this topic to serve as a background for my dissertation Medieval and 

contemporary Muslim scholars faithfully adhere to the historical accounts in the early 

sources They assume continuous and logical sequence of events that took place during 

and after the Prophet's life According to Muslim tradition, the process of the collection 

and the codification of the Qur'an underwent three stages 12 The first was writing down 

the individual verses and surahs under the Prophet's instruction, during his lifetime13 

11 al-Tabar!Jamic, 1/52-3,58-9 
12 The details and the study of the various traditions concerning this historical event can be found in 
Arthur Jeffery (ed), MuqaddimatanficUlum al-Qur'an, (Cairo al-KhanjT, 1972), pp 17-38, al-Sijistanl, Kitab 
al-Masahif, ed Waciz, pp 153-216 
13 The general Muslim accepted view is that the Prophet had scribes called kuttab al-wahy (the revelation 
scribes) who used to write down the verses revealed to Muhammad under his instruction cAlT b AbT 
Talib, Mucawiyah b AbT Sufyan, Ubayy b Kacb, and Zayd b Thabit were the most notable among those 
scribes It is also mentioned that several Companions had personal notebooks and scraps in which they 
wrote down the revealed Qur'anic verses for their own personal usage These notebooks and scraps 

8 
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The second was gathering these unbound and scattered writings into one collection of 

sheets called suhufHafsah during Abu Bakr's Caliphate u The final stage was cUthman's 

official codification of a "unified" text of the Qur'an 15 This last stage is usually known 

m Muslim tradition as naskh al-masahif (the abrogation of the codices) rather thanjamc 

al-Qur'an (the collection of the Qur'an) 

The disagreement among Muslims in reading the Qur'an was the main reason 

that forced cUthman to collect and codify /unify the text of the Qur'an He made sure 

that all the other unofficial copies owned by the Companions were burned, the act that 

is known as tahriq al-masahif Nonetheless, variants still existed in the official copies 

cUthman sent to the major Islamic capitals Muslim tradition insists that those 

differences among the five or seven copies were deliberate, for they represent variants 

that the Prophet acknowledged himself Several Muslim authorities also argued that 

the Arabic script used during the process of the codification of the Qur'an was 

"deliberately" consonantal, being stripped of all diacritics, both the short vowels and 

the dots 16 This was done in order to accommodate multiple readings for one form17 

comprised later on the core of what is known as the codices of the Companions {masahif al-sahabah) and 
the material used to officially collect and codify the Qur'an during Abu Bakr and cUthman's Caliphates, 
Manna0 al-Qattan, Mabahith fiVlum al-Qur'an, (Cairo Maktabat Wahbah, 2000), pp 118-20, SubhT al-Sahh, 
Mabahith ficUlum al-Qur'an, (Beirut Dar al-cIlm h al-Malayln, 2000), pp 65-74, cAdnan Muhammad Zarzur, 
cUlum al-Qur'an wa Fjazuh wa Tarikh Tawthiqih, (Amman Dar al-Aclam, 2005), pp 123-5, Cf Jalal al-DIn al-
Suyuti, al-ItqanficUlum al-Qur'an, ed Markaz al-Dirasat al-Qur'amyyah, (al-Madlnah Majmac al-Malik 
Fahd, 2005), 2/377-8,385-7, Abu al-Fida' Ibn Kathir, al-Fusul fiSirat al-Rasul, ed Muhammad al-KhatrawT et 
al, (Damascus Mu'assasat cUlum al-Qur'an, 1982), pp 255-6 
14 Zarzur, Vlum, pp 125-9, al-Qattan, Mabahth, pp 120-3, al-Sahh, Mabahith, pp 74-8, Cf al-Suyuti, Itqan, 
2/379-82,384-7, al-Zurqanl, Manahil, 1/204-9 
15 al-Qattan, Mabahth, pp 123-9, Zarzur, cUlum, pp 129-45, al-Sahh, Mabahith, pp 78-89, Cf al-ZurqanT, 
Manahil, 1/210-16, al-Suyuti, Itqan, 2/387-93 
16 Muslim tradition suggests that the Companions' knowledge of the Arabic script and orthography was 
exceptional The Muslim authorities insisted until the present day to maintain the original cUthmanic 
script unchanged Malik and Ibn Hanbal prohibited the addition of the long vowels alif and waw Malik 
was asked "Could the Mushafbe written according to the new rules of spelling and orthography7" Malik 
answered "Never, it can only be written based on the first copy (al-katbah al-ula)" There exist also 
several traditions that speak of the Companions and Successors' dislike toward adding dots and verse 

9 
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Very few Muslim scholars openly challenged these statements Ibn Khaldun (d 

808/1406) for example condescendingly criticized the traditiomsts for their ahistoncal 

views regarding the development of the Arabic script He stated that the early Arabic 

script was still underdeveloped when the Companions wrote down the prototypal 

codices The imperfections of the early script led to several discrepancies in the 

cUthmanic copies Those who believe that the Companions excelled in Arabic 

orthography are, according to Ibn Khaldun, idiots 18 Nonetheless, the mainstream view 

of Muslims is that the variant readings of the Qur'an are of a divine nature The 

cUthmamc codices were rid of diacritics to allow multiple readings for the text Despite 

cUthman's efforts at codifying the text of the Qur'an and limiting its variants, the 

different readings of the Qur'anic text, permitted by the nature of the script, kept 

multiplying with time until Ibn Mujahid (d 324/935) limited them to seven Readings 

This will be discussed in more detail in chapter two 

On the other hand, western scholarship was and is still skeptical and critical 

towards the traditions concerning the collection and the codification of the Qur'an The 

markers in the Qur'an Malik permitted using dots in copies used as textbooks for the students but not in 
the official copies (al-ummahdt) Ibn Mujahid stated that unequivocal words should not be vocalized while 
al-Danl was unwilling to accept diacritics written in black ink because this changes the form of the 
mushaf Nonetheless, it is acceptable that the diacritics would be marked in red and the hamzahs in 
yellow, al-Suyuti, Itqan, 6/2199-200, 2245-9, Abu cAmr al-Danl, al-Muhkam fiNaqt al-Masahif, ed cAzzah 
Hasan, (Beirut Dar al-Fikr al-Mucasir, 1997), pp 2-12,35-43 On the development of the early Arabic 
script from Nabatean see Beatrice Grundler, The Development of the Arabic Scripts, (Atlanta Scholars Press, 
1993) Grundler shows the gradual evolution of the Arabic alphabet, letter by letter, from the Nabatean 
alphabet by relying on a wide corpus of inscriptions starting with the 2nd century BCE Nabia Abbot, The 
Rise of the North Arabic Script and its Kur'anic Development, (Chicago Chicago university Press, 1939) is an 
important work as well for the history of the development of the Arabic script in as much as it pertains 
to the early Qur'anic manuscripts in both KufT and naskhi/Hijazi styles For evidence of early usage of 
diacritics in Pre-Islamic Arabic script, see Alan Jones, "The dotting of a script and the dating of an era", 
Islamic Culture, 72(1998), pp 95-103, James Bellamy, "A new reading of the Namarah inscription" Journal 
of the American Oriental Society (JA0S), 105 (1985), pp 31-51 
17 al-Zurqanl, Mandhil, 1/306-9,Jeffery, Muqaddimatan, pp 117-171, al-Sijistanl, Masdhif, pp 253-82 
18 cAbd al-Rahman Ibn Khaldun, al-Muqaddimah, ed cAbd al-Salam al-Shaddadl, (al-Dar al-Bayda' 2005), 
2/315-6 
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authenticity of the historical accounts were challenged especially by Wansbrough and 

Burton who both claimed that these traditions, 1 e the collection of the Qur'an during 

Abu Bakr and cUthman's Caliphate, cannot be dated earlier than the 3rd/9th century 19 

Wansbrough believed that the Qur'an as we know it today emerged out of pericopes of 

prophetic logia that developed independently in the ist/7th and 2nd/8th centuries,20 and 

that the Qur'an cannot be dated prior to the third Islamic century21 Burton, on the 

other hand, believes that the Qur'an as we know it today is Muhammad's Qur'an, 1 e it 

did not pass through any process of collection nor codification The Qur'an is 

Muhammad's edition and not cUthman's The traditions that speak otherwise are to be 

rejected on the basis of late forgery22 Much earlier, Schwally rejected the traditions of 

Abu Bakr's collection of the Qur'an but accepted the ones about cUthman23 Casanova 

believed that the codification of the Qur'an did not take place before the Caliphate of 

the Umayyad cAbd al-Malik b Marwan (r 65-86/685-705) at the hands of al-Hajjaj b 

Yusuf (d 95/713)24 Mingana supported this opinion based on a survey of early non-

Muslim sources that do not speak of the Qur'an as a "book" at that time 25 Motzki 

challenges many of these earlier arguments and proposes that there is some credibility 

to the Muslim tradition regarding the collection and the codification of the Qur'an He 

19 John Burton, Collection, pp 105-113, 225-40, John Wansbrough, Quranic Studies Sources and Methods of 
Scriptural Interpretation, ed Andrew Rippin, (New York Prometheus Books, 2004), pp 43-52 
20" the structure itself of Muslim scripture lends little support to the theory of a deliberate edition 
Particularly in the exempla of salvation history, characterized by variant traditions, but also m passages 
of exclusively paraenetic or eschatological content, ellipsis and repetition are such as to suggest not the 
careful executed project of one or of many men, but rather the product of an organic development from 
originally independent traditions during a long period of transmission", Wansbrough, Quranic Studies, p 
47 
21 Wansbrough, Quranic Studies, pp 1-52, especially p 44 
22 Burton, Collection, pp 105-89,225-40, especially 239-40 
23 Friednch Schwally, "Betrachtungen uber die Koransammlung des Abu Bekr", G Weil, (ed), Festschrift 
Eduard Sachau zum siebzigsten Geburtstage, (Berlin G Reimer, 1915), pp 321-5 
24 Paul Casanova, Mohammed etla fin dumonde etude critique sur I'Islam pnmitif, (Pans P Geuthner, 1911-
1924), pp 103-142,162 
25 Alphonse Mingana, "The transmission of the Koran", Moslem World, 7 (1917), pp 223-232,402-414 
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dates those traditions and the first codified text of the Qur'an to the last quarter of the 

lst/7th century26 

Unfortunately, we do not have a Qur'anic manuscript or even fragments that we 

can consider as an autograph by the Prophet or his scribes The few papyri and 

fragments we have are controversial,27 and the alleged mushaf attributed to cUthman, 

which was published recently in Turkey might be close to the original prototype but it 

is still not authentic28 The recent discoveries of early Qur'anic manuscripts and 

inscriptions date them to as early as the ist/7th century29 The most notable among these 

findings is Deroche's publication of an early manuscript of some Qur'anic fragments 

that he dates back to the lst/7th or early 2nd/8th centuries 30 These Qur'anic fragments 

were studied by Yasm Dutton who suggested that the manuscript was copied in Syria 

based on the Reading of the eponymous Reader Ibn cAmir31 In addition to Deroche's 

manuscript, the Qur'anic parchment discovered in Sanca' in 1972 exhibits different 

surah and verse order from those of the official cUthmanic copy32 A very recent 

publication by Sadeghi studied a palimpsest of a Sanca' facsimile, Stanford '07, in which 

26 Harald Motzki, "The Collection of the Qur'an A reconsideration of Western Views in Light of Recent 
Methodological Developments", Der Islam, 78 (2001), pp 1-34 
27 Otto Pretzl, "Die Koranhandschnften", GdQ, 3/249-274, Adolf Grohmann, "The Problem of Dating Early 
Qur'ans", Der Islam, 33 (1958), pp 213-231, Angehka Neuwirth, "Koran", H Gatje (ed), Grundnss der 
arabischen Philologie, (Wiesbaden Reichert, 1987), 2/96-135 
28 For a detailed study of the different manuscripts claimed to be the original mushaf of cUthman see 
Sahar Salim, Adwa"cald Mushaf'Vthmdn b cAffdn wa Rihlatuhu Sharqn wa Gharban, (Alexandria Mu'ssasat 
Shabab al-Jamicah, 1991) In 2007, Tayyar Altikulac published a critical edition of the mushaf The edition 
is based on the Topkapi palace museum manuscript in Istanbul, see Tayyar Altikulac (ed), al-Mushafal-
Sharifal-Mansub ila cUthman b cAffan, (Istanbul Markaz al-Buhuth al-Islamryyah, 2007) 
29 Estella Whelan, "Forgotten witness Evidence for the early codification of the Qur'an", JA0S, 118(1998), 
pp 1-14, "Writing the word of God Some early Qur'an manuscripts and their milieux", Ars onentalis, 20 
(1990), pp 113-47 
30 Francois Deroche, Les manuscnts de style higdzT le manuscnt arabe 328 (a) a la Bibhotheque nationale, (Pans 
Bibhotheque nationale de France, 1998) 
31 Yasin Dutton, "An early Mushaf according to the reading of Ibnc Amir", Journal of Qur'anic Studies (JQS), 
3/1 (2001), pp 71-89 
32 Gerb Puin, "Observations on early Qur'an manuscripts in Sanca'", S Wild (ed), The Qur'an as Text, 
(Leiden 1996), pp 107-11 
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two layers of "Qur'an" were recorded on it The upper layer is the standard cUthmamc 

rendition and the lower effaced layer is a pre-cUthmamc text Radiocarbon dating 

assigns the lower layer to belong to the first half of the ist/7th century33 

Western scholarship has been naturally critical as well in its study of the variant 

readings of the Qur'an Pretzl conducted extensive research on the subject of Qira'at by 

working on several manuscripts unavailable to scholars at the time 34 Beck's series of 

articles on the early Qur'anic variants and codices are still of paramount importance, 

especially his study on the history and charactenstics of the Kufan school35 Several 

works were devoted to the detailed study and charactenstics of eponymous Readers such 

as al-Hasan al-Basrl by Bergstrasser,36 Zayd b cAlT37 and Ibn Miqsam by Jeffery, whose 

Materials for the History of the Text of the Qur'an The Old Codices, documented several 

early codices and Readings by the Companions and the Successors 38 Fewer studies are 

devoted to the non-canonical readings39 such as Bergstrasser's study on Ibn Jinnl's 

33 Benham Sadeghi, "The Codex of a Companion of the Prophet and the Qur'an of the Prophet", Arctbica, 
57(2010), pp 343-436 
34 Otto Pretzl, "Die Wissenschaft der Koranlesung", Ishmica, 6(1934), pp 1-47, 230-246, 290-331 
35 E Beck, "cArabiyya, Sunna und Amma in der Koranlesung des zweiten Jahrhunderts", "Die b 
Mascudvananten bei al-Farra'", "Die Kodizesvananten der Amsar", "Studien zur Geschichte der 
Kufischen Koranlesung in den beiden ersten Jahrhunderten", "Der cUtmanischen Kodex in der 
Koranlesung des zweiten Jahrhunderts", "Die Zuverlassigkeit der Uberlieferung von ausser cutmanischen 
Vananten bei al-Farra"', Onentaha 15 (1946), 180-224, 25 (1956), 353-83, 28 (1959), 186-205, 230-56,16 
(1947), 353-76,17 (1948), 326-55,19 (1950), 328-50, 20 (1951), 316-28, 22 (1953), 59-78,14 (1954), 355-73, 23 
(1954), 412-35 
36 Gotthelf Bergstrasser, "Die Koranlesung des Hasan von Basra", Islamica, 2(1926), pp 11-57 
37 A Jeffery, "The Qur'an readings of Zaid b cAlT", "Further readings of Zaid b cAlT", Revista degh Studi 
Onentah (RSO), 16(1936), pp 249-89,18(1940), pp 218-36 
38 A Jeffery, "The Qur'an Readings of ibn Miqsam", Samuel Lowinger and Joseph Somogyi (ed), Ignace 
Goldziher Memorial Volume, (Budapest 1948), 1/1-38 
39 A Spitaler, "Die nichtkanonischen Koranlesarten und lhre Bedeutung fur die arabische 
Sprachwissenschaft", Actes du XXe Congres international des onentahstes Bruxelles, 5-10 septembre 1938, 
(Louvain Bureaux du museon, 1940), pp 314-5, Omar Hamdan, "Konnen die verschollenen Korantexte 
der Fruhzeit durch nichtkanonische Lesarten rekonstruiert werden?", S Wild (ed), The Qur'an as Text, 
(Leiden Brill, 1996), pp 27-40 
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Muhtasab, a collection of shawadhdh readings 40 The variant readings were naturally 

discussed in the general works on the history of the Qur'an Goldziher believed that the 

Qur'anic variants originated mainly as a result of the defective cUthmamc script that 

allowed multiple readings of one form This defective script also helped induce some 

deliberate changes to the text in order to promote certain theological ideas or concepts 41 

Burton suggested that the early local schools of fiqh deliberately devised the variant 

readings in order to accommodate their legislative needs 42 Vollers claimed that the 

Qur'an was revealed in the vernacular QurashI dialect of the Meccans,43 which did not 

exhibit case endings {frab) According to him, there are traces in the official cUthmamc 

text of the Qur'an of this vernacular dialect, however it is more evident in the literature on 

the variant readings of the Qur'an that was codified later on according to the poetic 

language prevailing at the time The late grammarians introduced the system of frab 

based on the models of the pre-Islamic poetry corpus they received 44 Noldeke wrote a 

negative review on Vollers' theory45 arguing that there are no traces of historical 

traditions and accounts insinuating that the Qur'an was read without frab However, Paul 

40 G Bergstrasser, "Nichtkanonische Koranlesarten lm Muhtasab des Ibn GinnT", Sitzungsbenchte der 
Bayenschen Akademie der Wissenschaften, 2(1933), pp 5-92 
41 Goldziher, Richtungen, pp 4-20, Bellamy wrote a few articles suggesting several emendations to the 
Qur'anic text through which a better understanding of the text would be attained, J Bellamy, "Some 
Proposed emendations to the Text of the Koran", "More Proposed Emendations to the Text of the Koran", 
"al-Raqim or al-Raqud? A Note on Surah 18 9",JA0S, 113/4 (1993), pp 562-73,116/2(1996), pp 196-204, 
ll l(l99l), pp 115-7 In the 2007 annual meeting of the American Oriental society, Bellamy suggested 
another emendation the mysterious "al-samad" in Q (112 2) should be read "al-jamid" 
42 Burton, Collection, pp 165-86 
43 On the history of the classical Arabic language (carabiyyah), K Versteegh, The Arabic language, 
(Edinburgh Edinburgh University Press, 1997) serves as an excellent survey, presenting and evaluating 
the various theories regarding the evolution of classical Arabic On the features and components of the 
dialects of pre-Islamic Arabic see Chaim Rabin, Ancient West-Arabian, (London Taylor's Foreign 
Press, 1951) 
44 Karl Vollers, Volkssprache und Schnftsprache im alten Arabien philologische Untersuchungen zur klassischen 
arabischen Sprache nut besonderer Berucksichtigung der Reime und der Sprache des Qorans, (Amsterdam APA-
Onental Press, 1981) 
45 Th Noldeke, "Der Koran und die 'Arabija", Neue Beitrage zur Semitischen Sprachwissenschaft, (Strassburg 
1910), pp 15 
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Kahle revived Vollers' thesis by presenting historical accounts and several traditions 

exhorting Muslims to read the Qur'an with frab, an indication according to Kahle that the 

Qur'an used to be read without frab at the time of its revelation 46 From a totally different 

perspective, Gunter Luhng suggested that the short and mysterious surahs of the Qur'an 

are rewntings of originally Chnstian Synac Hymns 47 Recently, Chnstoph Luxenberg 

(pseudo) stirred up the discussion on the language of the Qur'an, whether it is poetical 

carabiyyah or vernacular, voting for the latter According to him, the original language 

of Mecca, and therefore also the Qur'an, was a mixture of Arabic and Synac, and there 

are certain words and phrases in the Qur'an that might become clear, if viewed from 

the Synac angle48 

Al-ahrufal-Sabcah (The Seven Modes) 

The only legitimacy for the existence of variant readings of the Qur'an is the 

Prophetic tradition(s) that speaks of the existence of the sabcat ahruf49 There is a huge 

uncertainty as to what is meant by the sabcat ahruf, an uncertainty that sometimes 

amounts to mystery Until now, no reasonable explanation has been offered for the 

exact meaning of the sabcat ahruf Al-SuyutI enumerates thirty-five different 

interpretations of the sabcat ahruf tradition ranging from linguistic to Sufi and esoteric 

46 Paul Kahle, "The Qur'an and the cArabIya", Ignace Goldziher Memorial Volume, 1/163-182, "The Arabic 
readers of the Koran"JN£S, 8 (1949), pp 65-71 
47 Gunter Luhng, A Challenge to Islam for Reformation The Rediscovery and Reliable Reconstruction of a 
Comprehensive Pre-Islamic Christian Hymnal Hidden in the Koran under Earliest Islamic Remterpretations, (Delhi 
2003) (English translation and reworking of the original German version Uber den Ur-Qur'an Ansatze zur 
Rekonstruktion vonslamischer chnsthcher Strophenheder im Qur'an, (Erlangen 1974) 
48 Chnstoph Luxenberg (pseudo), Die syro-aramaische Lesart des Koran em Beitrag zur Entschlusselung der 
Koransprache, (Berlin 2000) (English translation, The Syro-Aramaic Reading of the Koran a Contribution to the 
Decoding of the Language of the Koran, (Berlin 2007)) 
49 Cf Goldziher, Richtungen, pp 36-7 
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interpretations50 Muslim scholars, however, unanimously agree that the sabcat ahruf 

are not al-Qira'at al-Sabc that were collected and canonized by Ibn Mujahid (d 324/935) 

Only the ignorant masses took the sabcat ahruf of the Prophetic tradition to be the seven 

canonical Readings51 This issue will be discussed in more detail in the second chapter 

of this dissertation52 

Since the notion of the sabcat ahruf 'was and is still vague, a correct translation of 

the term is almost impossible, for we actually do not know what is meant by harf53 The 

best interpretation one can come up with from the context of the traditions that speak 

of the sabcat ahruf is that harf'was probably meant to be equivalent to a mode of 

recitation or a manner of pronunciation54 These are still speculations gleaned from the 

context of these traditions,55 all of which describe people who disagreed on reading a 

certain Qur'anic verse during the life of the Prophet and who, after hearing the 

conflicting parties, authenticated the different readings and acknowledged them all to 

be Qur'anic The reason presented by the Prophet for the validity of such discrepancies 

is that the Qur'an was revealed in sabcat ahruf The translation I am going to adopt here 

for harf is "mode", although as of now I am still not convinced that harf is meant to be a 

50 al-SuyutT, Itqan, 1/306-35, Cf Noldeke, GdQ, 1/50 
51" A great majority of the masses believe that the sabcat ahruf are the Seven Readings This is 
unfathomable ignorance", al-Suyutl, Itqan, 1/333, Cf Shahab al-DTn Abu Shamah, al-Murshid al-Wajiz lla 
cUlum Tatacallaq bi al-Kitab al-cAzTz, ed Ibrahim Shams al-DTn, (Beirut Dar al-Kutub al-cllmiyyah, 2001), 
pp 117-22, Ibn al-Jazarl, Munjid, ed Al-cImran, pp 213-26 
52 Refer to chapter two for the discussion on the canonization of the seven Readings and their connection 
to the sabcat ahruf pre- and post Ibn Mujahid 
53 Cf Goldziher, Richtungen, p 37 
54 F Leemhuis, "Readings of the Qur'an", Encyclopedia of Qur'an (EQ), Cf Abu cAmr al-Danl, al-Ahrufal-
Sabcahhal-Qur'an,ed cAbd al-Muhaymin Tahhan, (Jaddah Dar al-Manarah, 1997), p 27-39, Fathlb al-
Tayyib KhumasI, al-Ahrufal-Sabcah wa Irtibatuha bi al-Qiraat, (Damascus Dar al-Macnfah, 1995), pp 180-3 
551 have cited and translated most of these accounts along with their textual variants in the footnotes 
below 
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mode of recitation I have found some evidence in Musnad al-TayahsT supporting my 

uncertainty and I will present it at the end of this section 

The sabcatahruf not only acknowledge the existence of the canonical Readings of 

the Qur'an, but also justify the very existence of the shawddhdh readings, both the 

anomalous and the irregular56 The official copy of the Qur'an codified by cUthman 

abrogated the codices of the Companions containing the shawddhdh readings The 

existence of the shawddhdh readings was explained to be part of the sabcat ahruf57 

Before I proceed with the discussion of the variant readings and their canonization, a 

survey of the sabcat ahruf tradition must be carried out Several Books have been 

written on the topic58 Unfortunately, most of these studies are descriptive and lack 

proper analysis despite of the massive material their authors have collected They 

almost all follow the same methodology and more or less the same structure the 

nature of the Arabic language, the different dialects of Pre-Islamic Arabic attested in 

philological works, the circumstances within which the Qur'an was revealed, the 

mimitability of the Qur'an and the different dialects and languages exhibited in it, the 

different social and educational backgrounds of the early Muslims and thus the license 

given to them to read the eloquent "Qurashf Qur'an in their own dialect, the different 

561 make a clear distinction between the anomalous and the irregular readings of the Qur'an, both of 
which are called shawddhdh in Arabic The anomalous readings are those that disagree with the 
cUthmanic consonantal text while the irregular readings are those that agree with script but lack sound 
transmission and the consensus of the Qur'an readers 
57 Chapter two will discuss this issue in more detail, Cf al-Tabarl, TafsTr, 1/52-3 
58 cAbd al-Ghafur Mahmud Mustafa Jafar, al-Qur'dn wa al-Qird'dt wa al-Ahruf al-Sabcah, (Cairo Dar al-Salam, 
2008), cItir, Hasan Diya' al-DIn, al-Ahrufal-Sabcah wa Manzilat al-Qird'dt mmhd, (Beirut Dar al-Basha'ir al-
Islamiyyah, 1988), Sajidah Salim Abu Sayf, Marwiyydt al-Ahrufal-Sabcah fiKutub al-Sunnah, (Amman Dar 
al-Faruq, 2008), Mannac al-Qattan, Nuzul al-Qur'dn cald Sabcat Ahruf, (Cairo Maktabat Wahbah, 1991), 
Muhammad Mahmud cAbd Allah, al-Ahrufal-Sabcah wa Usui al-Qird'dt, (Amman Mu'assasat al-Warraq, 
2003), Shacban Muhammad IsmaTl, al-Ahruf al-Sab':ah wa al-Qird'dt wa md Yutharu Hawlahd mm Shubuhdt, 
(Makkah Nad! Makkah al-Thaqaff al-Adabl, 2001), FathI b al-Tayyib KhumasT, al-Ahruf al-Sab'ah wa 
Irtibdtuhd bi al-Qird'dt, (Damascus Dar al-Macnfah, 1995) 
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aspects related to the tradition of the sabcat ahruf, the collection and the codification of 

the Qur'an, masahifal-amsar (the prototypal official copies of the cUthmanic codex), the 

development of the Qur'anic Readings, and defending the integrity and the authenticity 

of the Qur'anic variants, both the canonical and the shawddhdh Western scholarship 

has not devoted much attention to the tradition of the sabcat ahruf, whether regarding 

the accuracy of its transmission or its importance to the Qur'anic sciences Goldziher 

and Noldeke briefly, but analytically, explained the background of this tradition and its 

connection to the Qira'at sciences59 Noldeke analyzed the different interpretations of 

what is meant by the sabcat ahruf and critically rejected many of them He explained 

those different modes of recitation, 1 e the ahruf, to be the Prophet's inability to 

remember correctly what he had recited before, thus giving way to discrepancies in the 

rendition of the verses 60 

The correlation between the variant Readings and the sabcat ahruf is strong We 

can safely assume from the historical accounts that Qur'anic discrepancies existed 

before the promulgation of the tradition of the sabcat ahruf The Prophet acknowledged 

these variants by clarifying that the Qur'an might be read in seven different modes My 

dissertation is mainly concerned about the possibility of dating approximately the 

tradition of the sabcat ahruf When was the notion of the sabcat ahruf 'widely circulating 

in early Muslim societies7 Whether these accounts are authentic or not is not critical to 

my discussion The tradition might have been actually said verbatim by the Prophet, 

but this fact is not important by itself if the tradition was known to a few people only 

and not made known to a wider audience The more important question is when these 

59 Goldziher, Richtungen, pp 36-51, Noldeke, GdQ, 1/33-57 
60 Noldeke, CdQ, pp 47-8 
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accounts became well-circulated and widespread within the Muslim community In 

order to answer that, I will rely on the method developed by Motzki to establish an 

approximate dating of the tradition 

Dating the tradition of the sabcat ahruf 

In his article "The Collection of the Qur'an A reconsideration of Western Views 

in Light of Recent Methodological Developments",61 Motzki contested the arguments of 

Wansbrough, Burton, Schwally, Casanova, and Mingana regarding the Muslim 

traditions of the collection and codification of the Qur'an He criticized their 

methodological approaches in dismissing and dating those traditions Motzki offered a 

new methodological approach through which one might be able to date a tradition 

approximately by studying both the isnad and the matn (body) of the tradition as 

transmitted in the Hadlth sources Another aspect that Motzki stresses is the ongoing 

availability of early sources that were not available to these scholars Studying a 

tradition with al-Bukhari (d 256/869) as a starting point is not acceptable anymore 

Additionally, it is not acceptable any longer to presume the outdated western approach 

of dismissing the Prophetic traditions as being fraudulent altogether and fabricated 

much later than those traditions claim The arguments of Goldziher, Mingana, Schacht, 

Burton, and their students about Hadlth fabrication must be re-evaluated in light of 

recent methodological developments in Hadlth scholarship and new sources that have 

become available Motzki's approach is powerful enough to suggest strongly that the 

reports on the collection and the codification of the Qur'an during the caliphates of 

Motzki, "Collection", pp 1-34 
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Abu Bakr and cUthman were in circulation towards the end of the first Islamic 

century62 

I am going to follow Motzki's approach and try dating the tradition of the sabcat 

ahruf 'to see if it is possible to construct an approximate timeframe within which the 

notion and the tradition of the sabcat ahruf came to circulate among Muslims In the 

traditions Motzki analyzed, the common link of all these traditions on the collection 

and the codification of the Qur'an was Ibn Shihab al-ZuhrT (d 124/741) Motzki 

considered the possibility that al-ZuhrT might have come up with the traditions 

himself, but he also suggested that there are no textual, historical, and isnad-related 

reasons to dismiss the fact that al-ZuhrT might have collected and heard these 

traditions from his predecessors631 have collected and analyzed the traditions of the 

sabcat ahrufm. the sources prior to al-BukharT (d 256/869) I began with the Musannafof 

cAbd al-Razzaq al-SancanT (d 211/826) as a starting point, and then I tracked down the 

traditions in the Muwatta' of Malik (d 179/795), the Musnad of Abu Dawud al-TayahsT (d 

204/819), Fadd'il al-Qur'dn by Abu cUbayd al-Qasim b Sallam (d 224/838), the Musannaf 

ofIbnAbTShaybah(d 235/849), and lastly Sahih al-Bukhari (d 256/869) I labeled each 

unique matn with a capital letter (A, B, C, etc) and sub labeled the variations on each 

matn with a small letter (A-a, A-b, etc) The small letter "p" stands for "partial", 

denoting an abridged version or an excerpt of the matn Motzki holds that that the 

association of some isnad strands with the matn variations makes fabrication of the 

Motzki, "Collection ", p 31 
lbid.p 30 
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isnad unlikely MI will explain that in more detail when I analyze the data collected 

below 

Malik b. Anas (d 179/795) 

The earliest source in which I could find the tradition of the sabcat ahruf is the 

Muwatta' of Malik This fact by itself dates the tradition to at least the last quarter of the 

second Islamic century, one hundred and fifty years before Ibn Mujahid's (d 324/935) 

canonization of the seven Readings Only one account is mentioned in the Muwatta and 

it has the following isnad 

A) Malik b Anas -> al-Zuhrl -> cUrwah b al-Zubayr -> cAbd al-Rahman b cAbdin al-Qarl 

•* cUmar b al-Khattab65 

cAbd al-Razzaq al-SancanI (d. 211/826) 

In the Musannaf of cAbd al-Razzaq, three accounts66 that speak of Al-ahruf al-satiah are 

mentioned The accounts have the following isnads 

A) Macmar b Rashid al-Azdl -> al-Zuhrl -> cUrwah b al-Zubayr -> al-Miswar b 

Makhramah + cAbd al-Rahman b cAbdin al-Qari -> cUmar b al-Khattab 67 

64 Motzki, "Collection", p 27 
65 The matn "A" of these accounts goes as follows "l[cUmarb al-Khattab] passed by Hisham b Hakim b 
Hazam reciting surat al-Furqan, and this was during the lifetime of the Prophet So I listened to his 
recitation and to my surprise he was reading in different modes (cald ahruf kath.Trah) from which the 
Prophet has read to me I was on the verge of interrupting his prayer but I waited until he finished and 
then I grabbed him from his garment and asked him "who taught you this surah in the way you have just 
read?" He answered "The Prophet did," I said "you are lying, for by God, the Prophet himself taught me 
to read this surah" So I took him to the Prophet and said "0 messenger of God, I heard this man reading 
surat al-Furqan in modes (ahruf) that you have not taught me before" The Prophet said "Leave him Omar1 

Hisham, Read'" and Hisham recited the same reading that I have heard a while ago The Prophet said "It 
was revealed as such" and then he said "Omar, Read1" and I recited the Reading that the Prophet has 
taught me before The Prophet said "It was revealed as such" and he continued by saying "The Qur'an 
was revealed in seven different modes (ahruf), thus read [in whichever way easier to you/whatever was 
made available to you] (ma tayassar)", Abu cAbd Allah Malik b Anas, al-Muwatta, ed Muhammad Mustafa 
al-AczamI, (Abu ZabT Mu'assasat Zayid b Sultan, 2004), 2/281-2 
66 cAbd al-Razzaq al-SancanT, al-Musannaf, ed Hablb al-AczamT, (Beirut al-Maktab al-IslamT, 1983), 11/218-
220 
67 cAbd al-Razzaq, Musannaf, 11/218-9 
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B) Macmar b Rashid al-Azdl -> al-Zuhrl -» cUbayd Allah b cAbd Allah b cUtbah -» Ibn 

cAbbas68 

C) Macmar b Rashid al-Azdl -> Qatadah »69 Ubayy b Kacb 70 

Abu Dawud al-TayalisT (d. 204/819) 

In the Musnad of Abu Dawud al-TayalisT three accounts dealing with the sabcat ahruf 

occur They have the following isnads 

A) Fulayh b Sulayman al-Khuza0! -> al-Zuhrl -> cUrwah b al-Zubayr -> al-Miswar b 

Makhramah + cAbd al-Rahman b cAbdin al-Qarl •¥ cUmar b al-Khattab 71 

D) Hammad b Salamah -» cAsim [b Bahdalah]72 -> Zirr b Hubaysh -> Ubayy b Kacb 73 

D-a) Shucbah b al-Hajjaj -> al-Hakam b cUtaybah -> Mujahid -> cAbd al-Rahman b Abl 

Layla -» Ubayy b Kacb 74 

68 The matn "B" of these accounts goes as follows "JibrTl read the Qur'an to me in one mode (cala harf) but 
I asked him to read again [differently] (rajcftuhu) I kept asking him for more until he reached seven 
modes (sabcat ahruf)", cAbd al-Razzaq, Musannaf, 11/219 
69 It is very unlikely that Qatadah b Dicamah transmitted directly from Ubayy b Kacb The link is broken 
in this transmission and the Hadlth biographical books do not speak of Qatadah transmitting directly or 
even by tadlis on behalf of Ubayy, Shahab al-DIn Ibn Hajar al-cAsqalanT, Tahdhib al-Tahdhib, ed Ibrahim al-
Zaybaq et al, (Beirut Mu'assasat al-Risalah, 1995), 3/428-9 
70 The matn "C" of these accounts goes as follows "I [Ubayy b Kacb] disagreed with one of my companions 
on reciting a verse, so we plead to the Prophet to be our judge The Prophet said "Ubayy, Read'" and I 
recited the verse The Prophet asked my companion to read the same verse, and he did The Prophet then 
said "Both of you read correctly", however I said "No we did not'" The Prophet then pushed me in the 
chest and said "When the Qur'an was revealed to me I was asked "would you like it to be revealed in one 
or two modes7" so I answered "two modes", and then I was asked "two or three modes7" and I 
answered "three", until we reached seven modes (sabcat ahruf), all of which are satisfactory and 
comprehensive as long as verses calling for God's mercy are not interchanged with verses calling for 
God's punishment, hence it is ok if one replaces "God the Hearer, the Knower" with "God the Mighty, the 
Wise", cAbd al-Razzaq, Musannaf, 11/219-20 
71 Abu Dawud al-TayalisT, al-Musnad, ed Muhammad al-Turki, (Cairo Dar Hajar, 1999), 1/44-5 
72 cAsim b Bahdalah b Abl al-Najud the Qur'an Reader is a weak Hadlth transmitter, Ibn Hajar, Tahdhib, 
1/627 
73 The matn "D" of these accounts goes as follows "JibrTl came to the Prophet at the Mira stones and the 
Prophet said "0 JibrTl, I was sent to illiterate people among them old men, old women, boys, slaves, and 
ruffians who never read a book before" But JibrTl answered the Prophet by saying "The Qur'an was 
revealed in seven modes (sabcat ahruf)", al-TayalisT, Musnad, 1/439 
74 The variation "D-a" on the matn "D" of these accounts goes as follows "JibrTl came to the Prophet at 
the fountain of Banu Ghifar and told him "God Has commanded you to read the Qur'an to your people in 
one mode (cald harfwahd)" The Prophet said "I ask God's forgiveness, my people are incapable of that" 
Then JibrTl came to him another time and said "God Has commanded you to read the Qur'an to your 
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Abu cUbayd al-Qasim b Sallam (d. 224/838) 

In Fada'il al-Qur'an, Abu cUbayd enumerates several traditions about the sabcat ahruf The 

isnads and contents of these accounts are as follows75 

A) cAbd al-Rahman b al-MahdT -> Malik b Anas -> al-Zuhrl -> cUrwah b al-Zubayr -> 

cAbd al-Rahman b cAbdin al-Qarl -» cUmar b al-Khattab76 

A) Abu al-Yaman -> Shucayb b Abl Hamzah -> al-Zuhrl -> cUrwah b al-Zubayr -> al-

Miswar b Makhramah + cAbd al-Rahman b cAbdm al-Qari -> cUmar b al-Khattab 77 

A) cAbd Allah b Sahh -» al-Layth [b Sacd] -> cUqayl [b Khalid] + Yunus b Yazld -» al-

ZuhrT -> cUrwah b al-Zubayr -> al-Miswar b Makhramah + cAbd al-Rahman b cAbdm 

al-Qari -> cUmar b al-Khattab + Hisham b HakTm78 

C-a) Yazld b Sa°Td + Yahya b SaTd -> Humayd al-TawIl -> Anas b Malik -> Ubayy b 

Kacb79 

C) Yazld b Said -> al-cAwwam b Hawshab -> Abu Ishaq al-SabFT -> Sulayman b Surad 

-> Ubayy b Kacb80 

people in two modes (cala harfayn)" but the Prophet answered "I ask God's forgiveness, my people are 
incapable of that" JibrTl came a third time to the Prophet and said "God Has commanded you to read the 
Qur'an to your people in three modes (cald thaldthat ahruf)" and the Prophet said "I ask God's forgiveness, 
my people are incapable of that" JibrTl came the fourth time and said "God Has commanded you to read 
the Qur'an to your people in Seven modes (cala sabcat ahruf), whichever mode they choose to read is 
correct", al-TayahsT, Musnad, 1/452-3 
75 Abu cUbayd al-Qasim b Sallam, Kitab Fada'il al-Qur'an, ed Marwan al-cAtiyyah et al , (Damascus Dar Ibn 
KathTr, 2000), pp 334-9 
76 Abu cUbayd, Fada'il, p 334 
77ibid,p 335 
78 ibid, p 335 
79 The variation "C-a" on the matn "C" of these accounts goes as follows "Doubt [in Islam] never occurred 
in my hart until I read a verse different from what another man has read I said "The Prophet has taught 
it to me as such", and he said "The Prophet also has taught it to me as such" We went to the Prophet 
and I asked him "0 messenger of God, haven't you read this verse to me as such?" The Prophet said 
"Yes" The other then man asked him "Haven't you read that verse to me in that way7" The Prophet 
said "Yes" The Prophet then said "JibrTl and MTka'Tl came to me once JibrTl sat to my right and MikaTl 
to my left JibrTl said [to me] "Read the Qur'an in one mode (cala harf)" MTka'Tl told JibrTl "Ask him to 
read more [in more modes]" JibrTl did until he reached seven modes, each of them is comprehensive and 
satisfactory", Abu cUbayd, Fada'il, p 336 
80 Abu cUbayd, Fada'il, p 336 
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C) Hajjaj -> Isra'Tl -> Abu Ishaq al-Sabfi -> Suqayr al-cAbdI -> Sulayman b Surad -> 

Ubayy b Kacb81 

C) Hajjaj -> Shucbah -» al-Hakam [b cUtbah] -» cAbd al-Rahman b AbT Layla -> Ubayy b 

Kacb 

E) Ismail b Jacfar -> YazTd b Khusayfah -> Muslim b Sa°Td or Busr b Sa°ld -> Abu 

Juhaym al-Ansarl82 

E) cAbd Allah b Salih -> al-Layth -> YazTd b al-Had -> Muhammad b IbrahTm -> Busr b 

Sa°Td •* Abu al-Qays •* cAmr b al-cAs 83 

D) Abu al-Nadr -> Shayban -^ cAsim b AbT al-Najud -> Zirr b Hubaysh -^ Hudhayfah b 

al-Yaman84 

B) cAbd Allah b Salih -» al-Layth -» Yunus -> al-Zuhn -> cUbayd Allah b cAbd Allah b 

cUtbah -> Ibn cAbbas85 

F) cAffan -> Hammad b Salamah -> Qatadah -> al-Hasan [al-Basn] -> Samurah b 

Jundub86 

Ibn AbT Shaybah (d. 235/849) 

In the Musannaf of Ibn AbT Shaybah, eleven accounts on the sabcat ahruf tradition are 

mentioned These accounts carry the followings isnads 

81 ibid , p 336 
82 The matn "E" of these accounts goes as follows "Two men disagreed upon reading one verse that they 
both claimed was taught to them directly by the Prophet The Prophet said "The Qur'an was revealed in 
seven modes, thus do not argue noisily about it, for arguing about the Qur'an is blasphemous (fihi kufr)", 
AbucUbayd,Fadail,p 337 
83 ibid,pp 337-8 
84 ibid, p 338 
85 ibid, p 338 
86 The matn "F" of these accounts goes as follows "The Qur'an was revealed in three modes (thalathat 
ahruf)", ibid, p 339 According to Abu cUbayd, all the accounts he enumerated on the sabcat ahruf 
tradition are mutawatirah except for this last account on behalf of Samurah 
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G) Sufyan b cUyaynah -> cUbayd Allah b AbT YazTd -> Abu Yazld al-Makkl -> Umm 

Ayyub87 

G) Sufyan b cUyaynah -» cAmr b Dinar88 • Prophet89 

G) Muhammad b Bishr -> Muhammad b cAmr90 -> Abu Salamah -> Abu Hurayrah -> 

Prophet91 

C-p) Muhammad b Bishr -» Ismail b AbT Khalid -» cAbd Allah b cTsa -» cAbd al-

Rahman b AbT Layla -> Ubayy b Kacb92 

D-p) Ghandar -> Shucbah -> al-Hakam -> Mujahid -> cAbd al-Rahman b AbT Layla -> 

Ubayy b Kacb 93 

G) Jacfar b cAwn -> al-Hajarf4 -» Abu al-Ahwas -» cAbd Allah [b Mascud]95 

C-p) Zayd b Hubab -> Hammad b Salamah -> cAlTb Zayd b Judcan96 -> cAbd al-Rahman 

b AbT Bakrah -» Abu Bakrah97 

D-p) YazTd b Harun -» Humayd al-TawTl98 -» Anas b Malik -» Ubayy b Kacb99 

87 The matn "G" of these accounts goes as follows "The Qur'an was revealed in seven modes (sabcat ahruf) 
whichever one reads is correct", Abu Bakr Ibn AbT Shaybah, al-Musannaf, ed Usamah b Ibrahim b 
Muhammad, (Cairo al-Faruq al-Hadlthah, 2008), 10/45-6 
88 The hadith is mursal and the link is broken cAmr b Dinar is generally considered to be trustworthy, Ibn 
Hajar, Tahdhib, 3/268-9 
89 Ibn AbT Shaybah, Musannaf, 10/46 
90 Muhammad b cAmr b cAlqamah is considered to be a weak transmitter, Ibn Hajar, Tahdhib, 3/662-3 
91 Ibn AbT Shaybah, Musannaf, 10/46 
92 The matn "C-p" (partial) mentions only the last part of matn "C" "God Has revealed to me that I read 
the Qur'an in seven modes", Ibn AbT Shaybah, Musannaf, 10/46 
93 The matn "D-p" mentions only the last part of matn "D" "Jibril told the Prophet "God Has commanded 
you to recite the Qur'an to your nation in sabcat ahruf, whichever one they recite is correct"", Ibn AbT 
Shaybah, Musannaf, 10/46 
94 Ibrahim b Muslim al-Hajari is considered to be a weak transmitter, Ibn Hajar, Tahdhib, 1/86-7 
95 Ibn AbT Shaybah, Musannaf, 10/46 
96 cAlIb Zayd b Judcan is weak and untrustworthy, Ibn Hajar, Tahdhib, 3/162-3 
97 Ibn AbT Shaybah, Musannaf, 10/46-7 
98 Humayd al-TawTl is not a strong transmitter He is known by his tadlis from Anas b Malik, Ibn Hajar, 
Tahdhib, 1/493-4 
99 Ibn AbT Shaybah, Musannaf, 10/47 
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D-p) cUbayd Allah b Musa -> Isra'Tl -> Abu Ishaq al-SabfT -> Saqir100 al-cAbdi -> 

Sulayman b Surad -> Ubayy b Kacb 101 

F) cAffan -> Hammad b Salamah -> Qatadah -> al-Hasan [al-Basrl] -> Samurah b 

Jundub102 

A-p) Khahd b Makhlad -> cAbd al-Rahman b cAbd al-cAzTz al-Ansan -> al-Zuhri -^ 

cUrwah b al-Zubayr -> al-Miswar b Makhramah + cAbd al-Rahman b cAbdin al-Qari -> 

cUmarb al-Khattab103 

D-p) Husayn b cAli -> Za'idah -> cAsim b Bahdalah -> Zirr b Hubaysh -> Ubayy b 

Kacb104 

Al-BukharT (d 256/869) 

In the Sahih of al-Bukhan we only find the matn "A" of the tradition with the following 

isnads 

A) cAbd Allah b Yusuf -> Malik b Anas -> al-Zuhri -> cUrwah b al-Zubayr -» cAbd al-

Rahman b cAbdin al-Qari -> cUmar b al-Khattab 105 

A) SaTd b cUfayr -> al-Layth -> cUqayl -> al-Zuhri -> cUrwah b al-Zubayr -> al-Miswar 

b Makhramah + cAbd al-Rahman b cAbdin al-QarT -> cUmar b al-Khattab 106 

A) Abu al-Yaman -> Shucayb -> al-Zuhri -> cUrwah b al-Zubayr -> al-Miswar b 

Makhramah + cAbd al-Rahman b cAbdin al-Qari -> cUmar b al-Khattab 107 

100 Or Suqayr, and sometime with sad instead of sin 
101lbn Abl Shaybah, Musannaf, 10/47 
102 Ibid, 10/47 
103 The "A-p" matn of this account is the last part of the "A" matn "The Qur'an was revealed in sabcat 
ahruf, therefore read [in whichever way easier to you/whatever was made available to you] (ma 
tayassar)", Ibn AbT Shaybah, Musannaf, 10/47 
104 This "D-p" matn is the last part of the "D" matn "JibrTl told the Prophet "command them to read it in 
Seven modes"", Ibn AbT Shaybah, Musannaf, 10/47-8 
105 Abu cAbd Allah al-Bukhan, al-Jamf al-Musnad al-SahTh, (Beirut Dar Ibn Kathlr, 2002), p 583 
106 Ibid, pp 1276,1865-6 
107 Ibid, p 1286 
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A) al-Layth -> Yunus -> al-Zuhn -> cUrwah b al-Zubayr -> al-Miswar b Makhramah + 

cAbd al-Rahman b cAbdin al-Qari -» cUmar b al-Khattab 108 

Data Analysis 

The data collected above is not comprehensive However, it is representative of 

the transmission and circulation of the tradition of the sabcat ahrufm the early Islamic 

sources We can discern an association of certain matns with specific strands of isndd, 

the fact that yields "conspiracy theory" in the fabrication of a certain tradition very 

unlikely109 To corroborate a tradition and authenticate it, the more trustworthy isndds 

one can attain the sounder the tradition is no The different versions of the sabcat ahruf 

tradition can be summarized as follows 

- Matn "A" recounts the dispute between cUmar b al-Khattab and Hisham b Hakim in 

reading surat al-Furqdn The Prophet vindicated both of their readings by declaring that 

the Qur'an was revealed in sabcat ahruf This seems to be the oldest account we have on 

this tradition I collated all the isndds from the different sources of the matn "A" version 

and created a stemma showing that al-Zuhrl is the common link and the only source of 

this tradition in its matn "A" version 

108 al-Bukhan, Sahih, p 1716 
109 Refer to Motzki, "Collection ",p 27 
110 This is known as al-mutdbic wa al-shahid (confirmation and follow-up), Kamah, Mohammad Hashim, A 
Textbook ofHadith Studies, (Leicestershire The Islamic Foundation, 2005), pp 176-80, al-Suyuti, Jalal al-DTn, 
Tadrib al-RdmfiSharh Taqnb al-Nawdwi, ed Salah cUwaydah, (Beirut Dar al-Kutub al-cllmiyyah, 1996), 
1/128-9 
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- Matn "B" of this tradition is not as common as the other matns, and it seems to be an 

extrapolation and commentary on matn "A" This version provides neither background 

nor context to the sabcat ahruf tradition The Prophet states that Jibrll recited the 

Qur'an to him in sabcat ahruf, which are all equal Al-Zuhrl comments afterwards that 

those sabcat ahruf pertain to verses that do not confuse the licit with the illicit (al-amr al-

wdhid alladhllaysafmi haldl wa Id hardm) It is imperative to notice that this statement by 

al-Zuhrl only comes with the matn "B" and is never coupled with the matn "A" This 

might suggest that the matn "B" is a commentary on al-Zuhn's behalf or his students 

For the sake of comprehensiveness, I extracted the isnads of the matn "B" version from 

the Sahth of Muslim,111 and sketched the Stemma below Al-Zuhrl is again the common 

link and the only source of this version of the tradition, which in my opinion is only his 

commentary on matn "A" version One can notice that there are only two strands of 

isnad of the "B" version from al-Zuhrl both of which are identical to two strands in the 

"A" version, 1 e al-Zuhrl -> Macmar b Rashid al-Azdl -> cAbd al-Razzaq and al-Zuhrl -> 

Yunus -> al-Layth -> cAbd Allah b Sahh The strand al-Zuhrl -> Yunus -> Ibn Wahb -> 

Harmalah b Yahya of version "B" exists in version "A" as well from a transmission 

obtained by Muslim,112 which I did not use for the stemma I sketched for version "A" 

111 Abu al-Husayn Muslim b al-Hajjaj, al-Musnad al-Sahih, ed Abu Qutaybah al-Farayabl, (Riyad Dar Tibah, 
2006), 1/366 
112 Muslim, Sahih, 1/366 
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- Versions "C" and "D" are slightly problematic Matn "C" follows the same structure of 

"A" but with more elaboration Instead of cUmarb al-Khattab and Hisham b Hakim as 

the disputing parties, we have in "C" Ubayy b Kacb and one of his companions 

disagreeing on the reading of a certain verse One needs to keep in mind Ubayy's 

notoriety in early Islam as someone known along with Ibn Mascud for having his own 

non-cUthmamc codex Ubayy and Ibn Masciid are often quoted in early Islamic sources 

for their disagreements on the cUthmanic edition As in matn "A", Ubayy and the man 

go to the Prophet for arbitration, the Prophet asks each man to read the verse the way 

they have been taught, and the Prophet acknowledges both readings to be correct 

Matn "C" in some of its variations elaborates more on the conclusion, the Prophet tells 

Ubayy that both Jibrll and MTka'Il taught him the sabcat ahruf Matn "C" also expresses 

Ubayy's suspicions and doubts about the Qur'an and possibly Muhammad's Prophecy 

when the latter acknowledges two different readings for the same verse to be true But 

Muhammad reassures Ubayy that these variants are of divine source and that they are 

both "Qur'an" matn "C" and its variations seem to emphasize the contents of "A" and 

"B", and the study of their isnads does not show any significant common link 

responsible for promulgating this tradition, except for Ubayy himself The single 

strands of transmission originate from Ubayy but do not find a transmitter in the 

subsequent generations to carry on and spread the account widely Even Muslim 

Hadlth critics deemed most of these isnads as weak As for the matn "D" accounts, I am 

inclined to suggest that they are later elaborations on the second half of the "C" 

accounts They describe the Prophet's request from JibrTl to make reading the Qur'an 

easier for the illiterate Muslims JibrTl answers his request and starts teaching the 
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Prophet the Qur'an in one harf until he ends with sabcat ahruf This version of the 

tradition unequivocally clarifies the wisdom and the reasons behind the sabcat ahruf 

explained as being different ways in reciting the Qur'an Matn "C" itself provides a 

similar explanation when it explicitly declares that it is fine if one replaces "God the 

Hearer, the Knower" (al-Samf al-cAlim) with "God the Mighty, the Wise" (al-cAziz al-

Haktm) After comparing the scattered and weak isnads of matns "C" and "D", I suggest 

that they are complementary and originating from the same source in addition to being 

later fabrications and elaborations on matn "A" The offshoot transmission line from 

Hudhayfah b al-Yaman to Zirr b Hubaysh is out of place in addition to the matn "C-p" 

cited in Abu cUbayd's Fadd'il, with a wandering isnad that starts from Abu Bakrah The 

partial common links such as Humayd al-Tawil and cAsim b Bahdalah and transmitters 

such as Suqayr al-cAbdI and Ibn Judcan are impugned according to Hadith criteria U3 

1 See the footnotes above from Ibn Hajar's Tahdhib 
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- Versions E, F, and G are easier to deal with and I presume their forgery Matn "E" 

follows the same structural pattern of "A" and "C" two men disagree on reading a 

certain verse, they seek the Prophet for arbitration and he tells them that they are both 

right The Prophet then adds that disagreeing on two correct readings of the Qur'an is 

blasphemous (kufr) This statement is very unlikely to have been initiated in the 

Prophet's time, and it is probably a projection of the later disagreements among 

Muslim Scholars regarding the Qur'anic nature of the Canonical Readings m Matns "F" 

and "G" offer bare statements that the Qur'an was revealed in thalathat and sabcat ahruf 

respectively These versions offer neither context nor background for the tradition, as 

if the statement had become a well-known adage to be quoted by itself The isnads of 

these versions are single lines of transmission with several problematic transmitters 

according to Hadlth criteria, such as Abu Yazld al-Makkl, cAmr b Dinar, Muhammad b 

cAmr, and al-Hajarl115 

The preliminary examination of the sabcat ahruf tradition speaks for some 

credibility to the version transmitted by al-Zuhrl (d 124/741) and corroborated by 

several good isnads in the early sources Nevertheless, regardless of the authenticity of 

this tradition, it is very likely that the notion of the sabcat ahruf was circulating and 

promulgated towards the end of the first century of the Islamic calendar, parallel to al-

Zuhrl's accounts and narratives on the collection and the codification of the Qur'an 

during Abu Bakr's and cUthman's Caliphates 116 

Some clues on the meaning of harf 

Refer to Chapter two for a detailed discussion on the topic 
Refer to Ibn Hajar's comments in the footnotes above 
Refer to Motzki's discussion above 
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The wording of the matn "A" tradition in Musnad al-Taydhsiwas intriguing The 

tradition starts as follows with cUmar b al-Khattab speaking "The prophet has taught 

one surah from the Qur'an, which I fully grasped and memorized by heart One day, 

while I was praying in the mosque, I found Hisham b Hakim praying besides me He 

began that surah with a harf different from that which the Prophet has taught me " m 

What is different in this text is that the surah is not specified to be surat al-Furqan unlike 

in the later traditions, which almost always designate al-Furqan by name Most 

importantly, this tradition specifies that the dispute was about the beginning of the 

surah The wording of the text is intriguing, cUmar says "fa 'iftataha tilka al-surah cala 

ghayr al-harf alldhiaqra'anValayhx Rasul Allah " This insinuates stark differences in the 

way the surah began cUmar would not have been so impatient as to have barely waited 

until the prayer was over before facing off with Hisham regarding a misplaced vowel or 

putting the wrong case ending on the word The differences have to do with the 

wording itself We have two leads now, the first is that the surah in question is surat al-

Furqan and the second lead is that the disagreement was in the opening of the surah I 

referred to the canonical Readings works and found no variant readings for the 

opening verses of al-Furqan However, this is not the case with the shawddhdh readings 

Q (25 l) reads "tabdraka 'lladhinazzala 'l-furqana cald cabdih hyakuna h 'l-cdlamina 

nadhiran"118 There is only one shawadhdh reading associated with this verse and it 

reads "tabdraka 'lladhinazzala 'l-furqdna cald cibddihi hyakuna h 'l-cdlamTna h 'l-jmm wa 'l-

117 al-TayahsT, Musnad, 1/44 
118 Blessed is He Who hath revealed unto His slave the Criterion (of right and wrong), that he may be a 
warner to the peoples 
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wsi nadhiran"119 The addition of "h 'l-jinni wa 'l-insi" to the verse is especially 

conspicuous at the very beginning of the surah This shawddhdh reading is attributed to 

cAbd Allah b al-Zubayr The tradition of the sabcat ahruf in its "A" matn is always 

transmitted through al-Zuhri -> cUrwah b al-Zubayr cUrwah b al-Zubayr is cAbd Allah 

b al-Zubayr's younger brother, both the sons of al-Zubayr b al-cAwwarn cAbd Allah b 

al-Zubayr had his own non-cUthmanic codex and some examples of his Reading are 

documented in the masahif literature 120 It is probable that the mushaf of cAbd Allah b 

al-Zubayr's - being the Caliph in al-Madlnah for ten years before his reign ended at the 

hands of al-Hajjaj and cAbd al-Malik b Marwan - became the Zubayr family mushaf 

Therefore, the tradition of the sabcat ahruf might have originated with cUrwah b al-

Zubayr as a result of the differences found between the cUthmanic and the Zubayr 

codices This does not necessitate forgery on cUrwah's behalf, rather, it indicates an 

interest on his part to propagate the sabcat ahruf tradition and perhaps to vindicate the 

codex and Reading of his older brother cAbd Allah b al-Zubayr 

To conclude this section, we notice that there are different layers within which 

dating the sabcat ahruf tradition is possible The first is based on the earliest sources that 

document this tradition, which are al-Muwatta' by Malik and Musnad al-Tayalisi This 

dates the tradition back to the last quarter of the 2"d/8th century The second is based 

on the study of the isnads and the corresponding matns of those traditions, which 

present al-Zuhri as the common link for promulgating the tradition This dates the 

tradition back to the first half of the 2nd/8th century The third is assuming the 

119 Blessed is He Who hath revealed unto His slaves/servants the Criterion (of right and wrong), that he 
may be a warner to the peoples the humans and thejinn, Abu Hayyan al-AndalusT, Tafsir al-Bahr al-Muhit, 
ed cAlT Mucawwad et al, (Beirut Dar al-Kutub al-cllmiyyah, 1993), 6/440 
120 Al-Sijistanl, Masahif, ed Jeffrey, p 81-3 
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responsibility of cUrwah b al-Zubayr (d 94/712) in spreading the tradition as I have 

just explained above This dates the tradition back to the last quarter of the ist/7th 

century 

The Shris' views towards the Qur'an, the variant Readings, and the sabcat 

ahruf 

Scholarship on the Qur'an rarely considers the views of the ShfT scholars on the 

subject, possibly because Shfis have complicated views on the topic In the recently 

published The Cambridge Companion to the Qur'an, which is supposed to give a general 

historical, linguistic, and theological overview of the Qur'an, no chapter was designated 

to discuss the Shffs views on the history of the Qur'an, its transmission, its variant 

readings, its esoteric implications, and its integrity as a text Shris views are usually 

treated separately from the mainstream Sunnls, who, since the medieval times, 

relentlessly wrote against the Shf ah, who were and still are treated as a threat to Sunn! 

Islam 

One of the most controversial ShfT arguments regarding the Qur'an is its 

falsification (tahrif) This topic has been dealt with extensively since the 3rd/9th century 

and western scholarship has discussed it at length since the 19th century Goldziher 

documented the Shffs rejection of the cUthmanic codex that was subjected to several 

important additions and omissions m Among the omissions, two full surahs are claimed 

by the Shfis to have been dropped from the cUthmamc edition122 These arguments by 

the Shfis have stirred endless debates and discussions since medieval times It is very 

121 Goldziher, Richtungen, pp 270-89 
122 Noldeke, GdQ, 1/ 221-3 See the English translations of all these ShfT additions m W St Clair Tisdall, 
"Shi'ah addition to the Koran", The Moslem world, 3 (1913), pp 227-241 
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often that one reads in books of Sunn! tafsvr, cUlum al-Qur'an, Usui al-Fiqh, and firaq 

compilations the relentless defense by the Sunnis of the integrity of the Qur'an against 

the rafidah 1 e the ShfTs With the recent availability of published ShfT sources, the 

debate between the Sunnah and the Shf ah on the integrity of the Qur'an is more alive 

than ever There are several satellite TV channels hosting programs that primarily 

discuss modern and medieval ShfTs' views towards the Qur'an Sunni and ShfT religious 

scholars from Qumm, Najaf, Saudi Arabia, Egypt, and Jordan conduct these debates A 

simple googhng of the phrase "tahrif al-Qur'an" will yield hundreds if not thousands of 

pages on this topic, especially in discussion forums and message boards by both the 

masses and several religious authorities 123 There is also a recent interest in this topic 

by some western and Muslim scholars where several books and articles were published 

discussing the notion of tahrif extensively 124 

Without getting into more detail about the ShfTs' views regarding the historical 

text of the Qur'an and their theological implications, it is obvious that the discipline of 

Qira'at and the variant readings of the Qur'an were used by the ShfTs to support their 

arguments that the Qur'an was falsified and altered125 Therefore, the notion of the 

123 Message Boards such as http.//www.dd-sunnah.net/forurn/index.php {shabakat al-difac can al-sunnah) 
and http.//www.ansarsunna.com/vb/index.php (shabakat ansar al-sunnah) are replete with posts and 
discussions about the integrity of the Qur'an and the "blasphemous" beliefs of the Shf ah 
124 Hussein Mudarressi, "Early debates on the integrity of the Qur'an a brief survey", Studia Islamica, 77 
(1993), pp 5-39, R Brunner, "La question de la falsification du Coran dans l'exegese chute duodecimaine", 
Arabica, 52/1 (2005), pp 1-42, "The dispute about the falsification of the Qur'an between Sunnis and ShTTs 
in the 20th century", S Leder et al (ed), Studies in Arabic and Islam proceedings of the 19th congress, Union 
Europeenne des Arabisants et Islamisants, Halle 1998 (Leuven Peeters, 2002), pp 437-446, Mohammad Ah 
Amir-Moezzi and Etan Kohlberg, "Revelation et falsification Introduction a l'edition du Kitab al-qira'at 
d'al-Sayyarf',Journal Asiatique, 293/2 (2005), pp 663-722, Kamal HaydarT, Siyanat al-Qur'an mm al-tahrif, 
(Beirut Dar Jawad al-A'immah, 2010) 
125 The examples are numerous in Shfah sources see for the example the introduction of al-Kasharif s 
tafsir, Muhammad Muhsin al-Fayd al-Kashanl, Tafsir al-Safi, (Tehran Manshurat al-Sadr, 1994) 1/40-56 
Exegetes such as al-TusT (d 460/1067) and al-TabarsI (548/1153) whose Qur'an commentaries are full of 
traditions on the authority of the Companions defend the integrity of the Qur'an On the hand, exegetes 
such as al-Fayd al-Kashanl (d 1091/1680) and al-cAyyashI (d 320/932) openly confess the falsification of 
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canonical Seven and Ten Readings does not exist m Shf ism 126 Al-Khu'T wrote 

extensively on this topic criticizing the Sunn! tradition of the variant readings and 

showing several discrepancies within the tradition itself regarding the collection of the 

Qur'an, the codices, the canonical Readings, and the sabcat ahruf tradition127 The Shf ah 

do not recognize the sabcat ahruf tradition, al-TusT (d 460) says that it is common 

knowledge among the Shf ah that the Qur'an was revealed to the Prophet in one harf 

only1281 am not going to discuss the ShfTs' tradition in rejecting the variant Readings 

and their theological arguments regarding the sabcat ahruf tradition because this 

deserves a separate study I only want to point out that there is a trend within the 

Islamic tradition itself that rejected the notion of the sabcat ahruf m the Qur'an and 

consequently did not develop a discipline for the Qira'at sciences It is worth 

mentioning that the Shf ah nowadays read the Qur'an according to the Reading of Hafs 

-> cAsim justified by the fact that the isndd of this Reading goes back to cAlT b Abl Talib 

Conclusion 

The Variant Readings of the Qur'an derive their legitimacy from the Prophetic 

tradition of the sabcatarhuf however, Muslim scholars have had no common 

understanding of the meaning of the term harf This has resulted in more than thirty-

five different interpretations of the sabcat arhuf tradition However, despite the 

the Qur'an and that the Companions altered it They also consider the canonical Readings to be one 
form of this falsification We rarely find any ShfT scholar nowadays admitting the fact that the Qur'an is 
falsified They deny such accounts on the authority of their medieval scholars or simply do not find 
them binding It might be also an act of taqiyyah 
126 Refer to the last section of Chapter three for more details 
127 Abu al-Qasim Al-KhuT, al-BayanfiTafsiral-Qur'an, (Beirut Dar al-Zahra', 1979), pp 122-234 
128 Abujafar A\-Tusi, al-TibydnfiTafsiral-Qur'an,ed Ahmad al-cAmilT, (Beirut Dar Ihya'al-Turath al-
cArabT, 1982), 1/7-9 
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vagueness of the concept of harf, the discipline of Qira'at and the meticulous 

transmission of the variant Readings of the Qur'an are essentially dependent on the 

mysterious sabcat ahruf tradition After performing isnad and matn analysis, I conclude 

that this tradition was in circulation probably by the last quarter of the first Islamic 

century, this indicates that the multiplicity of the Qur'anic Readings not long after the 

codification process by cUthman still lacked official validation by the Prophet himself 

The ShfTs rejected the accounts of the sabcat ahruf tradition and considered it be one 

form of the falsification of the Qur'an (tahrlf) Though the ShfTs have no specific 

Qur'anic Reading for themselves, they often follow the Reading of cAsim -> Hafs The 

integrity of the Qur'an and the historical accounts pertaining to its collection and 

codification have been discussed at length in Western scholarship The dominant 

theories of Western scholars range widely from the Qur'an as the exact final version 

that Muhammad left before his death to the Qur'an as a document collected and 

codified no earlier than the third Islamic century 
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Chapter 2: Ibn Mujahid and the canonization of the seven 

Readings 

The Seven and Ten Canonical Readings of the Qur'an are usually described as 

being mutawatirah, 1 e they were passed on from the Prophet and his Companions to 

the later generations through multiple concurrent transmissions In the Islamic 

tradition, almost anything that is transmitted via tawatur is considered to be 

unequivocally true and accurate In this chapter, I aim to detect when and how the 

term tawatur was applied to describe or modify the Qur'an generally, and its variant 

Readings specifically I will also pay special attention to how and when the phrase "al-

qira'at al-mutawatirah" started to be used as an unquestionable criterion for considering 

a Qur'anic Reading to be canonical, and thus divine References to the tawatur in the 

discipline of Hadith literature are essential to see if, and most importantly when Hadith 

terminology started to affect the terms of cUlum al-Qur'an (Qur'anic sciences) 

I will start this survey prior to the official canonization of the variant Readings 

by Ibn Mujahid (d 324/936), a process that was called by the Muslim scholars tasbf al-

sabcah (the "septuplization" or the founding of the seven Readings) Consequently, Ibn 

Mujahid was called musabbf al-sabcah (The "septuphst" or the founder of the Seven) 

This period, 1 e early 4th/lOth century, was the stage after which the validity of a 

Qur'anic Reading began to be judged according to certain criteria that I shall discuss 

later 

In the second part of this chapter I will examine what the usulis (legists of the 

principles of Islamic law) had to say and contribute to the subject of the tawatur of the 

Qur'an and its variant Readings Several usulis discussed this topic at length and 
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expressed some concerns regarding this problematic issue Heated discussions arose at 

the time of al-BaqillanT (d 403/1013) regarding the integrity of the Qur'an and its 

transmission al-Baqillanl wrote the two-volume book al-Intisdr h al-Qur'an in which he 

defended the credible transmission of both the physical content of the Qur'an, 1 e the 

consonantal script, and its oral aspects, 1 e the variant Readings I will examine the 

opinions of some influential usulis concerning the tawdtur of the Qur'anic readings and 

point out the problematic issues they were trying to handle and resolve 

In the late 8th/l4th century, Ibn al-Jazarl (d 833/1429) became the leading 

authority in the discipline of Qira'at He canonized three additional Readings and 

declared that the ten canonical Readings were all transmitted via tawdtur However, 

twenty years later, Ibn al-Jazarl reconsidered his earlier opinion and declared it 

fallacious His revised position held that the Ten Readings were not transmitted via 

tawdtur but through sound single chains of transmission (ahdd) I consider Ibn al-

JazarT's revision of his point of view to be an indication of the problematic nature of 

this subject, and of the constant debate that was taking place among Muslims The 

dominant trend after Ibn al-Jazarl was to hold onto his earlier position on the tawdtur of 

the canonical Readings, and ever since Ibn al-Jazarl and al-Suyutl (d 911/1505), the 

tawdtur of the Qur'an and its variant canonical Readings have become self evident 

truths not open to discussion and questioning 

Qira'at Collections pre- Ibn Mujahid 

Ibn Mujahid was not the first to collect some variant Readings of the Qur'an in 

an attempt to limit those Readings to a manageable and credible corpus However, he 
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might have been the first to enforce his criteria and canonize the Readings, as Melchert 

has suggested, through political power : Ibn Mujahid believed that by his time a 

consensus had been reached concerning the general criteria applied to a valid Qur'amc 

reading, and that no one could recite and teach the "obsolete" readings of the 

Companions that disagree with the consonantal outline of the cUthmamc codices 

Those who opposed Ibn Mujahid's new Canon and insisted on adopting their own 

standards were tried, flogged, and forced to adhere to the consensus 2 

We find m the bibliographical sources several titles that were written much 

earlier than Ibn Mujahid These titles seem to be short monographs written by some of 

the eponymous Readers or by their students describing their master's Reading Most of 

these titles are now lost - if they ever existed - and the few still in manuscript form are 

either written in a later period or erroneously ascribed to their authors3 Under the 

section of the Qur'amc readings in GAS, Sezgin indicates that many titles are allegedly 

ascribed to those early authors and that they actually belong to later periods Works 

attributed to authors and scholars of the 2nd/8th century are described to belong to the 

6th/l2th and even the 10th/l6th century4 

These early compilations that collect variant Qur'amc readings attributed to 

eponymous Readers are numerous Al-FadlT roughly lists around forty-four works on 

1 Ch Melchert, "Ibn Mujahid and the Establishment of Seven Qur'amc Readings", Studia Islamica, 91 
(2000), pp 20-2 
2 Ibid, p 5, Cf Shahab al-DIn Yaqut al-HamawT, Mucjam al-Udabd', ed Ihsan c Abbas, (Beirut Dar al-Gharb 
al-Islaml, 1993), 5/2325 
3 In al-Fihns al-Shamil, a manuscript is listed under the authorship of Abu cAmr b al-cAla' (d 154/770) in 
the library of Aya Sofia under catalogue number 4814 I obtained a copy of this manuscript and 
apparently it is a very late copy that uses colors with a fully vocalized text The book seems to be only a 
transmission on behalf of Abu cAmr b al-cAla\ Mu'assasat Al al-Bayt, al-Fihns al-Shamil h al-Turath al-Arabi 
al-Islami al-Makhtut cUlum al-Qur'an, Rasm al-Masdhif, (Manshurat Mu'assasat Al al-Bayt Amman, 1986), p 
1 
4 Fuat Sezgin, Ceschichte des arabischen Schnfttums (CAS), (Leiden Brill, 1967), 1/6-15 
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Qira'at prior to Ibn Mujahid5 Most of these works are now lost, however one important 

aspect to be noticed from those titles and their descriptions is that they were not 

concerned with a specific number of Qur'anic Readings to be collected and canonized, 

contrary to the post-lbn Mujahid era as we will see shortly A common phrase one often 

finds upon reading the entries on those early Qira'at authors in the bibliographic 

dictionaries is "he has a book on Qira'at" (lahu htab al-qiradt) Muqatil b Sulayman (d 

150/767), Abban b Taghlib al-KufT (d 141/758), Hushaym al-Sulaml (d 183/799) are a 

few notable examples among many others6 One important work seems to be a 

compilation by Abu cUbayd al-Qasim b Sallam (d 224/838), which was comprised of 

twenty-five variant Readings attributed to twenty-five eponymous Readers7 A man by 

the name of Ahmad b Jubayr al-KufT al-Muqn' (d 258/871) wrote two books on Qira'at 

the first was a collection of five variant Readings and the second was another collection 

of eight Readings8 The judge Isma°Tl b Ishaq al-Mahkl (d 282/895) collected twenty 

variant Readings attributed to twenty eponymous Readers9 Two important aspects 

should be noticed here, the first is that those works varied in the number of the variant 

Readings they collected, as they were not concerned with delineating a specific number 

of Readings For example, Ahmad b Jubayr al-KufT al-Muqn' wrote two books on five 

and eight variant Readings of the Qur'an Thus we could say that the number of the 

permissible Qur'anic Readings was flexible to some degree The pre-lbn Mujahid era 

seems not to be concerned with limiting the Readings to a specific number Several 

5 Al-Fadli, cAbd al-HadT, d-Qira at al-Qur'amyyah tarikh wa tcfrif, (Beirut Dar al-Qalam, 1985), pp 27-32 
6 Ibn al-Nadlm, Abu al-Faraj, al-Fihnst, ed Riza Tajaddud, (Tehran Maktabat al-Asadl, 1971), pp 227, 276, 
284 
7 Ibn al-jazan, Nashr, 1/88-9 
8 Ibid, 1/34, MakkT b AbTTalib al-QaysI, Abu Muhammad, al-lbdnah can Mcfanial-Qird'dt, ed cAbd al-Fattah 
ShalabT, (Cairo Dar Nahdat Misr (nd)), p 51 
9 Ibn al-Jazarl, Nashr, 1/88-9 
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Qur'anic Readings were in circulation and Muslim authors were collecting and 

documenting them 10 The second noticeable aspect, if the biographical dictionaries are 

to be trusted, is that Muslim scholars started to collect and document the different 

qira'at as early as the ist/7th century, probably starting with Yahya b Yacmur (d 

90/708) n One should keep in mind that the oldest among the Seven Readers was Ibn 

cAmir the Damascene who died in 118/736 while the youngest was al-Kisal, born in 

119/737 This is an indication that collecting and documenting the variant readings of 

the Qur'an started earlier than the Seven canonical Readers, when most of them were 

still young students of Qira'at, Nafic was born in 70/689, Abu cAmr b al-cAla' in 68/687, 

and Hamzah al-Zayyat in 80/699 

Before I discuss the case of al-Taban (d 310/923), two earlier works deserve 

some attention The first is by the aforementioned Yahya b Yacmur, about whom Ibn 

cAtiyyah (d 543/1148) says the following " as for vocalizing (shakl) the mushaf and 

putting dots on the letters (naqt), it is said that cAbd al-Malik b Marwan (d 86/705) 

commissioned al-Hajjaj (b Yusuf) (d 95/713) who undertook this mission m Wasit al-

Hajjaj partitioned the Qur'an into more parts (ahztib) and since he was the governor of 

Iraq, he commissioned al-Hasan (al-Basri) (d 110/728) and Yahya b Yacmur to vocalize 

the consonantal text of the Qur'an and put the dots on the letters Consequently, Yahya 

b Yacmur wrote a book in Wasit on the different qira'at and collected what had been 

10 Abual-Qasim al-HudhalT(d 465/1072) compiledal-Kamilftal-Qiraatal-cAshrwaal-ArbacTnal-Zd'idah 
calayha in which fifty variant Readings of the Qur'an were collected and documented This book is 
considered one of the most extensive books on Qira'at It was poorly edited and published byjamal b al-
Sayyid Rifa0! al-Shayib (Cairo Mu'ssasat Sana li al-Tibacah wa al-Nashr, 2010) A PhD dissertation was 
written on this work in 2008 in Umm al-Qura university in Saudi Arabia, cAbd al-Haflz al-Hindl, al-lmam 
al-Hudhaliwa Manhajuhu fiKitabihi al-Kamilfial-Qira'at al-Khamsin, (PhD Dissertation Umm al-Qura 
University, 2008) 
11 cAbd al-Haqq Ibn cAtiyyah, "Muqaddimat Ibn cAtiyyah li Tafslnhi al-Musamma al-Jamf al-Muharrar", in 
MuqaddimatdnflcUlumal-Quran,ed A Jeffery, (Cairo, al-KhanjT 1972), p 275 
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transmitted and told of people's disagreements over reading the Qur'an However, he 

limited his collection to only the readings that agree with the script of the mushaf 

People adhered to this (collection) for a long time, until Ibn Mujahid wrote his book" u 

The second book that I want to draw the reader's attention to is by Harun b 

Musa al-Acwar, who according to Ibn al-Jazarl was the first to track down the different 

modes of recitation in Basrah and to document them It is said that he also investigated 

the readers who transmitted the irregular (shadhdh) readings whose isnads he 

meticulously studied13 Again, if we give the bibliographical dictionaries some 

credibility we could assume that collecting and documenting the shawadhdh readings 

methodically started with the last quarter of the 2nd/8th century The aforementioned 

work by Ibn Yacmur, if the account bears any truth to itself, suggests that by the year 

90/708 the notion of adhering to the script of the mushaf was given attention and 

importance 

al-Tabarl(d. 310/923) 

The most important and influential among the scholars who collected different 

qira'at before Ibn Mujahid was presumably al-TabarT, who was one of Ibn Mujahid's 

teachers in Qira'at14 Al-TabarT compiled a book, now lost, in which he collected more 

than twenty variant Readings of the Qur'an15 We do not know much about this book, 

however it is very probable that al-TabarT did not intend to canonize the different 

readings of the Qur'an, which were in wide circulation at the time He also did not 

12 Ibn cAtiyyah, Muqaddimatdn, p 275 
13 Shams al-DTn Ibn al-Jazan, Ghdyatal-NihdyahfiTabaqdtal-Qurrd', ed Gotthelf Bergstrasser, (Beirut Dar 
al-Kutub al-cIlmiyyah, 2006), 2/303 
14 Ibn al-Jazari, Ghdyat al-Nihdyah, 1/128,2/96 
15 Ibn al-Jazari, al-Nashr, l/89 
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intend to exclude the readings that were invalid according to his own standards As one 

can see from his Tafsir, al-Tabari often lists most of the readings of the verse known to 

him followed by his ownjudgment and ijtihdd where he favors one reading over 

another In al-Tabarfs view, quite a few of those variant readings were not of divine 

nature On the contrary, their origin was attributed to the Qur'an readers and the 

transmitters themselves, 1 e to their own selectivity and ijtihdd while reading and 

deciphering the cUthmamc consonantal text, but not to the Prophet16 Discussing al-

Tabarfs position on the variant readings of the Qur'an is important in order to form a 

better understanding of the development of the concept of shawddhdh and how this 

term was used to denote different aspects of the Qur'anic readings whenever the 

criteria of validating those readings changed 

al-Tabarfs criticism and rejection of some acknowledged readings that were 

labeled later on as mutawdtirah, have forced many Muslim scholars to criticize him17 

even up until today Several Muslim religious authorities have written treatises 

criticizing al-Tabari and his position regarding the canonical readings, some of which 

he considered to be erroneous and invalid Lablb al-Safd for example in his Difac can al-

Qird'dtal-MutawahrahfiMuwdjahat al-Tabari al-Mufassir, collected eighty-nine examples 

from al-Tabarfs Tafsir in which the latter refused some canonical readings and gave 

preference to some readings over others The title itself is interesting for al-Sa°Td is 

16 Ibn cAtiyyah (d 543/1148) openly states that the Seven Readings originated due to the eponymous 
Readers' interpretation (ijtihad) of the defective cUthmanic text Consequently, the Seven Readings were 
accepted through the consensus of the community, Ibn cAtiyyah, al-Muharrar al-Wajiz, 1/48 
17 Ibn al-Jazan criticized al-Tabari in his qira'at book for being selective in his choice of the different 
readings of some verses He says " he (al-Tabari) committed some mistakes in his book al-Jdmf (fial-
Qira'at) where he would not mention all the variants of certain verses he caused the undisputed 
readings to seem like there are disagreements upon them and the controversial readings to seem like 
there is a consensus on them This is bizarre coming from a great scholar like him (al-Tabari)", Ibn al-
Jazan, Ghayat al-Nihayah, 2/96 
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simply suggesting that al-Tabarl is a mufassir by profession and not a qari, and 

therefore he is not an authority when it comes to Qur'anic readings 18 Another book 

criticizing al-Tabarl was recently written by Sheikh Muhammad al-Hararl under the 

title of al-Qira'at al-Mutawatirah allatiAnkaraha Ibnjanr al-TabarTftTafsinhi wa al-Radd 

calayhi191 will examine a few examples in which al-Tabarl rejects some readings that 

later on were considered to be canonical and divine I am mainly interested in his 

comments regarding the extent of the circulation of some readings and the basis on 

which he rejects one of these 

On Q (2 285) "amana 'r-rasulu bi ma unzila ilayhi mm rabbihi wa 'l-mu'minuna kullun 

amana bi 'lldhi wa malaikatihi wa kutubihi wa rusuhhi la rmfarnqu bayna ahadin mm 

rusuhhi"20, al-Tabarl says that the readers disagreed on how to read kutubihi The 

Medmese and some Iraqis read it as kutubihi,21 the plural form of kitdb, and some Kufans 

read it as kitabihi22 in the singular form Al-Tabarl gives his own opinion by saying that 

even though the latter reading is well known and accepted among Muslims, what he 

really likes "alladhihuwa acjabu ilayya" is the reading in the plural form kutubihi The 

reason is that what precedes and follows this word, 1 e kutubihi, are words in the plural 

form, so he prefers to read the disputed word in the plural form as well23 In this 

example we notice that both readings are known, accepted and well circulated, 

however al-Tabarl still makes a choice and picks one reading as better than the other 

18 LabTb al-SaTd, Difac can al-Qira'at al-MutawatirahfiMuwdjahat al-Tabarlal-Mufassir, (Cairo 1978), pp 11-12, 
15-26 
19 (MA Thesis al-Jamfa al-Islamiyyah, 1986) 
20 "The Messenger believes in what was sent down to him from his lord and the believers, each one 
believes in God and His angels and in His books and His Messengers, we make no division between any 
one of His messengers" 
21 This is the reading of Abu cAmr b al-cAla\ cAsim, Ibn KathTr, Nafic, and Ibn cAamir, Abu Bakr Ibn 
Mu)ahid,Kitabal-Sabcahfi al-Qira'at, ed Shawql Dayf, (Cairo Dar al-Macanf, 1972), p 195 
22 This is the reading of Hamzah and al-Kisa'T, Ibn Mujahid, al-Sabcah, p 195 
23 Al-Tabarl, Jamf al-Bayan, 5/149 
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based on his own logic and literary taste Therefore, if different readings of a verse are 

accepted through the ijmcf, al-Tabarl moves to other criteria in order to establish the 

validity of a reading or the precedence of one reading over another 

In the same verse, al-Tabarl mentions the disagreement on reading nufarnqu He 

says that some late readers "bacd al-mutaqaddimin" read it as yufarnqu,2i however the 

only acceptable reading for al-Tabarl is nufarnqu and no other reading could be 

accepted, for this reading is so widely transmitted and circulated that error and 

collaborative negligence could not have taken place "al-naql al-mustafid alladhiyamtanfu 

macahu al-tashacur wa al-tawatu wa al-sahw wa al-ghalat" Based on that, Al-Tabarl 

considers the reading ofyufarnqu to be shadhdhah Nevertheless, this same reading 

deemed to be shadhdhah by al-Tabarl was canonized later on and became mutawatirah 

and of divine status The reading is attributed to the Basran Yacqub al-Hadraml who is 

one of the Ten eponymous Readers 

Al-TabarT dismisses Qur'anic readings attributed to the Seven Readers as well, or 

to be more accurate to those who became known as the Seven Readers In Q (4 l) "wa 

'ttaqu 'llaha 'lladhi tasa'aluna bihi wa 'l-arhama",25a\\ the readers read al-arhdma in the 

accusative case except Hamzah who read the variant in the genitive case al-arhdmi26 al-

Tabarl states that the genitive reading is not eloquent and that the only reading he 

authorizes is the accusative al-arhdma Therefore, al-Tabarl openly dismisses the 

24 This is the reading of Yacqub, Ibn al-Jazan, al-Nashr, 2/447 
25 "And fear God by whom you demand one of another, and the wombs" 
26 Ibn al-Jazarl, al-Nashr, 3/24 Abu cAlT al-FansT says the following regarding the genitive and the 
accusative readings "Those who read al-arhdma in the accusative case considered it to be either a direct 
object for ittaqu and thus the coordinating conjunction wajoins al-arhdma to alldha, or a direct object for 
tasa'aluna and thus the coordinating conjunction wajoins the prepositional phrase bihi to al-arhdma On 
the other hand, those who read al-arhdmi in the genitive case considered al-arhdmi to be joined to the 
pronoun hi in the prepositional phrase bihi by the coordinating conjunction wa However, this is 
awkward and rare, and it is better to abandon its usage", Abu cAlI al-FansT, al-Hujjah h al-Qurrd'al-Sabcah, 
ed Badr al-DIn Qahwajland Ahmad al-Daqqaq, (Damascus Dar al-Ma'miin h al-Turath, 1987), 3/121 
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reading by Hamzah and considers it to be wrong27 Again, this grammatically awkward 

reading by Hamzah was canonized later on by Ibn Mujahid and was acknowledged by 

the community of the Qur'an readers In Q (6 137) al-Tabarl dismisses a reading by Ibn 

cAmir, who is one of the Seven Readers, and considers that reading to be repulsive and 

inarticulate He adds that this reading cannot be well founded for it contradicts the 

consensus of the readers28 He also rejects the reading of Ibn Kathlr in Q (2 37) for the 

same reasons29 Similarly, all these readings rejected by al-Tabarl openly were 

canonized later on and enjoyed the status of being absolutely valid and divine 

Al-Tabarl does not adopt or adhere to an eponymous Reading with regard to 

which he agrees to all its particular single readings If a particular reading of a verse 

disagrees with what al-Tabrai calls the consensus of the Qurra' or if the reading exhibits 

awkward syntactical structure, al-Tabarl readily dismisses the reading and labels it as 

shddhdhah even if it is attributed to a well established Reader who became later on one 

of the canonical Seven or Ten readers Nevertheless, the term ijmac al-Qurra' is not well 

defined by al-Tabarl and the criteria for such an ijmac are somehow vague, for even 

when it comes to what a considerable group of readers have agreed upon, "a" majority 

and not "the" majority, al-Tabarl would dismiss their reading and prefer his own His 

reasoning is always supported, as he claims, by "some" consensus of the readers For 

27 Al-TabarT,Jamf, 6/344-350 
28 Refer to chapter one, page two, footnote eight for a detailed discussion of this verse, Al-TabarT, 9/576-7 
29 Q (2 37) reads "fa talaqqa Adamu mm rabbihi kahmatm" (Then Adam received from his Lord words (of 
revelation)) which is the reading of all the Readers except Ibn Kathlr who read "fa talaqqa Adama min 
rabbihi kahmatun", thus making Adam the direct object of the verb Al-TabarT says that even though this 
reading is grammatically permissible, however semantically the verse does not make any sense The only 
valid reading that he authorizes is Adamu in the nominative case, for this reading enjoys the consensus of 
the Readers and the Muslim scholars This consensus cannot be challenged by a reader who could have 
erred or been forgetful, Al-TabarT, ]dmf, 1/580 
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example, in the very well known disagreement on Q (l 4) "ma/Alikiyawmi 'd-din",30 al-

Tabarl refuses and even prohibits the reading of mdhki He considers those who adhere 

to this reading to be stupid and confused31 This is the reading of two out of the Seven 

Readers, namely cAsim and al-Kisa'T, in addition to Yacqub and Khalaf, the two Readers 

in the canonical system of the Ten Readings However, al-Tabarl claims that the 

consensus of the readers in his time is against that reading Could the consensus have 
r 

changed so rapidly within few years after al-Tabari (d 310/923) during Ibn Mujahid's 

(d 324/936) time? 

The following example reveals important aspects regarding al-Tabarf s criteria 

for and opinion concerning the anomalous readings, I e the readings that do not agree 

with the consonantal outline of the cUthmanic codices His statement and commentary 

on Q (14 46) are very important in order to have a better understanding of his criteria 

for a valid reading Q (14 46) reads as follows "wa in kana makruhum h-tazula minhu '/-

jibdlu"32 Al-TabarT transmits more than ten different accounts supported by good 

isndds, which speak to the effect that several Companions and Successors used to read 

that verse with kdda and la-tazulu, thus reading "wa in kada makruhum la-tazulu minhu al-

jibdlu" Two things should be mentioned here, the first is that this anomalous reading 

seems to have been very well circulated among the Companions and the Successors 

cUmarb al-Khattab, cAlT b Abl Talib, Ibn Mascud, Ubayy b Kacb,Anasb Malik, Ibn 

c Abbas, and few other figures were reported to have had read that verse in its 

anomalous form It is reported that this reading was written as such in the codex of Ibn 

Mascud The second thing that needs to be mentioned is that the anomalous reading of 
30 (The Master of the Day of doom) 
31 Al-TabarTJdmf, 1/152-3,157 
32 (Though their devising were such as to remove mountains) 
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kada brings with it the irregular reading of la-tazulu In the first canonical reading, "in" 

is a negation particle and the verse should be translated more properly to mean "their 

devising would not remove the mountains" The lam preceding tazula is lam al-juhud 

(lam of denial) and the verb is in the subjunctive case33 On the other hand, in the 

anomalous reading of kada, "in" is considered to be mukhaffdfah mm al-thaqilah (The an 

that is lightened from the heavy form)34 and the lam preceding tazulu is lam al-fariqah 

(the distinguishing lam) that usually accompanies in al-mukhaffafah35 What interests me 

here is the reading of al-Kisa'T who read the verse with kana and la-tazulu, thus keeping 

the second portion of the anomalous reading la-tazulu, which always coexisted with 

kada and was never read with kana al-Tabarl objects to al-KisaTs reading by giving a 

grammatical reasoning as to how this lam of la-tazulu cannot be lam al-fanqa if the verse 

is read with kana, as al-Kisa'T did36 Al-TabarT's also argues that the consensus of the 

Qur'an readers is to read the verse with h-tazula and the irregular reading la-tazulu is 

invalid since it goes against the consensus One of the conclusions one can draw from 

this grammatical argument by al-Tabarl is the following since it is grammatically 

incorrect to use lam al-fanqah after kana, the proper usage of this lam would be after 

kada, and I suggest that al-KisaT subconsciously presumed the anomalous reading of 

kada and automatically brought with it the irregular reading of la-tazulu This is not 

surprising when, as we will shortly learn, the Qur'an in Kufah was still influenced by 

the pre-canonization Reading of Ibn Mascud up until the 2nd/8th century 

33 Abu al-Fath IbnJinnI, al-Muhtasab fiTabyin Wujuh Shawddhdh al-Qira'at wa al-Idah canhd, ed Muhammad 
cAta, (Beirut Dar al-Kutub al-cIlmiyyah, 1998), 2/40-1, Abu al-cAbbas al-Samln al-HalabT, al-Durr al-Masun, 
ed Ahmad al-Kharrat, (Damascus Dar al-Qalam, [n d ]), 7/125-7 
34 W Wright, A Grammar of the Arabic Language, (Beirut Libraine du Liban, 1996), 2/26 
35 Ibn JinnI, Muhtasab, 2/41, al-Samln al-HalabT, al-Durr, 7/125-7, Wright, Grammar, 2/26,1/283 
36 Al-Tabarl, Jdmic, 13\724 

52 



www.manaraa.com

Another piece of information we can draw from that passage is al-Taban's 

understanding of the notion of ymac He says that some people might wonder how 

could the reading of h-tazula be considered as ijmac when many Companions and 

Successors have read la-tazulu? Al-Tabarl responds by saying that the reading of la-

tazulu is valid only if one reads the verse with kada, however, it is not permissible 

anymore to read the verse with the kada variant because what is written in the masahif 

now is kana and not kada No one is allowed to change the script of the masahif 

anymore, and Muslims must adhere to the reading of the majority of the Qurra' and not 

be concerned with those who contradict (shadhdha) them This statement is very 

important and several points must be assessed here 

l) According to al-Tabarl, regardless of how many sound and well-circulated 

accounts there exist which document a certain reading that does not agree with 

the rasm of the mushaf these accounts will never establish that reading as valid 

and acceptable Unlike later scholars who relentlessly tried to interpret, 

reinterpret, and re-evaluate those accounts, especially in the case of Ibn 

Mascud,37 al-Tabarl explicitly acknowledges the validity of these accounts and 

offers the following reconciliation those anomalous readings attributed to the 

Companions are not acceptable "to us" {cindand), simply because "our" masahif 

are different from "their" masahif The Companions' readings might have been 

acceptable at their time because they might have had different codices from the 

37 See for example al-Baqillanf s vehement defense of Ibn Mascud and Ubayy b Kacb in his Intisar, Abu 
Bakr al-Baqillanl, al-Intisar h al-Qur'an, ed Muhammad cAsim al-Qudat, (Beirut Dar Ibn Hazm, 2001), l /61-
2,300/31, 267-78,394-9 See also al-Sjistanl, Masahif, 1/179-94, Abu Muhammad Ibn Hazm, al-Fisalfial-
Milal wa al-Ahwa" wa al-Nihal, ed Muhammad Nasr and cAbd al-Rahman cUmayrah, (Beirut Dar al-Jfl, 1996), 
2/212 
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ones we have now, therefore our masahif cannot accommodate their anomalous 

readings Consequently, we are forced to reject any reading that disagrees with 

the rasm of our current codices even if the sound historical accounts 

unequivocally document that it was a reading of the Companions 

2) The consensus according to al-Tabarl is to be understood as the consensus of the 

readers of the Qur'an {qara'at al-amsdr) and not the Muslim scholars or the 

Companions and the Successors Al-Tabarl does not usually name the readers in 

his tafsir upon commenting on the different readings of a certain verse Instead, 

he uses phrases such as the readers of Makkah and cIraq, some Kufans, the 

readers of Madlnah, some late readers, etc Nonetheless, when one reader 

contradicts the majority of the Qur'an readers, al-Tabarl names him and states 

his opinion regarding that reading 

3) The rules of eloquent Arabic and proper grammar are major sources for al-

Tabarfs additional arguments for accepting or rejecting certain readings A 

valid reading should exhibit eloquent (fasth) syntax and not only show 

acceptable Arabic phrasing according to some dialect of Arabic, as later readers 

and scholars have suggested38 On Q (15 56) for example, al-Tabarl says "readers 

disagreed on "wa manyaqni/at",39 for the Medmese and the Kufans read it with a 

fathah on the nun, I e yaqnat except al-Acmash and al-Kisa'I who both read it 

with a kasrah on the nun, l e yaqnit This latter reading ought to be the correct 

Ibn al-jazan, Munjid, p 79 
(And who despairs of) 
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one because yaqnat with afathah on the nun is not familiar in Arabic"40 

Nevertheless, the rasm of the mushaf and the consensus of the readers are still 

given the priority for al-Tabarl The famous disagreement on Q (20 63) "in/na 

hadham la sdhiram",41 which does not agree with the fasth Arabic, forced al-

Tabarl to reject the proper carabiyyah reading of Abu cAmr b al-cAla' who read 

"inna hadhayni", since his reading disagrees with the rasm of the mushaf and 

contradicts the ijmcf al-Tabarl also rejects the reading of "in" because the 

majority of the readers read "inna"42 He provides a grammatical explanation 

stating that this verse might be grammatically correct, but not fasih, according 

to some Arabic dialects43 Therefore, according to al-Tabarl eloquent Arabic 

comes as a third criterion after the rasm of the mushaf and the consensus of the 

readers Nevertheless, it plays an important role when al-Tabarl wants to 

dismiss a certain reading or favor one reading over another, even though those 

readings he rejects are attributed to well-known readers who became canonical 

later on 

The case of al-Tabarl gives us some insight regarding the circulation of readership 

and the criteria for accepting valid Qur'anic readings in his time shortly before the 

official canonization of the variant readings by Ibn Mujahid We should notice that in 

al-Tabarf s view, there are acceptable and correct readings, unacceptable and wrong 

readings, and readings that are neither correct nor wrong Within all these categories, 

he does not speak of any divine source for these readings, for some readings are better 

40 al-TabarTJamf, 14/85-6 
41 (These two men are sorcerers) 
42 Nafic, Ibn cAmir, Hamzah, al-KisaT, and cAsim -> Shucbah read "inna", while Ibn KathTr and cAsim -> 
Hafs read "in", Ibn Mujahid, Kitdb al-Sabcah fial-Qira'at, p 419 
43 Al-Tabarl, Jamf, 16/97-101 
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than others, and therefore they cannot be equal in status There are several readings 

that used to be in circulation during the Companions' time, however these readings 

cannot be used anymore since they disagree with the current rasm of the mushaf and 

the current ijmcf of the Qur'an readers Those readings were acceptable at the time, but 

not anymore 

One more thing must be noted about Al-Tabarl he did not try to canonize or limit 

the Qur'anic readings to an authoritative corpus Al-Tabarl compared the different 

readings and tried to find the best choice based on the current rasm of the mushaf, the 

present-day ijmac, and proper Arabic grammar and syntax On the other hand, he was 

neither politically powerful enough, nor theologically adamant enough, to enforce his 

own selection {ikhtiyar) upon the qurra of his time His disagreement with the Hanbalis, 

who were politically powerful at that time, and his confinement to his house after 

being accused of shfism44 might have been behind his failure to create a Qira'at Canon 

Ibn Mujahid and Kitdb al-Sabcah 

Two features generally characterize modern Arabic scholarship on Qira'at First, 

it is apologetic in nature in being concerned with defending the validity and thus the 

divine nature of the canonical Readings and consequently the integrity of the Qur'an 

Second, it tries to establish a continuous tradition and a never-before-disputed 

consensus regarding the validity of the canonical Readings, a consensus that goes back 

long before Ibn Mujahid One of the important things we should note here is that the 

term tawatur al-qira'at does not appear in Ibn Mujahid's terminology, either in his Kitdb 

44 F Rosenthal, "General Introduction", in The History of al-TabarT, (Albany State University of New York 
Press, 1985), 1/71-7, Ci Shams al-DTn Al-Dhahabi, Siyar Aclam al-Nubala, ed Shucayb al-Arna'ut, (Beirut 
Mu'assasat al-Risalah, 1985), 14/277 
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al-Sabcah or in the biographical information recorded about him According to his 

contemporary Muhammad Habash for example, Muslim scholars and the whole nation 

(al-ummah) agreed as early as the beginning of the 3rd/9th century to establish three 

conditions upon which the validity of any Qur'anic reading could be decided, first, the 

reading must agree with the rules of cArabvyyah, second it must agree with the rasm of 

the mushaf, and third it must have an isndd that is characterized by tawdtur "5 It is 

needless to say that the term tawdtur al-qird'dt came much later than Ibn Mujahid, as we 

will see shortly In his introduction to Kitdb al-Sabcah, ShawqT Dayf tried to establish the 

conditions through which Ibn Mujahid considered a reading to be valid He stipulated 

the following conditions agreement with the rasm, sound transmission, and agreement 

with Arabic grammar46 Unfortunately, the phrases Dayf used are almost verbatim those 

that later Qira'at scholars coined and which were "canonically" set by Ibn al-Jazarl in 

the 9th/l5th century47 Dayf and many scholars after him already assumed that the 

"canonical" trio of conditions were also those of Ibn Mujahid, whom they claimed to 

have believed in the tawdtur and thus the divine nature of the canonical Readings In 

the following section I suggest that Ibn Mujahid stipulated different conditions to judge 

the validity of any Reading I also try to reinterpret his selection of the Seven Readers 

and his position regarding the status and the source of the canonical Readings, (1 e are 

they of divine or human nature) 

Reconsidering Ibn Mujahid's criteria, qira'at as legal rulings (ahkdm) 

Habash, al-Qira'at al-Mutawatirah, p 70 
Ibn Mujahid, Al-Sabcah, p 19 
Compare with Ibn al-Jazarl, Munjid, p 79, al-Nashr, 1/9-14 
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Nowhere in Ibn Mujahid's Kitdb al-Sabcahftal-Qird'dt does one find an explicit 

statement on the criteria according to which he chose the seven eponymous Readers 48 

We also do not know if the other readers he excluded from his selection did not satisfy 

the conditions he set for himself or if their exclusion was simply a matter of selection 

(ikhtiyar) and preference The seven Readers Ibn Mujahid chose to represent the valid 

canonical Readings are the following Ibn KathTr (d 120/737) the Meccan, Nafic (d 

169/785) the Medinese, Ibn cAmir (d 118/736) the Damascene, Abu cAmr Ibn al-cAla' (d 

154/770) the Basran, cAsim b Abl al-Najud (d 127/744), al-Kisa'T(d 189/804) and his 

teacher Hamzah al-Zayyat (d 156/772), the Kufans There were also several well-

established and authoritative readers besides those seven According to Ibn al-Jazarl, 

AbuJafarYazidb al-Qacqac(d 130/747), Ibn Muhaysin (d 123/740), al-Acmash (d 

148/765), Yacqiib al-Hadraml (d 205/820), al-Hasan al-Basrl (d 110/728), and many 

others were as famous and credible as those seven49 Before I get into the scholars' 

reaction to Ibn Mujahid's establishment of the seven canonical Readings, I will explore 

in detail what he himself says in the introduction of al-Sabcah I intend this section to be 

a close study of the introduction of Kitdb al-Sabcah in order to figure out Ibn Mujahid's 

criteria for a valid and acceptable Reading 

Ibn Mujahid compares the differences of the qird'dt and the disagreements 

among the readers with the disagreements and differences among the ahkdm (legal 

48 The book starts with a general introduction on the variant readings of the Qur'an and the 
characteristics of a good and trustworthy reader Several Prophetic traditions are quoted on the subject 
after which Ibn Mujahid introduces the seven eponymous Readers and their main transmitters, their 
biographies, anecdotes about them, and his own chains of transmission down to each Reader, Ibn 
Mujahid, al-Sabcah, pp 45-101 
49 Ibn al-Jazarl, Munjid, pp 215-6 
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rulings) "ikhtalafa al-nds fi al-qird'ah kamd ikhtalafu fi al-ahkdm"50 This short and 

underdeveloped phrase is a very important statement that was not given much 

attention Ibn Mujahid remarks that people's disagreement on the qira'at is similar to 

their disagreement on the ahkam This also includes the different traditions and 

accounts, related to both the qira'at and the ahkam, transmitted on behalf of the 

Companions and Successors One should keep in mind, as we shall see later on, that 

later scholars stipulated the acceptance of "all" the seven and the ten Readings without 

denying a single individual reading in any of those canonical systems The seven and 

the ten Readings are held of divine nature, 1 e they are all Qur'anic, including single 

variants upon which Readers disagreed, for those Readings in their entirety yield 

necessary knowledge (cilm damn) 511 do not believe that this was the position of Ibn 

Mujahid, for if the disagreements on ahkam and qira'at are of similar nature, those 

disagreements are therefore the outcome of ijtihdd on the part of the scholars Such 

ytihdd, both in ahkam and qira'at, is not based on opinion only, it is also based on dthar, 

1 e Prophetic traditions and accounts from the Companions and the Successors 

Scholars disagree on ahkam because they disagree on interpreting the traditions They 

also disagree on the different criteria and standards according to which they derive 

their legal rulings and establish their precedence The above statement by Ibn Mujahid 

drives me to conclude that he believed that the same process must have taken place 

with qira'at as with the ahkam The Qur'an readers, just like the faqaha", judged the 

traditions and the dthar and chose a corpus in which they included choices of the 

readings they believed to be the most probably correct, or in other words the closest to 

50 Ibn Mujahid, al-SaVah, p 45 
51 This is a summary of the fatwa by cAbd al-Wahab al-Subkl quoted by Ibn al-Jazarl, Munjid, pp 174-5 The 
notions of necessary knowledge and tawdtur will be explored in more detail in chapter three 
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the sharfah52 No one argues that "all" the different legal rulings by the four legal 

schools are canonical and correct, and that the differences among the madhahib are of 

divine nature, 1 e the Prophet himself declared and practiced all these different and 

often contradictory ahkdm By the same token, no one should argue that the Prophet 

read the Qur'an in all the seven and the ten Readings, as later Muslim scholars 

vehemently argued531 will get back to this point later in this chapter when I show how 

the status of qira 'at moved from a legal ruling (hukm) to a Prophetic tradition (hadith) 

Going back to the introduction of al-SaVah, Ibn Mujahid describes the 

characteristics of a good Qur'an reader solid foundation in the Arabic language and 

extensive knowledge of the other different readings - compare how afaqih should be 

aware of the rulings of other fuqaha before he establishes his own ruling he should 

have awareness and knowledge of the traditions (athar) on qird'dt and finally a critical 

understanding of the meaning of the verses he is reading54 These are the 

characteristics of a trustworthy reader who must possess all four characteristics, 

otherwise the reader could be impugned Therefore, a credible reader should be aware 

of how the other readers are currently reading the text and how they have read it 

before This presumes that a trustworthy reader must be aware of all the disagreements 

among the Qur'an Readers who, theoretically at least, read only according to what the 

Companions and Successors have taught the community to read A reader who brings 

up a reading that is not based on what the trustworthy readers have read before is a 

mubtadic (innovator) Ibn Mujahid lists several traditions that support this argument, 

52 Fiqh is the means to discover the true purposes of sharfah (maqasid al-sharfah) 
53 Read the extensive discussion on this topic and refer to the classical sources cited in al-Zurqanl, 
Manahil, 1/351-378, Cf Ibn Taymiyyah, Fatawa, 13/212-3 
54 Ibn Mujahid, al-Sabcah, p 45-6 
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and he again compares between qira'dt and ahkdm by saying that both disciplines 

comprise practices upon which a consensus was established and other practices that 

were abandoned and rejected Ibn Mujahid says that the readings of the people of al-

MadTnah, Makkah, Kufah, al-Basrah and Damascus at the time are what they have 

learned from the trustworthy Successors who taught them those readings There 

existed a few brilliant Readers who studied directly with the Successors where a 

unanimous agreement was established among the corpus of the Qur'an readers, both 

the elite and the common readers, to adhere to and follow the reading of those few 

brilliant Readers55 One should notice here the vital role ijmcf played, a role that was 

ignored later on and replaced by sound transmission I will shortly discuss this matter 

m more detail 

Ibn Mujahid moves to another topic where he again lists several traditions 

stating that reading the Qur'an is sunnah (al-qird'ah sunnah) and that one should read 

only as he was taught56 Once more, this analogy suggests that Ibn Mujahid regards the 

qira'dt as legal rulings that are largely established by sunnah So far, nothing is said 

about tawdtur and Ibn Mujahid is not keen to demonstrate the sound transmission of 

the different Readings from the eponymous Readers down to the Prophet For example, 

he says that Ibn Kathlr studied with Mujahid b Jabr (d 104/722) who studied with Ibn 

cAbbas (d 68/687) who studied with Ubayy b Kacb (d 30/650) " This is the only isndd we 

have for Ibn Kathlr's Reading and several other canonical Readings, as we will see 

shortly This limited documentation of the chains of transmission of the canonical 

Readings either shows lack of information or indifference towards documenting the 

55 Ibn Mujahid, al-Sabcah, p 48-9 
56Ibid,pp 49-52 
57Ibid,p 64-5 
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canonical Readings with multiple isnads If it were the former, why did some scholars 

not try to fabricate more isndds, as was done in Hadith scholarship7 And if it were the 

latter, what makes Qira'at documentation different from that of Hadith?58 In my 

opinion, what was more important to Ibn Mujahid is that the Meccans, in the case of 

Ibn Kathir, agreed on and accepted his Reading, and therefore the chain of transmission 

of his Reading is of second value after the ijmcf to adhere to Ibn Kathlr's Reading was 

established The concept of sunnah is important here - by utilizing it Ibn Mujahid moves 

the Qira'at discipline away from the domain of Hadith and draws it closer to the domain 

of Fiqh As legal rulings vary from one region to another according to the specific 

sunnah established there,59 a Qur'anic reading might also vary from one place to 

another according to the sunnah established in that region as to how the people were 

taught to recite that reading 

Ibn Mujahid's criteria for the selection of the Seven Readers 

As I have mentioned before, Ibn Mujahid did not explicitly state his criteria for 

what constitutes a valid and acceptable Reading, neither did he specify the reasons for 

which he specifically chose Seven Readers Later Muslim scholars tried to apply to Ibn 

Mujahid's selection the formulaic three-condition set for a valid canonical Reading, 1 e 

carabyyyah, rasm and sound isnad/tawatur, however I argue that the last condition was 

not as important to Ibn Mujahid as the ijmac of the Qur'an readers My second argument 

is that Ibn Mujahid did not intended to limit the canonical Readings to the specific 

58 Melchert touched upon this subject in a recent article that explored the similarities among the Ten 
canonical Readings in terms of the content of the transmission, Ch Melchert, "The relation of the ten 
readings to one another" Journal of Qur'anic Studies, 10/2 (2008), pp 73-87, "Ibn Mujahid ", pp 7-11 
59 For more insight on sunnah and the living tradition, see J Schacht, The Origins ofMuhammadan 
Jurisprudence, (Oxford 1950), pp 58-81 
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number seven and that his exclusion of the other well-established readers was 

methodical and consistent It might be possible to establish rules according to which 

the conditions of carabiyyah, rasm and sound isndd could be fulfilled, but how can one 

determine the criteria for sunnah and ym<f? Nonetheless, a syntactical structure might 

be proven to be more eloquent than another, and some isnads are naturally stronger 

than others However, are there acceptable and unacceptable sunnahs, and who can 

determine that except the people of a certain region who follow that sunnah7 "A" 

sunnah is a practice that was taught and established by the Companions and the 

Successors That which defines a sunnah or a practice in al-Madlnah is different from 

that which defines a sunnah m al-Kufah The same logic could be applied to the qird'dt, 

assuming that Ibn Mujahid treats them as ahkam and sunan According to this 

understanding of Ibn Mujahid's logic, a Qur'anic reading cannot be bound by definitive 

and rigid conditions Adhering to the rasm and following the proper rules of Arabic 

were already accepted principles by qurra' al-amsar, a pre-Ibn Mujahid movement The 

term itself qurra al-amsar denotes readers who adhere to the cUthmanic codices 

Nevertheless, the third important condition for Ibn Mujahid is the ymdc and the 

adherence to the sunnah, as exercised by the Successors and the Companions A good 

isndd is important but ijmdc is more important for establishing a sound isndd However, 

disagreeing with thejamdcah (community) does not suffice to determine an acceptable 

reading, and the case of Ibn Shanabudh testifies to this60 Documenting the isndd of an 

eponymous Reading is important for establishing the authority and qualifications of 

the Reader as valid It is more or less similar to obtaining a degree diploma today 

60 Paret, R, "Ibn Shanabudh", EI2, Noldeke, GdQ, 3/110-2, Melchert, "Ibn Mujahid ", pp 20-21 
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Therefore, the isndd in the transmission of the Qira'at is different from that of the 

HadTth without which a tradition would be automatically dismissed The isndd of a 

Qird'ah serves as a certification of the Reader while the isndd of an hadith serves as its 

backbone without which the hadith cannot exist 

Obtaining an isndd certificate testifies to one's credibility as a reader, however, 

it does not allow him to come up with any single reading that contradicts the sunnah 

and the ijmdc, both of which are adhered to by the majority of the qurrd' community 

What happened to Ibn Shanabudh and the other readers who kept reciting the 

shawddhdh readings, is a good example for the above argument By the 3rd/9th century, 

the consensus of the Qur'an readers was to abandon those shawddhdh readings despite 

the fact that trustworthy readers such as Ibn Shanabudh61 kept reciting them His 

Reading was in agreement with proper Arabic and was supported by sound 

transmissions and authentic traditions (dthdr) from the Companions and Successors It 

is true that some of his readings did not agree with the cUthmanic rasm, however, it was 

more important that those readings violated the consensus of the community of the 

qurrd', who had already agreed to abandon the shawddhdh readings after the official 

codification of the Qur'an 

The Selection of the Seven 

There is still no definitive answer as to why Ibn Mujahid chose specifically seven 

eponymous Readers and whether he intended to match the number of the Readers to 

61 Ibn al-Jazarl, Ghayah, 2/49-52, Shams al-Din al-DhahabT, Mcfnfat al-Qurra'al-Kibdr, ed Tayyar Altlqulag 
(Istanbul Turkiye Diyanet Vakfi, Islam Arastirmalan Merkezi, 1995), 2/546-553 

64 



www.manaraa.com

the seven ahrufof the aforementioned hadith 621 will closely examine the introduction 

of Ibn Mujahid's al-Sabcah in order to analyze his opinions directly without the 

influence of the later scholarship on this matter One should first keep in mind that by 

the 3rd/9th century, the dominant opinion among Muslims was that the number of 

masahif al-amsar*3 was five There are references to the fact that masahif al-amsar at that 

time, 1 e 3rd/9th century, were kept in the five major Islamic capitals al-Madfnah, 

Makkah, al-Basrah, Dimashq, and al-cIraq Al-SijistanI, for example, enumerates the 

scribal differences among the masahif of the aforementioned five cities64 

When Ibn Mujahid lists his eponymous Readers to talk about each of them 

individually, he mentions several accounts that speak of the Reader's trustworthiness 

and knowledge He picks one Reader from each city of the five amsar except al-

Kufah/al-cIraq from which he chooses three Readers While Ibn Mujahid is fully aware 

of other authoritative and trustworthy readers in the five capitals, he still provides the 

same reasoning for selecting one Reader only from each city This one-Reader only 

selection is always justified by accounts that speak of the consensus established by the 

qwrra' community in each city to adhere to and recite the Qur'an according to that 

Reader's system of Reading For instance, Ibn Mujahid says that Abu Jacfar Yazld b al-

Qacqacwas an unrivaled Imam in qira'at during his time whose Reading adhered to the 

sunnah However, Ibn Mujahid selects Nafic instead of Abu Jacfar, a selection supported 

by many other accounts that also testify to Nafic's adherence to the sunnah, but most 

62 Refer to chapter one for the discussion on the sabcat ahruf 
63 masahif al-amsar always refer to the official copies of the Qur'an, which cUthman sent to the major 
Islamic capitals after he codified the Qur'an 
64 al-Sijistani, Kitab al-Masahif, ed Waciz, 2/424 
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importantly by the fact that that the current and dominant Reading of the people of al-

Madlnah and its community of the qurra' is that of Nafic and not Abu Jafar65 

The case of Makkah is no different than al-Madlnah Ibn Mujahid states that the 

Meccans agreed to adopt and adhere to Ibn Kathlr's Reading, it was a consensus of the 

Meccans and the community of its qurra' There were other authoritative and 

trustworthy readers at the time such as Ibn Muhaysin (d 123/740),66 yet Ibn Mujahid 

says that Ibn Muhaysin disagreed in some readings with his Meccan colleagues, who 

generally did not concur with his Reading as much as they concurred with Ibn 

Kathar's67 This is enough of a satisfactory reason for Ibn Mujahid to exclude Ibn 

Muhaysin and choose Ibn Kathlr as the representative Reader of Makkah 

The same reasons are applied to the selections of Abu cAmr b al-cAla' the Basran 

and Ibn cAmir the Damascene It is said that Abu cAmr b al-cAla' became the chief 

Reader of al-Basrah even though the well-known and trustworthy al-Hasan al-Basri, of 

the fourteen Readers, was still alive Abu cAmr b al-cAla' followed the dthdr (traditions) 

and the sunnah and barely disagreed or contradicted the readings of the Imams before 

him68 Therefore, he adhered to and respected the ymcf of the qurra' community Ibn 

Mujahid also mentions that there were other well-known readers in al-Basrah, however 

they were not as authoritative as Abu cAmr b al-cAla' to whose Reading the Basrans 

have adhered To be more precise, Ibn Mujahid does not actually say "all" Basrans, but 

65 Ibn Mujahid, Sabcah, pp 56-63 
66 Ibn Muhaysin entered the system of the fourteen Readers established by al-Dimyati (d 1117/1705) 
However, Ibn Muhaysin along with al-Hasan al-Basri, al-YazIdT, and al-Acmash were never accepted as 
canonical Readers Their Readings are still considered to be shawadhdh, Shihab al-DTn al-Dimyati, Ithaf 
Fudala' al-Bashar bz al-Qira'at al-Arbcfat cAshar, ed Shacban Muhammad IsmaTl, (Beirut cAlam al-Kutub, 
1987), 1/65 
67 Ibn Mujahid, Sabcah, p 65 
68Ibid,pp 79-81 
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rather most of them (aktharuhum)69 Canvassing the majority and deciding on whom the 

ijmac is strongest play the decisive roles in determining Ibn Mujahid's selection for the 

representative Reader of al-Basrah The same holds for Ibn cAmir the Damascene, as Ibn 

Mujahid clearly states that the majority of the people in al-Sham/Syna follow the 

Reading of Ibn cAmir 70 

We arrive at the problematic selection of three Readers from al-cIraq/al-Kufah, 

which is politically, socially and historically more complex than the other four capitals 

Ibn Mujahid starts by saying that the early Kufans used to read the Qur'an according to 

the "early" Reading of Ibn Mascud, 1 e his pre-cUthmanic Reading Ibn Muscud's 

disciples continued to recite this early Reading and teach it among the Kufans An 

account on the authority of al-Acmash (d 61/148) states that only very few Kufans (al-

rajul wa al-rajulari) were reciting the Qur'an in accordance with cUthman's official 

codices71 We also read that the Kufans by the middle of the ist/7th century were familiar 

"only" with the Reading of Ibn Mascud n Ibn Mujahid then tells us that the first 

Companion who started teaching the Qur'an among the Kufans according to the post-

codification Readings was Abu cAbd al-Rahman al-Sulaml (d 73-4/692-3) who installed 

himself in the grand mosque of Kufah to teach people the Qur'an After forty years of 

teaching in Kufah, al-Sulaml was succeeded by his student cAsim b Abl al-Najud (d 

127/744), the eponymous Reader73 

One of the important elements that should be noticed here is this short 

historical prelude to the status of Qur'an reading in Kufah Unlike the other four cities 

69 Ibn Mujahid, Sabcah, p 84 
70 Ibid, p 87 
71 I b id ,p 66-7 
72 I b id ,p 67 
73 Ibid, 68-9 

67 



www.manaraa.com

about which Ibn Mujahid does not seem compelled to offer any historical background 

on the status of Qur'an reading, al-Kufah presents a complex situation Moreover, 

contrary to those four capitals, al-cIraq and specifically al-Kufah did not have one single 

dominant Reading to which the majority of the readers adhered According to the 

historical background presented by Ibn Mujahid, we know that by the time of the 

eponymous Reader cAsim b Abl al-Najud, the Reading of Ibn Mascud was still in 

circulation and commonly recited by Kufans Ibn Mujahid gives the names of several 

trustworthy and credible Kufan readers who were still reciting the Qur'an according to 

Ibn Mascud's pre-cUthmamc Reading n Nonetheless, in Ibn Mujahid's opinion and 

according to the majority of the Qur'an readers, scholars, and the Muslim community, 

the Reading of Ibn Mascud was not a valid and acceptable Reading anymore for it 

departed from the ymac Consequently, Ibn Mujahid disregards the Kufan readers who 

were still following the harf of ibn Masciid and chooses cAsim instead With the selection 

of cAsim, Ibn Mujahid faces a problem the Reading of cAsim was followed by "some" 

Kufans only cAsim's Reading was far from being the dominant Reading in Kufah and 

only one part of the Kufan community adhered to and followed his Reading75 

That second aspect of the early weak support for the Reading of cAsim in al-

Kufah again shows how this city differed from the other four capitals, thus forcing Ibn 

Muahid to choose more than one Reader to represent al-Kufah In other words, there 

was no one dominant Reading in al-Kufah at the time, on which the majority of the 

Kufan community agreed Ibn Mujahid turns to Hamzah al-Zayyat, whose Reading in al-

Kufah was widely circulated and more popular than cAsim's Several points must be 

74 Ibn Mujahid, Sabcah, p 66 
75 Ibid, p 71 
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noted here Hamzah learned his Reading from many Successors and trustworthy Qur'an 

readers, however, his two most important teachers were al-Acmash and Ibn Abl Layla 

Al-Acmash was the heir of the pre-cUthmamc Reading of Ibn Mascud whereas Ibn Abl 

Layla was the heir of the post-cUthmamc Reading of cAlIb AblTahb Ibn Mujahid 

stresses the fact that Hamzah departed from al-Acmash only in the readings that 

disagreed with the rasm76 Essentially this means that Hamzah filtered out the 

anomalous readings of Ibn Mascud and followed the rest of his Reading, which agreed 

with the codified script The following statement is very significant in describing an 

important feature of Hamzah's Reading vis-a-vis Ibn Mascud's Hamzah used to ycftabir 

(analyze, test, andjudge something based on proper analogy) the pre-cUthmanic 

Reading of Ibn Mascud,77 which means that Hamzah was conversant with that Reading 

to the extent of being critical about its particulars Any anomalous reading by Ibn 

Mascud was readily rejected by Hamzah who then considered its counterpart in the 

allegedly post-codification Reading of Ibn Mascud 

According to Ibn Mujahid, Hamzah's Reading dominated Kufah, however, there 

were still some Kufans who disliked his Reading Those Kufans criticized and impugned 

Hamzah and even belittled him78 Once more, we encounter a non-consensual 

statement about an eponymous Reader, which has no parallel to the eponymous 

Readers of the other four capitals For instance, Ahmad b Hanbal (d 241/855) was 

known for his loathing of some aspects of Hamzah's Reading, while Abu Bakr b cAyyash 

said that his Reading was an innovation (hdcah) Many notable scholars considered the 

prayer to be invalid if the Qur'amc verses were recited according to Hamzah's 

76 Ibn Mujahid, Sabcah, pp 71-4 
77Ibid,p 73 
78Ibid,pp 76-7 
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Reading79 It was also said that Hamzah was not skilled at Arabic and that he used to 

make a lot of grammatical mistakes80 

For the second time Ibn Mujahid faces a problem in his selection In the first 

choice, the Reading of cAsim was not well circulated and only few Kufans followed it On 

the other hand, the second choice of Hamzah was also problematic, for even though his 

Reading was widespread and common among Kufans, many trustworthy and 

authoritative Kufan readers still disliked his Reading al-Dhahabl says that at an earlier 

stage many people refused Hamzah's Reading, however, the ijmcf accepts it nowadays81 

Once more, we notice the important role that the ijmd0 played in the inclusion of a 

Reading in the canon Furthermore, a Reading such as Hamzah's was able to move from 

the status of an innovation (bidcah) to canonical and divine status in less than one 

hundred years 

Being aware of such criticism against Hamzah, Ibn Mujahid finalizes his list of 

the Kufan Readers and lastly turns to al-KisaT a solid grammarian whose knowledge of 

Arabic grammar no one could doubt As Hamzah's student, al-Kisal followed his 

teacher's Reading system in moderation and covered his shortcomings in Arabic 

grammar Al-Kisa'T became an authority on Qira'dt scholarship, and people used to mark 

and annotate their personal copies of the Qur'an when he recited in public82 

That being said, al-Kufah proved to be more complex than Dimashq, Makkah, al-

Madlnah, and al-Basrah Being the center of interacting and contending intellectual, 

political, theological, and sectarian factions before the establishment of Baghdad in 

79 Al-Dhahabl, Mcfnfat al-Qurra' al-Kibar, 1/250-9 
80 Ibid, 1/260 
81 Ibid, 1/255 
82 Ibn Mujahid, Sabcah, pp 78-9 
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145/762,83 it is not surprising to see the lack of "a" consensus among Kufans Getting all 

the competing factions and the adroit scholars of Kufah to agree on and adhere to one 

Reading only was a difficult, if not an impossible task Selecting more than one 

eponymous Reader from al-Kufah was inevitable for Ibn Mujahid, nonetheless, the 

question remains whether he was predetermined to establish Seven Readers or it was 

only chance that the number seven echoed the sabcat ahruf I believe that the case of al-

Kufah with its complexity, diversity, and the effects of the roles of Ibn Mascud and 

Hamzah forced Ibn Mujahid to include three Readers to be collectively the 

representatives of al-Kufah Thus, it was probably inevitable that Ibn Mujahid's Readers 

came to be seven I believe that if Ibn Mujahid had found one Reader among the three 

Kufan Readers upon whom the majority of the Kufans agreed, he would have chosen 

that Reader alone to represent al-Kufah, as he did with the other four capitals If Ibn 

Mujahid's predetermined goal was to select exactly seven Readers, why did he not 

choose two Readers from some other city7 Why would al-Kufah stand out with three 

eponymous Readers while the rest of the major cities are represented by one Reader 

each? I believe that because al-Kufah was a complex and problematic case, Ibn Mujahid 

was forced to choose three Kufan Readers, one of whom-namely Hamzah-was less 

highly regarded than some other well respected non-Kufan Readers such as Abu J afar 

al-Madanl of whom Ibn Mujahid speaks highly84 

To conclude this section before I move on to Muslim scholars' reaction to Ibn 

Mujahid's selection, I want to highlight the aspect of a qira'ah as both sunnah and 

similar to a hukm from Ibn Mujahid's perspective In that sense, one might be able to 

83 See Hichem Djait, "al-Kufah", EI2 

84 Ibn Mujahid, Sabcah, p 56 
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conceive of Kitab al-Sabcah as an ikhtilaf (disagreement/diversity) work The book was 

not meant to present all the Qur'amc readings as being wahy (revelation), as later 

Qira'at scholars presumed Instead, Kitab al-Sabcah is similar to a work on the 

disagreements among the lawyers (ikhtilaf al-fuqaha"),*5 where the writer would mention 

the disagreements on a hukm among the main representatives of the different schools 

of fiqh and provide the argument (huj)ah) for each school, something that Ibn Mujahid 

often did in his book when he stated the Reader's huyah for reading a verse in a 

different way In Q (l 4) "ma/ahh" for example, Ibn Mujahid lists the different readings 

of the verse and mentions each Reader's logical, theological and philological evidence 

"wa hujjat man qara'a"86 This approach of trying to defend the legitimacy of a reading by 

means of argumentation is similar to exploring the validity of a hukm through 

reasoning and justification as well This is very different from the later approach to 

qira'at, which considered them all to be divine revelations recited by Jibrll and 

acknowledged by the Prophet Such an approach consecrates the canonical Readings 

and does not allow arguments or reasoning to prove or disprove their validity To prove 

my point, the arguments quoted by Ibn Mujahid in regard to the aforementioned Q (l 4) 

are dropped in Ibn al-Jazan's Qira'at work87 Ibn al-Jazarl is not concerned with which 

argument is stronger because all the canonical Readings are divine down to every 

single constituent reading 

85 Some of the works that belong to this genre are al-Tabarfs Ikhtilaf al-Fuqaha, al-Dabbusf s Ta'sTs al-
Nazar, al-UzaTs Ikhtilaf AbiHanifah wa Ibn AbiLayla, al-Tahawf s Ikhtilaf al-Fuqaha', and many other titles 
that can be referred to in Abu Jacfar al-Tabarl, Ikhtilaf al-Fuqaha", (Beirut Dar al-Kutub al-cIlmiyyah, [n d ]), 
pp 6-8 
86 Ibn Mujahid, Sabcah, p 104 
87 Ibn al-Jazari, al-Nashr 1/371-2 

72 



www.manaraa.com

Had Ibn Mujahid or the seven Readers themselves believed that the variant 

readings were of divine nature, they would not have tried to argue for or against a 

certain reading The very fact that the literature of cilal al-qiraaf8 (Justification of the 

readings) has developed since the 2nd/8th century89 indicates the need to provide 

grammatical and syntactical proofs, which offer arguments that assess the superiority 

of one reading over another In the same manner, the fuqaha' argue among themselves 

by discussing, criticizing, refuting, and even yielding to one another's ahkam, for there 

are no absolute proofs that this or that legal ruling was acknowledged or rejected by 

the Prophet The fuqaha try to comprehend and determine the sharfah rules set and 

laid down by God through their devised principles of law (usul al-fiqh), which comprise 

Qur'an, traditions, ijmcf and qiyas (analogy) They agree on some points but disagree on 

others Similarly, I believe that Ibn Mujahid and the readers in his time were also trying 

to determine the "sharfah" of the Qur'an laid down by God, 1 e the closest way in which 

the Prophet read the Qur'an as it was revealed to him The qurra' were attempting to do 

this through principles of reading (usul al-qira'ah), which comprise following the 

teachings of the Successors and Companions, transmitting and studying the different 

traditions that discuss the Qur'anic variants, establishing some kind of ijmcf among the 

88 Also called tawjih al-qira'at 
89 Justifying the different readings and providing arguments for and against certain readings started very 
early on with the eponymous Readers themselves, as the biographical sources indicate Works such as 
Mcfdni al-Qur'an by al-Farra', al-Akhfash, and al-Zajjaj are abundant with examples on the different 
readings of a verse and the grammatical justification of each reading After Ibn Mujahid wrote his Kitab 
al-Sabcah, the genre of tawjih al-qira'at or cilal al-qird'dt started to solely focus on the justification of each 
variant reading on basis of grammar, syntax, semantics, and sometimes theology The most important of 
these works are al-Qird'dt wa cIlal al-Nahwiyyin fiha by al-Azharl (d 370/980), Hujjat al-Qird'dt by Ibn 
Zanjalah (d 403/1012), Trdb al-Qird'dt al-Sabc wa cIlaluhd by Ibn Khalawayhi (d 370/980), al-Hujjah li al-
Qarrd' al-Sabcah A 'immat al-Amsdr bi al-Hydz wa al-clrdq wa al-Shdm alladhma dhakarahum Ibn Mujahid by al-
FarisT (d 377/987), etc, Muhammad Salim Muhaysin, al-MughnifiTawjih al-Qird'dt al-cAshr al-Mutawdtirah, 
(Beirut Dar al-JTl, 1988), 1/7-17 
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readers, following the proper rules of Arabic grammar and syntax, and adhering to the 

cUthmanic consonantal text (rasm) Similarly, the qurra agreed on some readings but 

disagreed on others Ibn Mujahid's role was to enumerate all those similar and different 

readings in his book, which aimed at including the most common and representative 

readings of his time 

Qird'dt post Ibn Mujahid 

Abu al-Fadl cAbd al-Rahman al-RazI (d 454/1062) states in a treatise often 

quoted in Ibn al-Jazarf s Munjid al-Muqn'in, that scholars and Qur'an readers before Ibn 

Mujahid's canonization of the seven Readings selected five Readers and consented to 

follow their Readings This phenomenon was called bidcat al-amsdr al-khamsah (the 

innovation of the five-city reading canon)90 One Reader only was selected from each 

city/capital to which cUthman dispatched the official copies of the codified Qur'an 

Those Readers were Ibn Kathir (d 120/737) the Meccan, Nafic (d 169/785) the Medinese, 

Ibn cAmir (d 118/736) the Damascene, Abu cAmr Ibn al-cAla' (d 154/770) the Basran, and 

cAsimb Abl al-Najiid (d 127/744) the Kiifan Al-RazI then says that Ibn Mujahid 

observed how meticulous and industrious al-Kisa'T (d 189/804) and his teacher Hamzah 

al-Zayyat (d 156/772) were They both devoted most of their time to authenticate the 

transmission of the Qur'anic readings in order to achieve precision and exactitude As a 

result, Ibn Mujahid decided to add both of them to the five Readers of the amsdr even 

though it is said that he hesitated for a long time before choosing between al-Kisa'I and 

the Basran Yacqub al-Hadraml (d 205/820) According to al-RazI, Ibn Mujahid preferred 

90 It was probably called an innovation because variant readings of the Qur'an were never determined by 
sunnah or tradition The term bidcah by itself is another indication that early Muslim scholars were 
treating the discipline of Qira'at from a legal/fiqh perspective 
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al-Kisa'T to Yacqub because Ibn Mujahid had a shorter-thus "higher" (isndd cal() and 

more reliable-chain of transmission down to al-Kisa'T (isndd cdli), which he lacked with 

his transmission of Yacqub's Reading that Ibn Mujahid did not have an all-inclusive 

transmission of its particular single readings91 

As I have shown in the previous section, I do not believe that the above 

statements by Abu al-Fadl al-Razi, and consequently Ibn al-Jazarfs arguments based on 

those statements, represent Ibn Mujahid's views on the nature of the Qira'at and the 

selection of the seven Readers he made As a matter of fact, the notion of the 

innovation (bidcah) of the five-city reading canon, 1 e Makkah, al-Madlnah, Dimashq, al-

Basrah, and al-Kufah, aptly fits my interpretation of Ibn Mujahid and the early Muslim 

scholars' perspective on the discipline of Qira'at as being closer to legal rulings and 

sunnah rather than to Prophetic traditions that necessitate authentication through 

sound isnads92 The notion of bidcah in itself naturally suggests going against the 

sunnah " Canonizing the variant readings was an act that violated the sunnah of the 

Prophet, the Companions, and the Successors, some of whom read in ways that became 

rejected by the new Canon, a bidcah that dictated conforming to the cUthmanic 

consonantal outline, correct Arabic grammar and the ijmdc of the Qur'an readers From 

what we have seen before, it is unlikely in my opinion that Ibh Mujahid, as Abu al-Fadl 

al-RazT suggests, hesitated to choose between al-Kisal and Yacqub al-Hadraml as the 

seventh eponymous Reader in his canonical selection Ibn Mujahid clearly stated that 

Yacqub al-Hadraml (cAbd Allah b Abl Ishaq) is inferior to Abu cAmr b al-cAla' and that 

91 Ibn al-jazarl, Munjid, p 221 
92 Melchert studied the correlation between Hadlth and Qira'at transmitters and concluded that there is a 
fine separation between the two disciplines, Melchert, "Ibn Mujahid ", pp 7-11 
93 On bidcah and its relation to sunnah, see the sources cited in J Robson, "bidcah", Ef 
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the majority of the Basrans at the time were reading the Qur'an according to Abu cAmr 

b al-cAla's Reading94 Ibn Mujahid had no reason to consider including al-Hadrami in his 

selection and I believe that al-RazFs assumptions are flawed Only under the 

assumption that Ibn Mujahid was simply trying to establish a seven-Reading canon is 

one entitled to assume his indifference to choosing between al-KisaT and Yacqub al-

Hadraml According to the data available to Ibn Mujahid, the ijmcf in Basrah was clearly 

established around Abu cAmr b al-cAla This fact was more than sufficient to exclude 

Yacqub from the list of the canonical Readers, as Ibn Mujahid worked to include only 

the Readers on whom the ijmdc of the five capitals was unequivocally established But 

since cAsim's Reading in al-Kufah did not enjoy the same level of ymac as the Readings 

of Ibn Kathlr, Nafic, Abu cAmr b al-cAla, and Ibn cAmir, Ibn Mujahid was compelled to 

add two more Readers to represent al-Kufah collectively Thus he abrogated bidcat al-

amsdr al-khamsah 95 

Ibn Mujahid's decision to limit the canonical Readings to seven only evoked 

huge tension among Muslim scholars from the 4th/lOth century on That being said, we 

still cannot be absolutely certain that Ibn Mujahid did not intend, at least 

subconsciously, to attain the number "seven" for the selected canonical Readings, and 

therefore retroactively vindicate, or simply honor, the Prophetic tradition of the sabcat 

ahruf96 Ibn al-Jazarl unequivocally states that Ibn Mujahid's true intention was to have 

94 Ibn Mujahid, Sabcah, p 84 
95 On the role of ijmdc as a condition to the validity of a Reading before Ibn Mujahid especially during al-
TabarFs time, see F Leemhuis, "The Readings of the Qur'an", The Encyclopaedia of the Qur'an (EQ), Jeffery, 
"The Qur'an Readings of Ibn Miqsam", 1/1-2 
96 Refer to chapter one for a more detailed discussion on the sabcat ahruf tradition 
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the seven Readings correspond to the sabcat ahrufand cUthman's seven codices 97 On the 

other hand, he is certain that Ibn Mujahid could not have believed or even considered 

the possibility that the seven ahruf'"are" the seven Readings, as many people have later 

Abu al-Fadl al-RazT explains the urge of Muslim scholars to add more Readings 

to Ibn Mujahid's canonical seven in order to eliminate all doubt as to the non-identity 

of the seven Readings and the seven ahruf" Shortly after Ibn Mujahid, compilations of 

eight,100 ten,101 and beyond ten Readings,102 started to appear more often Criticism of 

Ibn Mujahid's seven-Reading canon became more disparaging and condescending, 

Muslim scholars did not object to the Readers themselves but to the specific number 

"seven", for any number would have sufficed except seven 103 Al-MahdawT (d 440/1048) 

criticizes Ibn Mujahid by saying that he did something that should have never been 

97 The number of the codices varies according to the different traditions Though the dominant opinion is 
that the codices were five in number, there are some traditions that speak of three, seven, and nine 
codices, W M Watt and R Bell, Introduction to the Qur'an, (Edinburgh Edinburgh University Press, 1991), 
pp 42-3, Cf al-Zurqanl, Manahil, 1/184-7 
98 Ibn al-jazarl, Munjid, ed cUmayrat, p 83, ed al-cImran, p 216 
99 Ibn al-jazarl, Munjid, ed al-cImran, p 221 
100 The most important of these works are Ibn Ghalbun's (d 399/1008) Tadhhrah (Jaddah 1991), which 
added Yacqub to the seven Readers, and al-Talkhis (jaddah 1992) by Abu Macshar al-Tabarl (d 478/1085) 
101 Such as al-Mustanir (Dubayy 2005) by Abu Tahir b Siwar al-BaghdadT (d 496/1102), al-lrshad (Makkah 
1983) by Abu al-cIzz al-QalanisI (d 521/1127), al-Misbdh (Cairo 2002) by Abu al-Karam b Fathanal-
ShahrazurT(d 550/1155), and al-Kanz (Beirut 1998) by Ibn Wajlh al-Wasitl (d 740/1339) 
102 On eleven Readings we have al-Rawdah (Medina 2004) by Abu cAlT al-BaghdadT al-Maliki (d 438/1046) 
and al-Jamic (MA Thesis Cairo, [n d]) by Ibn Fans al-Khayyat (450/1058) Both works added al-Acmash (d 
148/765) to the ten-Reading canon On twelve Readings we have al-Mubhy (Makkah [n d]) by Sibt al-
Khayyat (d 541/1146), which added to the seven Readings Yacqub al-Hadraml, Ibn Muhaysin (d 123/740), 
al-Acmash, Khalaf, and al-YazTdi (d 202/817) On thirteen Readings we have al-Bustdn (Riyad 1995) by Ibn 
al-JundT (d 769/1367) On fourteen Readings we have IthdfFudald' al-Bashar (Beirut 1987) by al-Dimyatl 
(d 1117/1705), which added the Readings of al-Hasan al-Basrl (d 110/728), Ibn Muhaysin (d 123/740), al-
Yazldl (d 202/817), and al-Acmash (d 148/765) to the ten-Reading canon Any Reading beyond the ten-
Reading canon was never accepted to be "canonical" Those Readings were deemed sound Shad 
transmissions and were categorized as shawddhdh, which means that using them in prayers is prohibited 
al-Zurqanl wrongly puts al-Shanabudh! (d 388/998) instead of al-Acmash as the fourteenth Reader This 
is clearly a mistake since al-Shanabudhl was one of the transmitters of al-Acmash, not to mention that he 
was too late to be a model Reader Abu al-Qasim al-HudhalT al-MaghnbT (d 465/1072) wrote a book on 
fifty Readings entitled al-Kdmil The book was criticized by al-Dhahabi (d 748/1347) and Ibn al-jazarl for 
many of its weak transmissions, Ibn al-jazarl, Munjid, p 85 
103 Ibn al-jazarl, Munjid, p 213 
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done, 1 e confusing the masses (al-cammah) and misleading the average person to 

assume that the seven Readings are the seven ahruf of the Prophetic tradition104 In a 

poem that illustrates three additional Readings to Ibn Mujahid's Seven, al-Jacban (d 

732/1331) says that the Septuphst/founder of the Seven (dhu al-tasbf) did not clarify his 

intentions, and therefore he misled the masses to the extent that many scholars 

declared that he committed a grave error (akhtala)105 Ibn al-Jazarl agrees with this 

statement and says that this shubha (obscurity that causes doubt), 1 e to make people 

mistake the seven Readings for the seven ahruf, spread widely among the masses such 

that when people happened to listen to a Reading that was not attributed to any of the 

seven Readers, they would dismiss that Reading and consider it shadhdhah 106 

The Discipline of Qira'at prospered after Ibn Mujahid More works on the 

variant Readings of the Qur'an started to appear and scholars explored the possibility 

of including other eponymous Readers At some point, the discussion gradually shifted 

from the specific number of the acceptable Readings to their validity, authenticity, and 

status as being divine revelation What caused heated discussion for centuries was the 

origin and transmission of the Readings, were those Readings transmitted through 

tawatur or single chains of transmission from the Prophet7 Is there a Reading better 

than others or are they equally divine7 How can one explain some odd readings in 

those canonical systems, which violate the rules of eloquent Arabic7 Most importantly, 

why is it important to prove that the canonical Readings, the Seven and the Ten, are 

mutawdtirah and what are the ramifications if they are not7 

Ibid, p 214 
Ibid, p 214 
Ibid.pp 214-5 
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The tawatur of the canonical Readings 

I have said before that the expression tawatur al-qira'at appeared neither with Ibn 

Mujahid nor with al-Tabarl Before I proceed to the discussion of tawatur al-qira'at, we 

need to understand the term tawatur better what is the context in which it was 

discussed and utilized, and by whom7 The discussion of tawatur and subsequently the 

theories of knowledge (cilm) are explored by several disciplines, mostly by theologians 

(al-mutakallimun),107 usulis and Hadlth theoreticians The discourse is mainly concerned 

with theoretical arguments on the theory of knowledge and epistemology Knowledge 

of past and contemporary events that are acquired through sensory experience is the 

framework within which these scholars present their arguments Weiss explored this 

extensively in his study of tawatur from the perspective of the usulis by mainly focusing 

on al-Ghazalfs (d 505/1111) views 108 On the other hand, Hadlth theoreticians were 

mostly concerned with historical reports, athar, and Prophetic traditions, how and 

when can a report be characterized as mutawatvft I will examine the theories of tawatur 

according to both the usulis and the muhaddithun, after which I will consider the 

concept of the tawatur of the Qur'an and the canonical Readings 

Tawatur according to the usulis 

As Wensmck noted, discussions of tawatur and mutawdtir reports are found mainly 

in manuals of usul al-fiqh (juridical methodology/principals of law) Usulis were 

concerned with the conclusiveness of a Prophetic report, 1 e how the report could yield 

107 These discussions can be usually found in kalam, caqidah (doctrine), and logic (mantiq) compilations 
such as Ibn Taymiyyah's Daf Tacarud al-cAql wa al-Naql and al-Safadiyyah, cAbd al-Jabbar al-Muctaziirs al-
MughmfiAbwab al-Tawhid wa al-cAdl, al-Futuhfs Sharh al-Kawkab al-Mumr, al-Ijfs a\-Mawaqifficl\m al-Kalam 
108 B Weiss, "Knowledge of the Past The Theory of Tawatur According to Ghazali", Stadia Islamica, 61 
(1985), pp 81-105 
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knowledge (cilm), certitude (yaqin), and therefore obtain necessary/immediate 

knowledge (cilm darurt)109 Multiple and sufficient chains of transmission of a mutawatir 

report may effectively preclude error and collusion in forgery Therefore, 

characterizing a report to be mutawatir automatically leads to its absolute and 

unquestionable validity no The sought-after goal is to attain immediate and necessary 

{darurt) knowledge that is superior to presumptive (zanrit) and acquired (muktasab) 

knowledge m Within his definitions and classifications for the different categories of 

cilm, Fakhr al-DIn al-Razi (d 606/1209) states that al-mutawatirat fall under the category 

of knowledge that is absolute (jazim) Such knowledge results from the auditory 

perception (samc) - being one of the five senses - and rationality/reason (caql) n2 The 

important question is the following why does tawatur impart necessary and immediate 

knowledge7 

Linguistically, tawatur is the arrival of something/someone after that of another 

with a gap (fatrah/muhlah) in between the two arrivals Subsequently, the technical 

sense of tawatur m reports (akhbar) means that the reporters/transmitters relay the 

same account without any communication with one another (majTuhum ca\a ghayr al-

ittisal) and, more importantly, without being aware that each of them is transmitting 

109 AJ Wensinck, "Mutawatir", EI2 For an etymological and historical discussion, see G H A Juynboll, 
"Tawatur", EI2 

110Hallaq establishes three conditions that must be satisfied in order to achieve the certainty of a 
mutawatir report, first, the chains of transmission must be numerous enough to preclude error or 
collaboration on forgery, second, the very first class of transmitters should have had a direct sensory 
knowledge from the Prophet himself, and third, the two previous conditions must be met at every stage 
of transmission starting with the Companions and ending with the last transmitter of the report, W 
Hallaq, A History of Islamic Legal Theories, (Cambridge Cambridge University Press, 2007), pp 60-1 
111 Detailed discussion of the different categories of him and the relative certainty each category yields 
can be found in Abu Hamid al-Ghazali, al-Mustasfa mm cIlm al-Usul, ed Hamzah Hafiz, (al-MadTnah 
Kulhyat al-SharPah, 1992), 1/26-7, 74-6,138-153, Fakhr al-DTn al-RazT, al-Mahsulficllm Usui al-Fiqh, ed cAdil 
cAbd al-Mawjud, (Beirut al-Maktabah al-cAsnyyah, 1999), 1/9-16, Badr al-DTn al-ZarkashT, al-Bahr al-Muhit 
ftUsulal-Fiqh, ed cAbd al-Qadir al-cAnT, (Kuwait Wazarat al-Awqaf, 1992), 1/52-83 
112 Al-RazT, Mahsul, 1/12 
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that same report In other words, the transmitters' "arrival" according to the 

definition, is the act of reporting their transmissions separately, unaware of the 

possibility that others may or may not report this account As a result, the formulaic 

definition of a mutawatir report is one that is transmitted by multitudes of people to the 

extent that knowledge {cilm) is axiomatically imparted to the listener because of the 

unquestionable and inevitable validity of the report113 Below is a diagram that roughly 

summarizes and represents the above definition 

Ibid, 3/902 
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A 

ST. Subject of the mutawdtir report an event, a person, a city, a text, etc 

R Direct reporter/witness for the subject of tawatur, 1 e one who directly receives the 

information related to ST through sensory experience or other mutawdtir reports 

D. Deterrent The non-existence of motives/incentives among Rs to forge ST D 

represents the complete disaffiliation among Rs and the lack of coordination among 

each other The disassociation among Rs is through time and place, 1 e transmitting ST 

in different places and at different times 

A* Posterior audience of tawatur, who receive ST through various distinct ways of 

transmission 
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In the above definition of tawatur, we should be mindful of a comment introduced 

by al-Zarkashi stating that a mutawatir report is one that is transmitted by multitudes of 

people such that collusion on forgery becomes impossible "due to their large number" 

{mm haythu kathratuhum)114 The phrase "due to their large number" is decisive in 

establishing tawatur, for there might be reports in which collusion on forgery is 

impossible to happen as well, but "not" on account of the large number of reporters 

Therefore, the factor of having a large number of reporters to establish tawatur is 

crucial, at least according to the above parameter set by many usulis The majority of 

Muslim scholars agree that this "large" number cannot, and should not be specified 

even though there have been several attempts to identify this number with figures 

such as 5,10,12, 20, 40, 70, 313 and 1700 115 

There are several conditions116 that must be met on both ends of a report, the 

transmitters and the receivers, in order for it to be characterized as mutawatir I will 

summarize these conditions as follows 

A) The Transmitters 

1) The transmitters should possess certain/necessary knowledge (yaqmt) of what 

they are transmitting, l e they should not have any doubts of that which they 

are relaying nor should they be describing an opinion {ray), only the facts 

should be reported 

2) The knowledge that the transmitters obtain, which is imparted by the report, 

should be necessary and immediate by its very existence {daruri) The 

114 Al-ZarkashT, Bahr, 4/231 
115 al-Zarkashi, Bahr, 4/232-4, al-Razi, Mahsul, 3/922-6, Hallaq, History, p 61 
116 Read the detailed discussion on the conditions of tawatur adopted by al-GhazalT as presented in Weiss, 
"knowledge of the past", pp 88-94 
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transmitters should attain this knowledge either through sensory experience or 

through other mutawatir reports For instance, despite the fact that the 

Prophethood of Muhammad is a mutawatir report known and disseminated 

among all Muslims, the report by itself does not spontaneously impart 

immediate and necessary knowledge that could be attained in this case through 

reasoning and induction Therefore, non-Muslims do not obtain certain and 

necessary knowledge upon receiving the reports of Muhammad's 

Prophethood m 

3) The earliest generation of reporters should have a clear, exact and direct 

observation of the subject of the report 

4) The reporters should not be forced to transmit the report or manipulate its 

contents The report will be authenticated through parallel reports transmitted 

by other transmitters, thus eliminating the possibility of a transmitter being 

forced to produce a forged report 

5) The number of the reporters must reach a point beyond which collusion on 

forgery is utterly impossible This number can never be specified for it varies 

according to the circumstances, events, and the reporters themselves118 

6) The different versions of the report should all be similar and without critical 

variations The criterion to be considered upon comparing the different 

Al-ZarkashT, Bahr, 4/231-2, al-Raz!, Mahsul, 3/922 
Al-ZarkashI, Bahr, 4/232, al-Razi, Mahsul, 3/922-6 
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versions of a report is its content (mcfna) regardless of disparity in the wording 

(cibdrahAafz) of parallel reports 119 

B) The Receivers 

1) The receiver should be sane and not show any sign of mental disorder 

2) The receiver should not have prior knowledge of the content of the report, 

otherwise the knowledge attained through that report is absurd (tahsil al-hasil) 

3) Some scholars argued that the receiver should be neutral to the contents of the 

report and not have any preconceived ideas or beliefs that might challenge and 

call into question the contents of the transmitted report120 

The majority of scholars agreed that the accounts transmitted through tawatur must 

yield knowledge (tufid al-cilm)7 whether of contemporary or past events m This 

imparted/yielded knowledge is immediate and necessary (damn)122 Immediate 

119 Al-ZarkashT, Bahr, 4/235 Some scholars stipulated other conditions to be fulfilled by the reporters 
such as caddlah (probity), Islam, freedom, and the existence of a Mcfsum (infallible) among them, however 
these conditions were rejected by the majority, al-Zarkashl, Bahr, 4/235-7, al-RazI, Mahsul, 3/920,927 
120 Al-ZarkashT, Bahr, 4/237 This condition was advocated by al-Sharlf al-Murtada (d 436/1044) in order 
to prove the Imdmah (succession to the Caliphate) of cAlIb AbTTalib SunnT scholars naturally challenged 
the argument 
121 al-RazT, Mahsul, 3/902-4 Contemporary events would be things such as the existence of distant cities, 
countries and famous figures, whereas past events would be things such as reports about kings and 
prophets of the ancient history 
122 Al-RazT, Mahsul, 3/904, al-ZarkashT, Bahr, 4/238-245 This is the opinion of the majority (al-jumhur) of 
usulis except for al-JuwaynT (d 478/1185) and some Muctazilah such as al-KacbT (d 319/931) and Abu al-
Husayn al-Basn (d 436/1044) They argued that this imparted knowledge is discursive and mediated 
{nazart) Abu al-Husayn al-Basn gives three arguments to prove that the knowledge yielded by tawatur is 
not immediate (ghayr daruri) but discursive/mediated (nazart) First, in order to hold that the knowledge 
established by tawatur is immediate, one should conduct some reasoning beforehand, l e one must 
establish that the reporters can not collaborate on forgery, that the contents of the parallel reports are 
similar, and therefore the impossibility of the report to be forged Consequently, the receiver of a 
mutawdtir report already conducted this reasoning to determine that the knowledge established by that 
report is immediate Therefore, this knowledge is discursive/mediated and not immediate The second 
argument holds that if this knowledge established by tawatur is necessary, this means that we are m need 
of that knowledge and that we cannot detach ourselves from it If this were the case, we would have 
known, necessarily and by instinct, that this knowledge is necessary, as we do with the other necessary 
and immediate knowledge - such as knowing that something is sweet or bitter or knowing that 
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knowledge principally means knowledge that is gained without proof, either by sensory 

experience, 1 e sight, hearing, taste, smell, and touch, or by intuitive knowledge 123 This 

knowledge yielded by tawatur is true and exact (sidq), and therefore it is absolutely 

impossible to be inaccurate or false in any capacity124 We should keep in mind for now 

the importance of establishing the tawatur of the Qur'an, which will result in its 

absolute integrity The mutawdtir transmission of the Qur'an will be a self-evident 

mutawdtir event/report that yields immediate and necessary knowledge This idea will 

be explored in more detail in the next chapter 

Tawatur according to Hadlth theoreticians (al-muhaddithun) 

something is black or white However, since we are already arguing about whether this knowledge is 
necessary or not, this signifies that this knowledge is not necessary The third argument, as presented by 
al-Kacb!, maintains that if it were acceptable to know by necessity (darurah) that which is not sense-
perceptible - a mutawdtir report in this case - then it would be acceptable to know by induction (istidlal) 
that which is sense-perceptible, since the conclusion is fallacious, then the premise is fallacious as well 
Therefore, mutawdtir reports cannot establish necessity, al-RazI, Mahsul, 3/905 
123 Muhammad cAlT al-TahanawT, Kashshaflstildhat al-Funun wa al-cUlum, cAbd Allah al-Khahdl (tr), (Beirut 
Maktabat Lubnan, 1996), 2/1115-8 
124 The discussion is very theoretical, intricate, and convoluted It follows the usual kaldm methodology in 
argumentation The logic behind this argument can be summarized as follows if the mutawdtir report is 
false then there are only two possibilities l) the reporters know it is false (kadhib), 2) the reporters do 
not know it is false Both possibilities are improbable because of the following logic In the first scenario, 
it is impossible that the reporters transmit the report while being aware of it falsehood, for this would 
indicate one of the following l) they lied for a reason or 2) they lied without any reason (2) is impossible 
for two reasons a) a particular and distinct act cannot happen at the same time without a reason and a 
motive (murajjih) In other words, it is unlikely that all the reporters would tell the same exact he at the 
same time without any motive b) Falsehood/lying (kadhib) is a repulsive trait {qabih) that cannot be 
associated with people's actions innately, therefore, it is impossible that this qabih act of falsehood to be 
carried out on a large scale of people without a strong motive, I e the intention to lie In other words, a 
qabih act cannot occur without a strong motive because qabih acts are not innate in the human nature 
Consequently, (a + b -> (2)) the reporters who transmit a mutawdtir report cannot he without a reason As 
for the first possibility (l), l e the reporters lying for a reason, this is also impossible for the following 
logic c) the motive behind lying is either common or private, c-l) it is impossible for the motive to be 
common for this implies that all the reporters have some kind of communication among each other, the 
fact that automatically terminates tawdrur On the other hand, c-2) it is also impossible to have different 
and private motives behind lying for it is inconceivable that those multitudes of people he and fabricate 
the same exact account yet for different motives that entail things such as money, political pressure, 
personal reasons, caprices, etc As a result, (c-l + c-2 -> (l)) the reporters who transmit a mutawdtir 
report cannot lie for a reason, See the full discussion in al-RazT, Mahsul, 3/906-920 
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Juynboll notes that according to Muslim scholars, tawatur generally insinuates 

"broad authentication" and that the authenticity of a mutawdtir report is guaranteed 

and cannot be challenged He also observes that early Hadlth theoreticians such as al-

Ramahurmuzl (d 360/971) and al-Hakim al-Naysaburi (d 405/1014) did not use the 

term tawatur125 We do actually find the verb tawdtara in the Mustadrak of al-Hakim 

indicating the existence of so many reports as inevitably to confirm the subject of the 

reports For example, al-Hakim comments on a report about the name and epithet of 

Abu Talib, cAlfs father, by saying "tawdtarat al-akhbdr bi anna Aba Tdhb kunyatuhu 

ismuhu" (Numerous reports confirmed that Abu Talib's name and epithet are the 

same")126 He says in another place that the reports are mutawdtirah that the Prophet 

was born circumcised 127 It seems that tawatur in this context is used to indicate that the 

report is widespread and well circulated among the community 

Tawatur was defined more strictly when Hadlth theory and terminology became 

more established in the later periods Ibn al-Salah (d 643/1245) includes the mutawdtir 

reports under the category of the mashhur (well-known), but asserts that the mutawdtir 

class belongs to the usul domain and that the muhaddithun are not concerned with this 

category of Hadlth because it is extremely rare to find He adds that al-Khatlb al-

Baghdadf (d 463/1069) defined the mutawdtir report in the terms of the usulis, to which 

Ibn al-Salah objects, for the craft of the muhaddithun (sindcatuhum) does not deal with 

tawatur128 Al-Khatlb did actually define tawatur in the usulis terms, according to him, a 

125 Juynboll, "Tawatur", EI2 

126 Abu cAbd Allah al-Hakim al-Naysaburi, Al-Mustadrak cala al-Sahihayn, ed Muqbil al-Wadi0!, (Cairo Dar 
al-Haramayn, 1997), 3/124 
127 Ibid, 2/707 
128 Zayn al-DIn al-clraql, al-Taqyid wa al-Idah Sharh Muqaddimat Ibn al-Salah, (Beirut Dar al-Hadlth, 1984), p 
225 
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report is either ahdd or tawatur A mutawdtir report is one that is transmitted by a group 

of people whose number is sufficient enough to preclude collaboration on forgery Al-

Khatlb added one more interesting detail to this definition by saying that the reporters' 

collaboration on forgery is impossible to take place within the timeframe in which the 

report is being spread on their behalf He finalizes the definition by stating that such a 

report cannot be uncertain, and that the motives or reasons behind lying and forgery 

are inconceivable for such a group of reporters If those conditions are met, then the 

report is true, and therefore it offers necessary knowledge129 

Ibn al-Salah further emphasizes that the muhaddithun should not be concerned with 

the mutawdtir reports because of their extreme rarity The conditions of tawatur must 

be met at every stage of transmission starting with the very first class of transmitters 

up until the last one Even the widely spread and well-known hadith "innamd al-acmalu bi 

al-niyydt"13° (Deeds are by intentions) is not mutawdtir because the conditions of tawatur 

were met only in the subsequent periods of transmission and not in the early stages 

Nevertheless, the hadith "man kadhaba °alayya mutacammidan fa hyatabawwa' maqcadahu 

mm al-ndr" (he who intentionally lies about me will find his abode in HeZZ-Fire) might be 

an example of a mutawdtir report since it was transmitted by a large number of 

Companions m 

Al-Nawawl (d 676/1277) provides the same description of tawatur as Ibn al-Salah by 

saying that the mutawdtir tradition is a category discussed and utilized in usul al-fiqh, 

129 Al-BaghdadT (Al-Khatlb), Abu Bakr, al-Kifayah flcIlm al-Riwayah, (Beirut Dar al-Kutub al-cIlmiyyah, 
1988), pp 16-17 
130 Al-SuyutI challenges Ibn al-Salah's claim regarding the rarity of the mutawdtir in Hadith He says that 
he wrote a book entitled al-Azhar al-Mutanathirah fial-Akhbar al-Mutawatirah in which he gathered several 
traditions that achieved the status of tawatur, Al-SuyutT, Tadrtb al-RawT, 2/105 
131 Al-cIraqT, al-Taqyid, pp 226-9 
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and that Hadlth theoreticians are not concerned with tawatur because it is almost non­

existent in their literature I should highlight an important aspect in the definitions of 

Ibn al-Salah and al-Nawawi both of whom do not use the qualifying usu/F condition of 

the "sufficient number of people" required to establish tawatur According to their 

definition, a mutawatir report is one that yields necessary knowledge as a result of the 

sidq (honesty/truthfulness) of its transmitters, this must be applied throughout all the 

generations and classes of transmitters 132 The question that must be asked here is why 

did the HadTth theoreticians avoid the expression "sufficient number of people"7 The 

answer might lie in the fact that the maximum number of first-generation transmitters 

any hadlth carries is sixty-two Companions 133 The standard usu/f definition that entails 

a sufficient or large number of people (al-jarrf/al-jamm al-ghafir) does not apply to any of 

the Prophetic traditions, even the most authentic and sound among them HadTth 

traditions involve the exact numbers and precise names of the transmitters of the 

hadith, while usuli mutawatir reports involve large and unidentified numbers of 

reporters 

In his annotation of al-Nawawf s HadTth manual,134 al-Suyutl explains that in 

mutawatir reports, one should not scrutinize and impugn the reporters,135 for cadalah 

(probity) is not as decisive in the mutawatir reports as in Prophetic traditions This is 

contrary to al-ZarkashT who stipulated the cadalah of the reporters of the mutawatir136 

132 Al-SuyutT, Tadrtb al-RawT, 2/102-4, al-clraql, al-Taqyid, p 225 
133 With some corroboration with other traditions and isndd authentication {takhrij) the number could 
fluctuate between forty, sixty-two, sixty-one, ninety-eight, one hundred, and two hundreds, see the 
discussion on this matter in al-clraql, al-Taqyid, pp 229 al-SuyutT provides the complete list with names 
of the sixty-two Companions, al-Suyutl, Tadrtb, 2/104-5 
134 Al-Taqrib wa al-Taysir h Macnfat Sunan al-Bashir al-Nadhir by al-Nawawi is an abridgment of Ibn al-Salah's 
HadTth manual 
135 Al-SuyutT, Tadrib, 2/104 
136 See footnote #119 
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Al-Suyuti objects to al-NawawT and Ibn al-Salah's arguments that the mutawdtir reports 

are rare and accuses them of lacking the proper knowledge (qillat al-ittildc) of 

transmission and isndd tracking He asserts that the mutawdtir reports are plentiful, and 

as expected from al-Suyuti, he refers to his own book on which topic no one else has 

ever written before In this book, al-Azhdr al-Mutandthirah fi al-Akhbdr al-Mutawdtirah, al-

Suyutl collects all the traditions characterized by tawatur along with their complete 

isndds137 

Tawatur between Usui al-Fiqh and Hadlth 

We have seen how the definition of tawatur put forward by the usulis poses a 

problem for the muhaddithun, the usulf-formulated conditions cannot be fulfilled in 

Hadlth where only a handful of Prophetic traditions were evaluated as potentially 

mutawdtir Later Hadlth theoreticians attempted to establish more traditions as 

mutawdtir by "finding" more chains of transmission for the same hadlth, which could 

possibly be traced back to more Companions (being the earliest generation of 

transmitters) One should ask, why is tawatur important to the usulis7 Why did they 

discuss this "theoretical" subject at length when only a couple of Prophetic traditions 

might have had the status of tawatur7 There are several points to be addressed here 

before one could attempt to answer such a question First, there is unanimous 

consensus among Muslims, not including the Shf ah, that the Qur'an was transmitted 

through tawatur, this will be the main point of discussion in the next chapter Second, 

137 Al-Suyuti, Tadnb, 2/105 There are two manuscripts of this book and the number of hadiths 
characterized by tawatur varies between the two manuscripts The first manuscript includes one hundred 
and thirteen hadiths while the second manuscript includes eighty-three hadiths, Jalal al-DTn al-Suyuti, Qatf 
al-Azhar al-Mutanathirah ftal-Akhbdr al-Mutawatirah, ed KhalTl al-Mays, (Beirut al-Maktab al-Islaml, 1985), 
pp 3-4 
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one of the major discussions among the usulis is the theory of abrogation (naskh), and 

among the various topics discussed under this subject is the possibility of the sunnah to 

abrogate the Qur'an The sunnah m question here is often referred to as sunnah 

mutawdtirah that usually meets the conditions of tawatur suggested by the usulis 

Therefore, the usulis are not interested in some Prophetic traditions that could 

abrogate the Qur'an because they, as well as the muhaddithun are aware that practically 

the mutawdtir hadith does not exist On the other hand, a sunnah mutawdtirah could exist, 

for the practices and actions of the Prophet and his Companions could definitely be 

transmitted by a sufficient number of people, for their cadalah to be inconsequential to 

the report Moreover, a sunnah could be relayed by multitudes of people whose 

different beliefs, opinions, and social classes make their collaboration on error and 

deliberate fabrication of the report almost impossible As a result, one should take into 

consideration that sunnah is the appropriate domain for tawatur and not Hadith 

The usulis were well aware of that, although it was never formulated explicitly as 

such Hence, they considered the mutawdtir to be of two major categories, the first is 

lafzi (verbatim or literal tawatur), and the second is macnawi (conceptual tawatur or 

tawatur of the contents) For example, if someone reported that Hatim [al-Ta'l] gifted 

ten slaves, and another person reported that he gifted five she-camels, and in some 

other report it said that Hatim gifted twenty garments, all these reports demonstrate 

the generosity of Hatim, thus we acquire a certain knowledge from the content of these 

reports, which speaks of Hatim's generosity but not the exact nature of the gifts he 

bestowed138 Al-SuyutI argues that tawatur macnawi is also possible in Hadith, for 

138 al-RazI, Mahsul, 3/927 
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example, the hadith that invokes raising the hands during supplication is mutawatir 

with regard to the act of raising the hands, however the details in those hadiths, which 

describe the process of raising the hands, vary139 

Lastly, I will examine Ibn Taymiyyah's (d 728/1327) views on tawatur, since he is 

both an usuli and a Hadith theoretician He discusses the topic from different 

perspectives because of the subtlety of the definition of tawatur Ibn Taymiyyah is asked 

about the number of mutawatir traditions available in the Sahihs of al-Bukharl and 

Muslim, however, he does not give a straightforward answer According to him, tawatur 

has several meanings (yuradu bihi macanin), yet the decisive criterion for tawatur is 

yielding knowledge regardless of the number of the reporters of the subject by tawatur 

Necessary and immediate knowledge could be attained through reports because of 

different factors, among which are the large number of reporters, the probity (cadl) and 

trustworthiness of the transmitters, and qara'in (evidence) that co-exist with the 

report 14° In Ibn Taymiyyah's opinion, a mutawatir report could also be any report the 

veracity of which the ummah (community) unanimously accepted Nonetheless, Ibn 

Taymiyyah still prefers to classify this category of reports as being mashhur (well-

known) or mustafid (widely circulated) Most of the traditions in the two Sahihs of al-

BukharT and Muslim are well-known and accepted by the ummah, and since ijmcf is 

infallible (macsum), the ymcF established by the muhaddithun regarding the validity and 

authenticity of the traditions in those two books necessitates their imparting of 

necessary knowledge141 We can clearly see here how tawatur became intertwined with 

another concept, which is the specialized or private consensus, 1 e a consensus on a 

139 Al-SuyutT, Tadrib, 2/106 
140 Ibn Taymiyyah, Majmff al-Fatawa, 18/30 
141 Ibid, 18/30 
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subject matter established among the specialists on that topic This being the case, 

tawdtur could be established among groups of experts who are entitled to judge the 

validity and authenticity of the reports relating to their specialized field According to 

this new parameter set by Ibn Taymiyyah, tawdtur could characterize any report judged 

to be authentic by the corresponding group of experts on the subject matter, if the 

experts agree on the authenticity of the report, this automatically means that the 

report is mutawdtir, and therefore it yields immediate and necessary knowledge 

Ibn Taymiyyah further limits tawdtur and states that some reports could 

demonstrate tawdtur among certain groups only, for these reports could impart 

necessary and immediate knowledge among the experts on the subject matter of those 

reports This is also dependent on the circumstances that accompany the report, which 

include the number of the reporters, their trustworthiness, and any indications or signs 

{qard'm) that might prove decisive in yielding immediate knowledge Even though the 

well-known hadith "innamd al-acmdlu bi al-niyydt" is not mutawdtir according to 

definition, yet the ummah unanimously accepted this hadith through the ijmdc, and 

therefore the hadith indisputably imparts certain and immediate knowledge As 

mentioned before, the number of reporters is not a decisive factor in establishing the 

tawdtur of a report anymore, because the reasons and conditions that establish certain 

knowledge could differ with the circumstances in the same way satiety (shabac) occurs 

after eating, satiety could be due to the sufficient amount of consumed food, or due to 

its quality such as meat, or due to the circumstances that would make one reach satiety 

even with small portions of food, such as happiness, anger, and sadness142 

Ibn Taymiyyah, Majmuc, 18/31 
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To conclude our discussion, we can say that tawdtur is classified into two categories 

general (cdmm) and specialized or private (khass) Both the usulis and the muhaddithun -

Ibn Taymiyyah puts them both together under one group - consider many reports to be 

mutawdtir yet the masses (al-cdmmah) are not even aware of these reports This 

distinction between tawdtur cdmm and tawdtur khdss will be important in the discipline 

of Qird at where the same argument is used to establish the tawdtur of the canonical 

Readings among the community of the qurra', since tawdtur was almost impossible to 

prove based on the conditions set by the usulis This will be the topic and the main 

discussion of the following chapter 

Conclusion 

In this chapter, I examined the process of the canonization of the seven 

Readings at the hands of Ibn Mujahid There were several attempts before Ibn Mujahid 

to limit the variant readings of the Qur'an, and al-Tabarf s endeavors were the most 

important among these attempts Al-Tabarl and the earlier qurra community put 

forward several conditions in order to establish the validity of a Qur'anic reading 

These conditions can be summarized as follows the reading must agree with the 

consonantal outline of the cUthmanic codices currently available at the time, the 

reading must exhibit eloquent Arabic grammar and syntax, the reading must have been 

taught by the elder qurra' who were taught the Qur'an directly from the Successors, and 

finally the reading must enjoy the consensus of the qurra' community I showed in the 

case of al-Tabarl that there was no tendency towards sanctifying any Qur'anic reading, 

and that al-Tabarl objected to many readings that became canonical and divine later 
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on Early Muslim scholars did not look at the variant readings of the Qur'an as divine 

revelation and attributed the Qur'anic variants to human origins, 1 e either the reader's 

ijtihad in interpreting the Qur'anic verse or simply an error in transmission This 

position changed drastically in the later periods, especially after the 5 th/ll th century 

where the canonical Readings were treated as being divine revelation, 1 e every single 

reading and all the seven and the ten Readings were revealed by God as Qur'an I 

argued that Ibn Mujahid and the early Muslim scholars before him, including al-Tabarl, 

looked at the qird'at from the perspective of legal verdicts (ahkam) In my interpretation 

of Ibn Mujahid's views on qird'at I suggested that the notion of qira'ah as sunnah, as well 

as providing evidence for the precedence of one reading over another, is characteristic 

of the literature of ikhtildf (differences) especially mfiqh The conditions of ijmac and 

sunnah set by the early Muslims support my argument Dropping these two conditions 

and replacing them with a documented sound isnad in the later periods show that 

Qira'at discipline moved from fiqh into the Hadlth domain I also argued that Ibn 

Mujahid was forced to choose seven eponymous Readers for his selection of the 

canonical Readings, and that the complex case of al-Kufah resulted in choosing more 

than one Reader to represent collectively the disunited ymcF of al-Kufah Muslim 

scholars were dissatisfied with Ibn Mujahid's misleading seven-Reading canon and they 

actively compiled works that included more or less Readings than the canon 

established by Ibn Mujahid Ibn al-Jazarl canonized three more Readings by the 9 th/l5 th 

century, and Muslims nowadays consider the seven and the ten Readings to be 

canonical and mutawdtirah To understand better what is meant by tawdtur, I studied 

the definition of the term according to the usulis and the muhaddithun and showed that 
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the conditions and parameters of tawdtur as theorized and put forward by the usulis 

cannot be applied to Prophetic traditions Consequently, Hadith theoreticians denied 

the existence of mutawdtir reports in their literature I argued that the usulis were 

interested in formulating a well-developed theory of tawdtur to serve their arguments 

regarding the possibility of the sunnah mutawatirah abrogating the Qur'an, and to prove 

the integrity, truthfulness, and the divinity of the Qur'an as a mutawdtir transmission 

that imparts necessary, immediate, and certain knowledge This aspect will be the 

subject matter of the next chapter 
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Chapter 3: Hadd al-Qur'an and the tcrwdtur of the canonical 

Readings 

I will study in this chapter how the usulis defined the Qur'an/al-Kitab,1 and 

discuss the criteria they used in their definitions It is difficult to refer to every single 

manual on usul al-Fiqh since al-ShafiTs Risalah, so I will choose the most influential usul 

manuals and study their definitions of the Qur'an to see if, and to what extent, these 

definitions varied with time Before I start with the medieval sources, I would like to 

present the final version of the definition of the Qur'an, as currently taught by and 

circulated among Muslim scholars, in order to have a general sense of how much, if 

any, the perception of the Qur'an has changed since medieval times I will take Wahbah 

al-Zuhayll's compendium on usul in which he states the following definition and 

characteristics of the Qur'an "The Qur'an is the speech of God, which was revealed to 

the Prophet in Arabic, being inimitable in its shortest surah It is that which is written 

in the masahif, transmitted via tawatur, and recited in the Muslims' liturgical practices 

It begins with surat al-Fatihah and ends with surat al-Nas" 21 will shortly revisit each 

parameter of this definition in detail Presenting this final version of the definition will 

give us a good idea as of how the definition of the Qur'an has changed over time to 

become more comprehensive and inclusive 

One should keep in mind that the discussions related to the Qur'an, its 

authenticity, and its status as an absolute source (hujjiyyah) m legal rulings, are 

1 There is usually no distinction between al-Qur'an and al-kitab, although some scholars distinguished al-
kitdb by being the written Qur'an On the other hand, the mushaf always refers to the physical form of the 
Qur'an, there is no mushaf without the Qur'an/al-kitab, but there is a Qur'an/kitdb without the mushaf 
2 Wahbah al-Zuhayll, Usui al-Fiqh al-Isldmi, (Damascus Dar al-Fikr, 1986), p 421 
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fundamental in usul works The Qur'an is unanimously3 the primary source of Islamic 

law Unlike early usul theoreticians, the later usulis became concerned with an exact 

definition of al-Qur'an/aZ-Kztab For example, one can easily notice how al-Shafi°i in his 

Risalah had hardly devoted any time to formulating a definition of the Qur'an, or even 

to stating its importance as a primary source of Islamic law4 As Hallaq points out, 

according to al-Shafi0!, "The Quran as a source of law hardly needed any justification"5 

and "the Quran's authority was seen as self-evident, it was too well established as a 

source of law to warrant any justification"6 Nonetheless, latter usulis felt the need to 

define the Qur'an primarily in order to determine that which can or cannot be used for 

liturgical practices, in addition to governing what is considered an absolute source 

(hujjah) for the extraction of legal rulings The usulis were also concerned with the rules 

by which Muslims are condemned as non-believers (kuffdr) if they should deny parts of 

the Qur'an7 

One can usually find the discussion on the definition of the Qur'an (hadd al-

Kitab) under the section of the studies of the legal proofs (mabahith al-adillah al-

shafiyyah)8 The section on the Qur'an {mabahith al-Kitdb) always comes first and it 

3 This applies to almost all different sunni schools and even the extremists (ghulat) among the shffs who 
held that the Qur'an is falsified, refer to chapter one for more details on the shfi views regarding the 
falsification (tahrijf) of the Qur'an 
4 Muhammad b Idrls al-Shafi°I, al-Risdlah, ed Ahmad Muhammad Shakir, (Cairo Dar al-Macanf, [n d ]), pp 
19-20,113 
5 Hallaq, A History of Islamic legal theories, p 22 
6 ibid,p 22 
7 The consensus among Muslims is that anyone who denies one verse of the Qur'an is a non-
behever/infidel (kafir), cAbd Allah al-Jibrln, al-lrshad Shark Lumcat al-ftiqdd al-Hadiild Sabil al-Rashdd, ed 
Muhammad al-Munayc, (Riyad Dar TTbah, 1997), p 189, Cf Abu Zakanyya al-NawawT, al-TibydnfiAddb 
Hamalat al-Qur'an, ed Muhammad al-Hajjar, (Beirut Dar Ibn Hazm, 1996), pp 164-5 
8 The legal proofs or simply the sources of law vary in the extent of their application with each legal 
school (madhhab) The four primary sources of law upon which the four sunni schools agree are the 
Qur'an, Hadith/Sunnah, Consensus (ljmdc), and Analogy (Qiyds) Other sources of law or proofs (adillah) are 
accepted by some schools such as istihsdn (application of discretion in legal verdicts), istisldh (public 
good), curf (Custom), and qawl al-sahdbf (the saying/opinion of the Companion), al-ZuhaylT, Usui, pp 417-
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almost always covers the following topics the definition of the Qur'an, tawdtur and 

mimitability as parameters and characteristics of the Qur'an, its yielding of necessary 

and absolute knowledge, the seven ahruf of the Qur'an, the shawadhdh readings and 

their capacity to establish legal rulings, and finally the nature of the basmalah as to its 

being a Qur'anic verse in the opening of each surah 9 Upon referring to some early usul 

manuals, one can easily find that the notion of defining the Qur'an/a/-kztab was not 

consistently established as a norm in usul methodology10 Among these early works, I 

have not seen a well-formulated definition of the Qur'an in the usul works by al-

Karkhl11 (d 340/951) and al-Jassas (d 370/980)12 

Al-DabbusI (d. 430/1038)13 

In al-Dabbusrs Taqwim al-Adillah, we find a section that discusses the definition 

of al-htdb Al-DabbusT defines al-htab with the following phrase God's book is that 

which was transmitted to us between the two covers (daffatayn) of the masdhif 

according to the seven well-known (mashhurah) ahruf through tawdtur, for non-

mutawdtir transmission does not produce certainty and God's book must yield necessary 

716, 733-927 The ZahirTs, represented by Ibn Hazm, accepted only the Qur'an, sunnah, and some forms of 
ijmac to be valid sources of law, Abu al-Tayyib al-Sarlrl, Masddir al-Tashrf al-Islamiwa Turuq Istithmdnha 
cinda al-Imdm al-Faqih al-Mujtahid cAliIbn Ahmad Ibn Hazm al-Zdhm, (Beirut Dar al-Kutub al-cllmiyyah, 
2002), Abdel-Magid Turki, "al-Zahinyya", EI2, Cf I Goldziher, Die Zdhinten, (Leipzig 1884), Eng tr (Leiden 
1971), pp 18-36, M Abu Zahrah, Ibn Hazm HaydtuhwacAsruhwaAra'uhwaFiqhuh, (Cairo 1954) ShfTs 
embrace the Qur'an, traditions of the Imams', ijmdc - only when the Imam is included - and caql 
(reasoning) as sources of legal rulings, Sadr al-DTn Fadl Allah, al-Tamhid /f Usui al-Fiqh, (Beirut Dar al-Hadl, 
2002), pp 95-358 
9 Among the other topics discussed under the section of the Qur'an as a primary legal source, are al-
muhkam wa al-mutashahh (the clear and the ambiguous), al-naskh (abrogation), translation of the Qur'an, 
the language of the Qur'an with respect its non-Arabic vocabulary, and few other subsidiary topics 
10 Unlike for example, abrogation (naskh), the authority of the sunnah, and the ijmdc (consensus), which 
are almost always discussed in usul manuals 
11 Abu al-Hasan al-Karkhl was a HanafT and a MuctazilT scholar He wrote a short treatise on the Hanafl 
principles of law, which is usually referred to as Usui al-Karkhi 
12 al-Jassas was a HanafT scholar His work on usul is entitled al-Fusulfial-Usul, (Kuwait 1994) 
13 Abu Zayd al-DabbusT is a HanafT scholar 
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knowledge (cilmyaqint) u Al-Dabbusi then presents a counter argument stating that the 

inimitabihty of God's book is sufficient to prove that it was sent down by God whether 

it was transmitted through tawatur or not However, Al-DabbusT responds by saying 

that the individual verses by themselves are not inimitable, nonetheless, each verse is 

an absolute source of proof (hujjah) The verses do not become Qur'amcally valid unless 

they are received directly from the Prophet or through tawatur transmission 

Furthermore, the inimitabihty of the Qur'an is only a proof of the Prophet's true claims 

that he was sent by God, Who enabled the Prophet to produce inimitable speech15 

Therefore, inimitabihty is not a proof that the Qur'an is God's speech 16 Al-Dabbusi then 

argues that the decisive factor in defining the Qur'an is the mutawatir transmission and 

NOT that which is written in the masahif, because the Companions wrote down the 

Qur'an in the masahif only after they had thoroughly memorized it The act of writing 

the Qur'an was to protect it from possible additions or omissions, and not to define or 

identify the Qur'an What the Companions wrote in the masahif was the Qur'an that was 

only mutawatir for them, and they did so after comparing it to the Prophet's own 

edition of the Quran 17 

14 Abu Zayd al-Dabbusi, TaqwTm al-Adillah fi Usui al-Fiqh, ed KhalTl al-Mays, (Beirut Dar al-Kutub al-
cIlmiyyah, 2001), p 20 Refer to chapter two for a detailed discussion on the theory of tawatur 
15 The Literature known as Dald'il al-Nubuwwah (distinctive signs of Prophecy) presents proofs that testify 
to the Prophecy of Muhammad, such as the miracles he performed, the previous prophets' anticipation 
of his appearance, his ethical behavior, his historical influence, and the divine and perfect message of 
Islam, which he passed on, See for example Abu Bakr al-BayhaqT, Dald'il al-Nubuwwah, ed cAbd al-MuctI 
QalcajT, (Beirut Dar al-Kutub al-cIlmiyyah, 1988) 
16 al-Dabbusi, TaqwTm, p 20 
17 Several authorities in the Muslim tradition believe that the Prophet and the Companions had collected 
the Qur'an in "some" primitive written forms such as tree leaves, leather scraps, shoulder blades, etc , al-
Qattan, MabdhithficUlum al-Qur'dn, pp 118-20 One tradition transmitted in the Hadlth collection of Ibn 
Majah quotes cA'ishah saying "the stoning and breastfeeding verses were revealed to the Prophet, and I 
had them written down in a sheet/scroll (sahifah) under my bed, however a domesticated animal entered 
the house and ate it", Abu cAbd Allah Ibn Majah, Sunan Ibn Majah, ed Muhammad Fu'ad cAbd al-Baql, 
(Cairo al-Babl al-Halabl, [n d ]), 1/625-6 (hadlth #1944) 
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Ibn Hazm (d. 456/1063) 

There is no direct statement for the definition of the Qur'an by Ibn Hazm who 

considers it to be a self-evident truth that does not any definition According to Ibn 

Hazm, the Qur'an is that which (huwa) is well known everywhere (al-mashhur ft al-dfdq) 

We can still identify the following characteristics and features of the Qur'an from Ibn 

Hazm's scattered comments 

1- The Qur'an was and is still validated by the transmission of the whole 

community (al-kdffah) with no uncertainties whatsoever 

2- The Qur'an is that which is written in the masdhif18 

3- The Qur'an is that which was revealed to the Prophet in its seven different 

Modes (ahruf) All these seven Modes are still existent in the well-known 

Readings of the Qur'an 19 

Ibn Hazm presents-under the chapter of Ijmdc,2° and surprisingly not under the 

section of the legal proofs (al-adillah al-shafiyyah)21 - a lengthy discussion on the 

codification of the Qur'an arguing that cUthman kept all the seven ahruf in the official 

codified editions and that he did not drop them as some Muslims have claimed Ibn 

Hazm argues that it is unimaginable that cUthman would have dropped anything from 

the Qur'an because at that time, Islam has already spread from Khurasan to Barqah,22 

18 Abu Muhammad Ibn Hazm, al-Ihkam f\ Usui al-Ahkam, ed Ahmad Muhammad Shakir, (Beirut Dar al-
Afaq al-Jadldadh, [n d ]), 1/95 
19 Ibn Hazm, Ihkam, 1/96,4/165 
20 ZahirTs reject the ijmac as a source of law They accept one form of ijmac only which is the ijmac among 
the Companions because it is possible to achieve, unlike the ijmac of scholars or fuqaha", which is 
impossible to realize Ibn Hazm also accepts the ijmac of the whole Muslim nation, if it can be attained, M 
Bernard, "Idjmac", EI2, Cf Abu Muhammad Ibn Hazm, Maratib al-Ijmac, (Beirut Dar al-Afaq al-Jadldah, 
1982), pp 11-20 
21 Ibn Hazm, Ihkam, 4/162-172 
22 Barqah is a region between Egypt and Tunisia, Shihab al-DIn Yaqiit al-HamawT, Mucjam al-Bulddn, 
(Beirut Dar Sadir, 1977), 1/388-90 
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and from Yemen to Adharbayjan Therefore, Muslims had more than a hundred 

thousand mushafs in their possession and they were teaching the Qur'an in every town 

and city to adult men, women, and young boys 23 Needless to say that this is an 

unreasonable exaggeration on Ibn Hazm's part (to claim that by the year 35/655, 

Muslims had in circulation one hundred thousand mushafs)24 

al-Bazdawi (d. 482/1089) and al-Sarakhsi (d. 490/1096) 

In his usul manual, al-Sarakhsi states that al-kitab "is" the Qur'an that was 

revealed to the Prophet, written down in the masdhif, and transmitted to us according 

to the seven well-known ahruf through tawatur transmission, for anything below the 

status of tawatur is never enough to prove the validity and the authenticity of the 

Qur'an25 Al-SarakhsT built his argument almost verbatim on al-Bazdawfs, who has 

already offered the same definition by stating that the Qur'an as it was revealed to the 

Messenger of God is that which was written down in the masdhif and transmitted on the 

Prophet's behalf through tawatur, and without any uncertainty (shubhah)26 

Al-Ghazali (d. 505/1111) 

Al-GhazalT's discussion on the Qur'an in his Mustasfa is one of the most 

comprehensive early usuh" discussions, and it has been quoted extensively in later usul 

works Al-GhazalT states that al-kitab is that which was transmitted to us, withm the two 

23 Ibn Hazm, Ihkam, 4/163 
24 Assuming that at this time there were 100,000 Muslims who knew how to read and write, and that they 
were able to obtain materials capable of producing 100,000 copies of the mushaf 
25 Abu Bakr al-SarakhsT, Usui al-Sarakhsi, ed Abu al-Wafa al-Afgharif, (Beirut Dar al-Kutub al-cllmiyyah, 
1993), 1/279 
26 cAla' al-DIn al-Bukhan, Kashfal-Asrar can Usui Fakhr al-Islam al-Bazdam, ed cAbd Allah cUmar, (Beirut Dar 
al-Kutub al-cIlmiyyah, 1997), 1/36-7 
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covers of the mushaf(bayna dajfatay al-mushaf) according to the seven well-known 

(mashhurah) ahruf, through tawatur27 This definition is similar to what was provided 

before by al-DabbusT, Ibn Hazm, al-BazdawT, and al-SarakhsT, and it seems that by the 

5 th/ll th century the mam characteristics and parameters of the Qur'an were already 

established among Muslim scholars, both the theologians and the usulls Al-GhazalT 

explicates his statement further and offers more details and arguments to support the 

parameters of his definition 

What is meant by al-Kitab, al-Ghazall says, is the revealed Qur'an (al-munazzal), 

and the reason for limiting it by the mushaf'is because the Companions were very 

meticulous and keen on writing only what is Qur'anic in the mushaf, to the extent that 

they purposely insisted on not using any diacritics or verse separators (kanhu al-tacashir 

wa al-naqt/nuqat wa amaru h al-tajfid) so that the Qur'an would not be mixed with any 

non-Qur'anic materials As for the condition of tawatur, it is necessary to ensure that 

what is written in the mushaf, 1 e the Qur'an, is what was agreed upon [among the 

Companions] It is logically and practically impossible that parts of the Qur'an might 

have been neglected, because the ummah had all the sufficient reasons to memorize the 

Qur'an by heart and meticulously transmit it fully with the utmost integrity28 

Therefore, the main parameters of al-Ghazalf s definition of al-Qur'an are 

revelation, mushaf, and tawatur al-GhazalT emphasizes the importance of the third 

parameter since stipulating tawatur in the Qur'an is essential to yield [necessary] 

"knowledge" (al-cilm), because God's speech is substantive/concrete (haqTqt) and not 

abstract/theoretical (wadcf) In other words, God's speech and commands cannot follow 

27 Abu Hamid al-Ghazall, al-Mustasfa mm cIlm al-Usul, ed Hamzah b Zuhayr Hafiz, (al-Madlnah Shankat al-
Madlnah al-Munawwarah li al-Tibacah, 1992), 2/9 
28 al-Ghazall, Mustasfa, 2/9 
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the pattern of the following formula "if you, humans, think that a certain act is good or 

bad, then We will make it licit or forbid it" God's speech, al-GhazalT emphasizes, is 

concrete and substantive, it cannot result in uncertain rulings (hukm zanni)29 

Al-GhazalT then discusses other parameters set by other scholars and argues 

against them For example, he argues that mimitability (icjdz) is not part of the 

definition of the Qur'an, because being inimitable (mvfjiz) is only a sign and a proof for 

the truth of Muhammad's Prophethood Moreover, mimitability could arise with 

phenomena other than the Qur'an Also, a fragment of any verse (ayah) is not 

inimitable, yet this fragment is Qur'anic, therefore, mimitability cannot be a criterion 

for identifying the Qur'an30 

Al-Amidi (d. 631/1233) 

Al-Amidi defines the Qur'an/aZ-kitdb by quoting al-Ghazall's definition verbatim, 

preceded by the phrase "it has been said" (qila) "as for the true meaning of al-htab 

{haqiqat al-htab), it has been said that it is that which was transmitted to us within the 

two covers of the mushaf according to the seven well-known (mashhurah) ahruf, through 

tawdtur 31 However, al-Amidi contests this definition by saying that there should not be 

any other parameter to define al-htab except that it is the revealed Qur'an (al-Qur'dn al-

munazzal) by means of Jibrll Al-Amidi argues that the nature and the veracity of the 

Qur'an should not be affected by transmitting the Qur'an through tawdtur Even if it 

were not transmitted to us at all, this does not mean that the Qur'an is not truthful, for 

29 ibid, 2/10 
30 ibid, 2/9-10 
31 Sayf al-DIn al-Amidi, al-IhkamfiUsul al-Ahkdm, ed cAbd al-Razzaq cAfifi, (Riyad Dar al-Sumay0!, 2003), 
1/215 
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then we are only ignorant of its existence by not receiving it Consequently, our 

knowledge of the Qur'an's existence should not be a parameter in its definition nor 

should it be considered a characteristic of its nature In other words, the Qur'an's 

transmission, regardless of its tawdtur, is not a parameter in the definition32 Therefore, 

Al-Amidl dismisses tawdtur as a necessary parameter in the definition of al-htdb, and 

then he elucidates his two other parameters, 1 e Qur'amty and revelation, "tanzH" By 

stating that al-htdb is "the" Qur'an, we hence avoid the other divine books that were 

sent down by God to his other messengers, such as the Torah and the Bible, for none of 

these books is the "the" book that was sent down to the Muslim nation and is currently 

used in their legal system Furthermore, by designating al-htdb as the Qur'an, we 

disregard the other revealed speech by God to the Prophet, which is not recited as part 

of the Qur'an, such as the hadith qudsi As for the other parameter, 1 e revelation (al-

munazzal), it is meant to avoid God's speech that was not revealed to the Prophet, for 

this speech is not part of "the" book Therefore, the Qur'an cannot be defined as the 

eternal speech (al-kaldm al-qadim) or the inimitable speech (al-mucjiz)33 

Ibn al-Hajib (d 646/1248) 

In his Mukhtasar al-Muntaha al-Usuli, Ibn al-Hajib defines al-htdb as follows al-

htdb is the Qur'an, it is the revealed speech being inimitable in at least one surah Those 

who said that aZ-kitab/al-Qur'an is that which was transmitted to us between the two 

covers through tawdtur offer a circular definition, for the existence of the mushaf and its 

transmission are dependent on the existence of the Qur'an, therefore we cannot define 

32 al-Amidl, Ihkam, 1/215 
33 al-Amidl provides the same reasoning and rational offered by al-Ghazall, ibid, 1/215-6 
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the Qur'an with parameters dependent upon the subject of the definition In other 

words, defining the Qur'an with parameters that are intrinsically dependent on the 

Qur'an itself is fallacious The mushaf is a notion intrinsically dependent on the Qur'an, 

therefore it cannot define the Qur'an that we are trying to define34 

Al-ShawkanI (d. 1250/1834) 

I will end this short survey with al-Shawkanl's discussion on the Qur'an and its 

definition Al-ShawkanI states that al-htab is the revealed speech to the Messenger of 

God, which is written in the masahif and transmitted to us through tawatur Al-

Shawkanl explicates the parameters of this definition further and emphasizes that by 

stipulating tawatur transmission, the irregular/anomalous (shadhdhah) readings are 

hence excluded35 Al-ShawkanI brings up the objections to the above definition for 

being circular, 1 e to consider the masahif,36 mimitability and tawatur as parameters,37 

and after discussing them38 he restates the above definition of the Qur'an as the speech 

of God, which is revealed to Muhammad, recited among Muslims, and transmitted via 

tawatur 

Summary and observations 

34 cAbd al-Rahman al-ljl, Shark Mukhtasar al-Muntaha al-Usuli, ed Muhammad Ismail, (Beirut Dar al-Kutub 
al-cIlmiyyah, 2004), 2/274 
35 Muhammad b cAlI al-Shawkam, Irshad al-Fuhul ila Tahqiq al-Haqq mm cIlm al-Usul, ed Abu Hafs al-Atharl, 
(Riyad Dar al-Fadllah, 2000), 1/169 
36 Refer to the above discussion on this subject 
37 Refer to the above discussion on this subject 
38 al-Shawkanl, Irshad, 1/169-70 
39 ibid, 1/171 
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We notice that almost all usul manuals stipulate tawdtur as a parameter in the 

definition of the Qur'an Based on the theories of tawdtur and knowledge I discussed 

earlier,40 it seems only natural to stipulate tawdtur as an essential parameter to define 

the Qur'an The Qur'an is the primary and absolute source of legal rulings, its validity, 

authenticity, and absoluteness must not to be doubted or questioned, for the Qur'an 

must yield necessary and absolute knowledge According to medieval Muslims, the only 

medium, through which a text could be authenticated, is tawdtur Once the text 

achieves the status of tawdtur, it is considered to be automatically and inevitably true 

In order to distinguish the Qur'an from other texts such as the Prophetic traditions and 

supplications, the Qur'an was distinguished by tawdtur that was designated as an 

essential parameter to identify the Qur'an On the other hand, the usulis who rejected 

tawdtur as a parameter in the definition were mainly driven by methodological and 

theoretical argumentative motives Al-Amidl and Ibn al-Hajib argued that tawdtur 

cannot be a parameter m the definition of the Qur'an that should exist as a notion 

regardless of how it was transmitted, the Qur'an is a fact (haqiqah) independent of 

tawdtur Similarly, the existence of the mushaf is naturally dependent on the existence 

of the Qur'an, therefore, considering the mushaf to be a parameter in the definition will 

lead to a circular argument (aZ-dawr) Nevertheless, both al-Amidl and Ibn al-Hajib 

emphasized the fact that tawdtur is an important aspect of the Qur'an, it is a necessary 

condition to ensure the validity and authenticity of receiving the text of the Qur'an 

The consensus is established among Muslim scholars (ijmdc al-jumhur) that what was 

Refer to chapter two 
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transmitted "as" Qur'an41 took place through tawatur, and therefore Muslims are 

certain that the knowledge it yields is absolute (huya)42 In conclusion, almost none of 

the usulis stated that the Qur'an might not have been transmitted through tawatur We 

should keep in mind for now that many usulis, as we have seen in the definitions above, 

correlated the parameter of the tawatur of the Qur'an with the "fact" that it was 

transmitted according to the seven well-known ahruf and not the seven Readings 

In the course of discussing and defining the Qur'an as a legal source, most usul 

manuals deal with two problematic subjects after the identification of the parameters 

of the Qur'an/al-fcitab, namely the basmalah and the shawadhdh readings as source of 

law 

Al-Basmalah43 

Muslim scholars of the four eponymous sunn! fiqh schools disagreed whether 

the basmalah is a verse of the Qur'an or not Medieval Muslim scholars have dealt with 

this topic at length, and it was the subject of many treatises,44 as well as extensive 

41 One interesting syntactical observation in these usul premises is the usage of "mm" (of/from) The 
statements usually go like this "what was transmitted of (mm) the Qur'an through tawatur is absolute 
(hujjah), however disagreement arises as to what was transmitted of it (mmhu) through ahdd" Using the 
preposition "mm" in "mm al-Qur'an" indicates that the notion of "Qur'an" is divided into two categories, 
the first one is "qur'an" (small q) that can be understood as a generic noun that includes everything 
revealed to the Prophet whether it was abrogated later on or not It also includes all the permissible 
anomalous readings during the Prophet's time, which were rejected after the official codification of the 
Qur'an The second category is "the" Qur'an that was collected in the masahf and transmitted through 
tawatur What was transmitted through ahdd from the qur'an (small q) is not Qur'an (capital Q) 
42 Al-Amidl, Ihkdm, 1/216, Taj al-DTn al-Subkl, Raf al-Hdjib can Mukhtasr Ibn al-Hdjib, ed cAlT Mucawwad, 
(Beirut cAlam al-Kutub, [n d ]), 2/83-4 
43 For Historical and theological aspects of al-basmalah, see W Graham, "Basmala", EQ 
44 Such as Murtada al-ZabldT, ai-Radd caid man aba al-Haqq wa iddcfd anna al-Jahr bi al-Basmalah mm Sunnat 
Sayyid al-Khalq, ed A al-Kuwaytl, (Riyad 1991), Fakhr al-DTn al-RazT, Ahkdm al-Basmalah, ed Majdlal-
Sayyid Ibrahim, (Cairo [n d ]), Muhammad b cAlT Abu al-cIrfan al-Sabban, al-Risalah al-Kubra ft al-Basmalah, 
ed F al-ZamrlandH al-MTr, (Beirut 1995) 
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discussion by modern scholars 451 will only study the usulis' arguments that pertain to 

our discussion on tawatur, namely why according to some scholars the hasmalah is 

considered to be an opening Qur'anic verse in each surah, while other scholars have 

argued the opposite I will address the main arguments as presented in al-GhazalT's 

Mustasfa and refer to other arguments in different sources whenever necessary 

The point of agreement between the two camps is that the hasmalah is "one" 

verse from the Qur'an, but the disagreement is whether it is an independent recurring 

verse in the opening of each surah In other words, are the hasmalahs in the openings of 

each surah considered to be individually independent verses, hence if the total number 

of the chapters of the Qur'an is 114, we have 11346 verses that are the hasmalahs of each 

chapter Al-Ghazall presumes that al-ShafrT was inclined to believe that the hasmalah is 

a verse from every single surah of the Qur'an, including Q (l) al-fdtihah/al-hamd47 

However, he wonders if al-ShafiT believed that the hasmalah is an independent verse by 

itself in each surah or that it is only a part of the first verse of each surah al-Ghazall 

believes that there is no statement that can be directly attributed to al-Shafi0! through 

any of his students48 Al-Ghazall concludes that the correct way to approach the 

problem of the hasmalah is to presume the following wherever the hasmalah was/is 

45 H Algar, "Besmellah In exegesis.junsprudence and cultural life", Encyclopaedia Iramca, 4/172-4,1 al-
Basyunl, al-Basmalah bayna Ahl al-cIbarah wa Ahl al-Isharah, (Cairo 1972), B Carra de Vaux, (Revised by L 
Gardet), "Basmala", EI2, M , al-GharawT, al-Ism al-Aczam wa al-Basmalah wa al-Hamdalah, (Beirut 1982), P 
Gignoux, "Besmellah Origin of the Formula", Encyclopaedia Iramca, 4/172 
46 There is no basmalah in surat al-tawbah as I will show shortly 
47 al-Ghazall, Mustasfa, 2/13 
48 Ibid 2/13 According to the editor of al-Mustasfa, he has not found yet any authority that cites that 
opinion by al-Shafi0! as presented by al-GhazalT 
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written in the Qur'an with the same script and handwriting of the other verses, it is 

then considered to be Qur'anic49 

One of the major complications al-Ghazall poses is the following since the 

Qur'an is only authenticated and validated through tawatur that inevitably results in 

decisive, indisputable and absolute knowledge-the Qur'an itself-how did then the 

scholars and the ummah disagree on the nature of the basmalah, whether it is Qur'anic 

or not? In other words, since anything transmitted through tawatur is unquestionably 

valid and absolute, and since Muslim scholars unanimously agreed that the Qur'an was 

transmitted through tawatur, why is it that a disagreement took place regarding some 

parts of this mutawatir Qur'an, namely the basmalah750 Al-Ghazalf s opponents further 

add to this complication by asking the following since the scholars did disagree on the 

Qur'anity of the basmalah, this implies that tawatur does not necessarily yield 

indisputable and absolute knowledge, as it has been claimed Therefore, tawatur could 

yield uncertain knowledge, and if this is true, how could the Qur'an then be 

authenticated through uncertain means7 Furthermore, doubting the authenticity of 

some parts of the Qur'an will prompt the Shfah for example to claim that cAlf s right of 

succession was indeed mentioned in the Qur'an yet the Companions dropped those 

verses that speak of his rightful succession51 

Al-GhazalT responds to that previous argument with the following logic the 

Qur'an was revealed to the Prophet so that he passed it on completely to his 

Companions and to the ummah, who are "the people" of tawatur (ahl al-tawatur) Thus, 

49 Ibid, 2/13, al-NawawT says that this argument by al-GhazalT is the strongest proof that the basmalah is a 
verse from the Qur'an in the opening of each surah, Abu Zakanyya al-Nawawi, al-Majmuc Sharh al-
Muhadhdhab h al-Shirazi, ed M al-Mutfi, (jaddah al-Irshad, [n d ]), 3/296-313 
50 al-GhazalT, Mustasfa, 2/14 
51 Ibid, 2/14 
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forgery and collaboration on lying are unimaginable, for it is presumed that the 

Companions and the ummah would never omit any verse from the Qur'an or transmit 

the Qur'an imperfectly52 Al-Ghazall then proceeds to present al-Baqillanl's opinion and 

arguments on the topic and argues against them I will discuss al-Baqillanf s arguments 

directly from his Intisar before I come back to al-GhazalT 

Al-BaqillanI (d. 403/1012) 

Al-GhazalT based his argumentation mainly on al-Baqillanl's, who addressed the 

problem of the basmalah extensively in his Intisar Al-Baqillanl's opponents ask 

although the Qur'an was transmitted through tawdtur that yields absolute knowledge, 

the Companions, Successors, Muslim scholars and the ummah have disagreed on the 

Qur'anic nature of the basmalah, is it a verse in the beginning of each surah of the 

Qur'an or is it only a part of al-fdtihah7 If the basmalah is a verse in each surah, does it 

belong to the first verse of each surah or is it a separate and independent verse in every 

single surah except surat al-tawbaW Did the Prophet recite it audibly during his prayers 

or silently7 Al-Baqillanf s opponents then say that all these questions and doubts 

insinuate that the Qur'an is not as far from dispute and disagreement as it has been 

claimed, despite its presumed tawdtur as proposed by the scholars53 Furthermore, the 

basmalah is not the only Qur'anic element that has been stained with uncertainty, Ibn 

Mascud denied the Qur'anic nature of al-mucawwidhatayn,54 and there has been a 

52 Ibid, 2/15 
53 al-Baqillanl, al-Inhsar h al-Qur'an, 1/204 
54 al-Mucawwidhatyan are the last two chapters of the Qur'an Q (113) and Q (114), both of which start with 
the verse "qui cfudhu" (Say I seek refuge in), See Noldeke, GdQ, pp 39-46, Cf al-Baqillani, Intisar, 1/300-30, 
Abu cAbd Allah Ibn Qutaybah, Ta'wil Mushkil al-Qur'an, ed Ahmad Saqr, (Cairo Dar al-Turath, 1973), pp 
42-8 
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considerable dispute over the exact order of the surahs and the precise number of the 

verses in each surah55 All these complications and uncertainties, al-Baqillanfs 

adversaries claim, lead us to doubt the absolute and authentic transmission of the 

Qur'an, because presuming the tawatur of its transmission contradicts many aspects 

that cast doubt on some parts of it56 

Al-BaqillanI responds to these claims extensively but I will summarize the 

arguments that pertain to our discussion on tawatur and transmission In al-Baqillanl's 

view, the basmalah is neither a part of al-fatihah, nor the opening verse of each surah in 

the Qur'an, it is rather a verse in surat al-naml Q (27 30)57 only Those who claim that the 

basmalah is an opening verse in every surah of the Qur'an relied on the fact that the 

Companions established a consensus on what is Qur'anic and what is not by recording 

only the revealed Qur'an in the masahif, and thus excluding everything else that is not 

Qur'anic The Companions have unequivocally informed the whole ummah of this act so 

that confusion (shubhah) would not occur as to what is Qur'anic and what is not 

Therefore, it is misleading to suggest that the Companions established their consensus 

on the Qur'anity of everything written in the masahif except for the basmalah and the 

mucawwidhatyan, therefore, one must presume that everything the Companions wrote 

down inthe mushaf is Qur'anic Consequently, wherever the basmalah is written in the 

mushaf, one should assume that it is a revealed Qur'anic verse Moreover, there exist 

many accounts to the effect that the Prophet used not to know the beginning or the 

end of any surah unless the basmalah would be revealed to him and hence, it is 

55 See Noldeke, CdQ, pp 27-30,46-7, 63-8, Cf al-Baqillanl, Intisar, 1/131-156 
56 al-Baqillanl, Intisar, 1/204-5 
57 "mnahu mm Sulaymana wa mnahu bi 'ismi '1-la.hi 'r-rahmam 'r-rahimi" (Lo1 it is from Solomon, and lo1 it is 
In the name of Allah, the Beneficent, the Merciful) 
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presumptuous to suggest that what was revealed alongside the Qur'an with the 

beginning and end of each surah is not Qur'amc58 On top of that, many accounts attest 

that several Companions openly stated that the basmalah is an opening Qur'amc verse 

in each surah, yet they were never contested or deemed wrong This means that had the 

hasmalah not been Qur'amc, the other Companions would have objected to such a 

statement Additionally, Ibn c Abbas stated in a certified account that Satan (al-Shaytan) 

stole a verse from the Qur'an, namely the basmalah, hinting at the fact that many 

Muslims stopped reading it with the openings of the surahs59 What also proves that the 

basmalah is a Qur'amc opening verse in each surah, is that the Companions wrote it 

down at the beginning of each surah except in Q (9) surat al-tawbah/bara'ah Had the 

basmalah been only a separation verse that distinguishes the beginning from the end of 

the surahs, the Companions would have written the basmalah at the beginning of Q (9)60 

Furthermore, the Companions neither included the surahs' titles in the mushaf nor any 

verse separators (fawasil) so that any non-Qur'anic material would not be included in 

the mushaf As a result, the Companions would not have included a non-Qur'anic 

basmalah in the mushaf thus stirring doubts (shubhah) by affixing a non-Qur'anic 

element to each surah at its beginning61 

Al-BaqillanI responds to the above arguments as follows even though it is not 

certain that the basmalah is a verse oial-fatihah or an opening verse in every surah, we 

are inclined to believe that it is not a verse in the Qur'an except in surat al-naml Q 

(20 37) There are several sound accounts confirming that the Prophet did not recite 

58 al-Baqillani, Intisar, 1/206-208 
59 Ibid, 1/208-10 
60 Ibid ,1/210 
61 Ibid, 1/210-213 
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the hasmalah audibly at the beginning of al-fdtiha, and that the Caliphs and scholars 

{imams) after him did not recite it audibly either Had the hasmalah been part of the 

fatihah, it would have been absurd to recite parts of it audibly and some other parts 

inaudibly, this shows that the hasmalah is not part of the fatihah and that it is only a way 

to begin the surah62 Al-BaqillanI then states his main argument as the following 

scholars of the ummah unanimously agreed that the Prophet unequivocally spread the 

Qur'an among the ummah by relaying it publicly to everyone in a way that eliminated 

confusion (shubhah), and consequently the Qur'an's absoluteness (huyati) was 

established The Prophet did not circulate some parts of the Qur'an more than he did 

some other parts, nor did he read parts of it to some people and exclude others 

Similarly, the Prophet did not clarify to one or two Companions only that some parts 

are Qur'amc while others are not The Prophet disseminated the Qur'an publicly and 

equally to the whole ummah Therefore, it is unimaginable that the Prophet recited 

some verses to Ibn Mascud only and kept out the other Companions from learning those 

verses, or that he told Ibn Mascud or any other Companion some critical information 

about the Qur'an without circulating this information among the other Companions 

Similarly, it is impossible that the Prophet would have revealed to Ibn Mascud only 

some of the seven ahruf the order of the surahs, and the non-Qur'anity of some verses, 

without informing the other Companions This is unanimously unacceptable to all 

Muslim scholars 63 

62 ibid, 1/213-6 
63 Ibid, 1/220-1 Al-BaqillanI tries to justify Ibn Mascud's position by saying that the accounts transmitted 
on his behalf are either unreliable or that Ibn Masciid's Reading has been abrogated by the consensus of 
the ummah 
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I will now return to where we stopped with al-Ghazalfs discussion on the 

basmalah when he argues against the reasoning of al-Baqillanl, who according to al-

Ghazall erred in his opinion regarding the non-Qur'anity of the basmalah Al-Ghazall 

says that al-Qadi, 1 e al-Baqillanl, considered those who believe that the basmalah is an 

opening Qur'anic verse in every surah are wrong, and argued that if the basmalah were 

Qur'anic, the Prophet would have clarified this unequivocally to the ummah Al-QadT 

chose to consider those people to be wrong and not infidels (mukhti'wa laysa bi kafir) 

because the non-Qur'anic nature of the basmalah was not attested through tawatur or 

mutawatir accounts64 Moreover, al-Baqillanl admitted that the basmalah was written 

down in the Qur'an in the beginning of each surah with the same script and 

handwriting as the rest of the Qur'an, unlike the titles of the surahs that were written 

with a different script in order to highlight their non-Qur'anic nature65 

Al-Ghazall responds to al-Baqillanfs arguments by saying that incorporating 

any non-Qur'anic materials into the Qur'an is known to be an act of infidelity (kufr) 

whether it is the basmalah or anything else Just as judging one to be an mfidel (kafir) by 

considering al-Qunut66 or al-tashahhud67 or al-tacawwudh6S to be Qur'anic, the same logic 

must be applied to the basmalah, and one should be deemed kafir and not mukhti were 

64 al-Ghazall, Mustasfd, 2/15 
65 Ibid, 2/15-17 
66 The two surahs ofal-qunut (humility) are two short chapters that were included in the codex of Ubayy 
b Kacb They are usually referred to as surata al-khalc wa al-hafd (the two chapters of denial and strive) or 
simply al-qunut Muslim authorities unanimously rejected the two surahs to be part of the Qur'an and 
regarded them as supplications, Noldeke, GdS, pp 33-38, Cf al-SuyutT, Itqan, 2/422-428 
67 al-tashahhud is recited during prayers after the second prostration "at-tahiyydtu h 'l-ldh, wa 's-salawdtu 
wa 't-tayyibdtu as-salamu calayka ayyuha 'n-nabiyyu wa rahmatu 'l-ldhi wa barakdtuh As-saldmu calaynd wa cald 
hbadi 'l-ldhi 's-sdhhTn Ashhadu an Id ildha ilia 'l-ldhu wa ashhadu anna Muhammadan cabduhu wa rasuluh" (All 
worships are for Allah Allah's peace be upon you, 0 Prophet, and His mercy and blessings Peace be on us 
and on all righteous servants of Allah I bear witness that there is none worthy of worship except Allah, 
and I bear witness that Muhammad is His servant and messenger) 
68 al-tacawwudh is reciting "acudhu bi 'l-ldhi mina 'sh-shaytdm 'r-rajim" before one starts reading the Qur'an 
The consensus of the Muslim scholars is that al-tacawwudh is not Qur'anic, Abu cAbd Allah al-QurtubT, al-
]dmic h Ahkdm al-Qur'an, ed cAbd Allah al-Turkl, (Beirut Mu'assasat al-Risalah, 2006), 1/142-135 
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the basmalah not Qur'anic Al-GhazalT then uses al-Baqillanl's own logic against him, 

presuming the non-Qur'anity of the basmalah just because the Prophet did not 

unequivocally state that it is a Qur'anic verse in every surah, al-Ghazall argues that the 

Prophet did not either unequivocally state that the basmalah is not Qur'anic, in the 

same way he did with both al-tacawwudh and al-tashahhud69 If one claims that what is 

not Qur'anic is numerous and that the Prophet could not have made statements 

regarding everything that is not Qur'an, al-GhazalT answers that this would have been 

true only if the confusion (shubhah) surrounding the basmalah is not strong enough 

Since the basmalah was written down in the mushaf with the same script as the rest of 

the Qur'an, and since it was revealed to the Prophet at the beginning of each surah -

both facts are strong evidence to presume the Qur'anity of the basmalah - it is 

unimaginable to presume that the Prophet would allow the Muslims to be confused 

regarding the nature of the basmalah and not openly declare that the basmalah is not 

Qur'anic The Prophet's silence regarding the nature of the basmalah suggests that it is 

Qur'anic70 

After all the above arguments from both sides regarding the problematic nature 

of the basmalah, we arrive at an important section in this discussion It seems that 

determining the Qur'anic nature of the basmalah became a matter of ijtihad (opinion) 

and could not be determined absolutely or decisively by tawatur or even ijmac How 

could the Qur'an, partially or entirely, be validated and authenticated through ijtihad771 

Al-BaqillanI allows the disagreement on the number of verses and their exact length, 

69 al-GhazalT, Mustasfa, 2/17 
70 Ibid, 2/18 
71 One should keep in mind that the established consensus is that the Qur'an cannot be read using ijtihad, 
and that the Qird'at are sunnah Refer to the previous discussion in chapter two regarding my argument 
that Ibn Mujahid treated the variant readings as legal verdicts (ahkdm) 
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because the Qur'an Readers and their ijtihad determine these matters 72 As far as the 

basmalah is concerned, it is certain and absolute that it is part of the Qur'an in surat al-

naml Q (27 30), nevertheless, the disagreement pertains to whether it is part of the 

Qur'an once only, in Q (27 30), or multiple times in the beginning of each surah 

Consequently, doubt is permissible in this case, for it involves the exact number and 

the length of the verses, which ijtihad is entitled to determine73 As a result, deciding on 

the nature of the basmalah is speculative (nazari) and not absolute (qafi) since it did not 

sustain the necessary tawdtur to yield automatically absolute and necessary knowledge 

Furthermore, determining the Qur'anity of the basmalah is indeed speculative (zanni, 

ijtihadt) because the Companions themselves disagreed on its nature, and all Muslims 

are uncertain of its Qur'anity, unlike al-tacawwudh and al-qunut, both of which are 

decisively non-Qur'anic Since the basmalah is a Qur'anic verse at least in Q (27 30), it is 

certain that the ijtihad (opinion) does not touch the core and essence (asl) of the Qur'an 

As for what is written down as "Qur'an" in the mushaf, the ijtihad may decide the exact 

position of the written Qur'anic materials, and whether it is Qur'anic once or several 

times 74 

72 al-Baqillam, Intisar, 1/226-235 
73 al-Ghazall, Mustasfa, 2/19-20 This argument was rejected based on the repetitive verses in the Qur'an, 
which Muslims unanimously agree that each repeated verse is an independent verse by itself The 
ubiquitous example given to refute al-Baqillanf s argument is the repetitive verse of Q (55) surat al-
Rahmdn "fa bi ayyi ala'i rabbikumd tukadhdhibdn" (Which is it, of the favors of your Lord, that ye deny), 
which is repeated in this seventy-eight-verse surah thirty-one times If one allows the repetitive verses to 
be considered as one verse only, then it is permissible to treat these verses of Q (55) as one verse only, 
and not count them towards the total number of the verses in this surah and eventually in the whole 
Qur'an 
74 Al-GhazalT, Mustasfa, 2/21, al-AmidT, Ihkdm, 1/219-222 Al-DabbusI states that the basmalah is not an 
opening Qur'anic verse in each surah, including Q (l) al-fatihah, yet it is recited to obtain blessings On 
the other hand, the basmalah is a Qur'anic verse revealed to separate the surahs from each other 
Therefore, it was written in the Qur'an because it is a Qur'anic verse by itself, nevertheless it was written 
with a different script from the rest of the Qur'an since it is not part of any surah The basmalah cannot 
possibly be authenticated as Qur'an with all the disagreements and disputes regarding its Qur'anic 
nature, for the Qur'an cannot be authenticated and validated except through tawdtur that yields no 
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The MalikTs did not trouble themselves with this notion of ijtihad because they 

absolutely denied the basmalatis Qur'anic nature except in Q (27 30) Ibn al-Hajib and 

the commentators on his Mukhtasar argue the following anything transmitted through 

ahad is not Qur'an, and this includes the basmalah, for tawatur is not established that it 

is a Qur'anic opening verse in every surah The argument that suggests the Qur'anity of 

the basmalah because it was written in the masahif with the same script as the rest of 

the Qur'an is not enough of a proof, transmission through tawatur overrules anything 

else75 

The Shafi'TTaj al-DIn al-Subkl responds to Ibn al-Hajib's arguments by saying 

that he, 1 e Ibn al-Hajib, got himself involved in a subject that he does not fully 

comprehend, and that he took it upon himself to defend his Mahkl colleagues who 

believed that the basmalah is not Qur'anic Al-Subkl argues against Ibn al-Hajib in detail, 

even though he concludes by saying that he himself is not claiming the tawatur of the 

basmalah, but nevertheless he is simply using the same reasoning of Ibn al-Hajib to 

show the flaw (fasad) of his argument According to al-Subkl, and the ShafiTs in general, 

the stronger argument that the basmalah is Qur'anic is that it was written down in the 

masahif 'in the beginning of each surah In conclusion, al-Subkl does not presume the 

tawatur of the basmalah, even though al-Shafi'i did, for it was probably mutawatirah to 

shubhah (confusion), al-DabbusI, Taqwim, pp 20-1 To summarize the position on the basmalah according 
to the different legal schools (madhahib), we can say the following the ShafiTs believe that the basmalah 
is an opening Qur'anic verse in each surah including al-fatihah and excluding al-tawbah/bara'ah According 
to the MalikTs, the basmalah is not a Qur'anic verse at all, whether m al-fatihah or any other surah - except 
for Q (27 30) of surat al-naml The HanafTs state that the basmalah is a Qur'anic verse by itself, nevertheless 
it is not part of al-fatihah or any of the other surahs, it is rather an independent verse revealed to separate 
the surahs from each other, al-Zuhayll, Usui, pp 428-431 
75 al-TjT, Sharh Mukhtasar al-Muntaha al-Usuli, 2/280 
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al-ShafiT at the time, for tawdtur could be established among some people and not 

others 76 

Summary and observations 

Muslim scholars have disagreed whether the basmalah is a Qur'anic opening 

verse in each surah Those who believed that it is a Qur'anic opening verse in every 

surah based their argument on the fact that the basmalah is written down in the masahif 

in the beginning of every surah with the same script,77 unlike the titles of the surahs, 

which were written with a different script, thus suggesting their non-Qur'anic nature 

These scholars refer also to several traditions that suggest the Qur'amty of the basmalah 

in every surah On the other hand, other scholars believed that the basmalah is not a 

Qur'anic opening verse in every surah, despite the fact that it was written down in the 

masahif, simply because tawdtur was not established as far as the Qur'amty of the 

basmalah is concerned The simple fact that there is a disagreement among Muslim 

scholars on the Qur'amty of the basmalah is enough of a reason to exclude it from the 

Qur'an that is absolute, no part of the Qur'an might be subject to doubt or transmitted 

through dhdd chains Tawdtur, which is equivalent here to the consensus of the ummah 

or the scholars, supersedes the fact that the basmalah was written down in the mushaf 

Therefore, the basmalah is considered to be transmitted through dhdd transmission 

despite being written down in the mushaf Even those who presumed its Qur'anic 

76 al-Subkl, Raf al-Hajib, 2/83-90 
77 al-NawawT and al-GhazalT claimed that the basmalah is written with the same script as the rest of the 
Qur'an while al-DabbusT stated that the basmalah is written with a different script 
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nature, as an opening verse in each surah, never claimed that it was transmitted 

through tawdtur 

The second and less problematic subject that the usulis had to deal with while 

defining and discussing the Qur'an as a source of law is the famous anomalous reading 

oflbnMascudQ(5 89)" fa-siydmu thaldthati ayyamin mutatdhfdt" ( then three 

successive days of fasting) This reading resulted in the legal question "al-tatdbuc fi sawm 

kaffdrat al-yamin" (fasting three consecutive days to expiate breaking the oath)78 

Muslim Scholars dismissed the anomalous reading of Ibn Mascud and deemed it 

shddhdhah because it was not transmitted through tawdtur Even the HanafTs who 

necessitated succession in the three-day fasting based on Ibn Mascud's reading, 

considered the reading to be shddhdhah, and treated it as tradition only (khabar)79 

We conclude the following points from this section 

- According to some usulis, tawdtur is considered to be a parameter in the nature 

and definition (hadd) of the Qur'an 

- The other usulis who refused to consider tawdtur as a parameter in the hadd of 

the Qur'an still stipulated tawdtur as an essential condition to validate and 

authenticate the Qur'an 

78 sawm kaffdrat al-yamin (fasting to expiate breaking the oath) is a legal verdict that obligates the Muslim 
who breaks his oath to feed ten poor people or provide them with clothes or free a Muslim slave as 
expiation for breaking the oath If one is unable to do any of these three options he is compelled to fast 
three days The Mahkls and Shafi°Is have not necessitated successiveness in the three days of fasting, 
while the HanafTs made it necessary that the three days should be consecutive based on the anomalous 
reading of Ibn Mascud, which they treated as a sound account (khabar), Abu Muhammad Ibn Hazm, al-
Muhalla h al-Athar, ed Muhammad MunTr al-DimashqT, (Cairo 1933), 8/65-76 
79 al-Ghazall, Mustasfa, 2/11-12 
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- Almost all usulis agree that Qur'an cannot be authenticated through ahdd 

transmission Each verse must be authenticated through tawatur in order to be 

regarded as Qur'an 

- Even though the basmalah was written down in the masahif with the same script 

as the rest of the Qur'an, its transmission did not achieve the status of tawatur 

Scholars have disagreed on its Qur'anic nature whether it is an opening verse in 

every surah, or an opening verse in al-fatihah only, or not a Qur'anic verse at all 

- The reading of Ibn Mascud of Q (5 89) " fa-siyamu thalathati ayydmin mutatabfat" 

( then three successive days of fasting) was not transmitted through tawatur 

Thus, the reading does not establish a legal ruling because it lacked the 

condition of tawatur, and consequently lost its Qur'anity Nevertheless, the 

Hanafls stated that the reading should result in a legal ruling since it should be 

regarded as a tradition (khabar) in the least, which necessitates action but not 

knowledge 

I will now discuss the tawatur of the Canonical Readings, the Seven and/or the Ten 

According to the usulis, are these Readings transmitted through tawatur or not7 

Tawatur al-Qira'at al-Sabc/al-cAshr 

I have mentioned in the previous chapter Ibn al-Jazarf s position on the issue of 

tawatur al-Qira'at and how he argued vehemently for the tawatur of the ten 

canonical Readings in his earlier work Munjid al-Muqn'in Nonetheless, Ibn al-Jazari 

changed his position later in his life as one can read from the introduction to his al-

Nashr fi al-Qira'at al-cAshr in which he acknowledged the inaccuracy of his initial 
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position regarding the tawdtur of the Canonical Readings His revised view stated 

that the ten canonical Readings were not transmitted through tawdtur but through 

single ahad transmission801 will study here the opinions of the usulis on this topic 

whenever they dealt, since the subject of the tawdtur of the canonical Readings is 

not always discussed in the usul manuals The "Qur'an" was almost always discussed 

in the usul manuals as being transmitted through tawdtur, nevertheless the 

transmission and validity of the canonical Readings were not similarly discussed 

often and at length 

It could be misleading sometimes to consider one meaning only of certain 

phrases in usul manuals and other medieval works, and ignore some other possible 

meanings It is also inaccurate to ignore the different aspects of such phrases and 

terms that were standardized according to one understanding only in a late period 

of time For example, the two terms qird'ah and harf were interchangeable in early 

works of tafsvr, Qvrd'dt and usul81 Al-Ghazall for instance stated that al-Kitab is that 

which was transmitted to us within the two covers of the masdhif according to al-

ahruf al-sabcah al-mashhurah, through tawdtur82 What did al-Ghazall mean by al-ahruf 

al-mashhurah7 Did he mean the seven canonical Readings, or the sab°at ahruf of the 

Prophetic tradition7 If it is the latter, what did he mean then by al-mashhurah7 We 

are certain that the nature of the seven ahruf 'has always been mysterious and that 

80 Abu al-Khayr Ibn al-Jazarl, al-Nashrflal-Qird'at al-cAshr, ed cAlI Muhammad Al-Dabbac, (Beirut Dar al-
Kutub al-cIlmiyyah, [n d ]), l / l3 
81 "From early works, however, it is clear that in the second/eighth century harf was taken to mean the 
same thing as qira a in its narrow sense of "variant reading", F Leemhuis, "Readings of the Qur'an", EQ, 
"Ursprunge des Koran als Textus Receptus", S Wild and H Schild (eds), Akten des 27 Deutschen 
Onentalistentages (Bonn - 28 September bis 2 oktoberl998) Norm und Abweichung, (Wurzburg 2001), pp 301-8 
82 al-Ghazall, Mustasfa, 2/9 
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there has never been a consensus as to what they mean or signify83 Therefore, it is 

inconceivable that al-GhazalT implied the understanding and the knowledge of the 

seven ahruf among Muslims or even educated scholars Al-Amidl quoted al-GhazalFs 

definition verbatim and used the same phrase "al-ahrufal-sabcah al-mashhurah"8i 

and al-DabbusT (d 430/1038) used the same phrase some eighty years before al-

GhazalT85 On the other hand, Ibn Hazm (d 456/1063) used the following phrase "al-

Qiraat al-sabc" according to which the Qur'an was revealed are all preserved 

(baqiyah) with the ummah It is inaccurate (batil) to assume that cUthman codified 

the masahif according to one Reading only or to some of the seven ahruf86 We notice 

here how the terms ahruf and Qira'ah are equivalent for Ibn Hazm who apparently 

did not mean the seven canonical Readings of Ibn Mujahid but meant the seven 

ahruf according to which the Qur'an was revealed to the Prophet This fact is 

confirmed in the discussion of ijmac where Ibn Hazm defended cUthman's 

codification of the Qur'an and argued that cUthman could not possibly have 

dropped six out of the seven ahruf'in the masahif87 Ibn Hazm concluded with the 

following statement as far as the seven ahruf are concerned, they are all preserved 

in the Qur'an until the Day of Judgment, and they are all distributed within 

(mathbutah/mabthuthah) the well-known (mashhurah) Qira'at8S 

In the following section I will study some usulis1 statements regarding the 

tawatur of the canonical Readings As we have seen earlier, almost all the usulis agree 

83 Refer to the discussion in chapter one al-Suyuti mentioned more than forty different interpretations 
for the meaning of the seven ahruf, al-Suyuti, Itqan, 1/306-335 
84 al-Amidl, Ihkam, 1/215 
85 al-DabbusI, TaqwTm, p 20 
86 Ibn Hazm, Ihkam, 1/96 
87 Ibid, 4/162 
88 Ibn Hazm, Ihkam, 4/165 
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that the Qur'an is mutawdtir They also make a clear distinction between the mutawdtir 

Qur'an versus the shawddhdh readings In other words, anything shddhdh is not 

Qur'anic, and anything that was transmitted through dhdd is shddhdh Only a few usulis 

have discussed the status of the Qird'dt and what pertains to their transmission 

Characterizing the Qird'dt by tawdtur has taken place at a later stage, the phrase 

"tawdtur al-Qird'at" does not appear in early scholarship, neither with the usulis nor 

with the qurra Abu Shamah (d 665/1266) in his al-Murshid al-Wajiz says the following 

"Recently, some late Readers and blind followers (muqallidun) started to circulate 

widely the notion that the seven Readings are entirely mutawdtirah, 1 e they were 

transmitted through tawdtur in every generation and with every single individual who 

transmitted those Readings, they also claimed that it is absolutely certain that those 

Readings were all revealed by God" 891 will get back to Abu Shamah's statement after 

exploring some of the late usulis' discussion on this topic 

Ibn al-Hajib and his commentators: al-Subki and al-TjT 

Ibn al-Hajib devoted a short section in his Mukhtasar to the Qird'dt and states the 

following "The seven Readings are mutawdtirah except in the aspects of performance 

(add') such as al-madd (lengthening of vowels), al-imdlah (a>e shift), takhfifal-hamzah 

(Elision ofhamzah), etc If these Readings are not mutawdtirah, it means that some of the 

Qur'an is not mutawdtir, such as Q (l 3) malik and mdlik, where choosing one reading 

over the other is whimsical and biased (tahakkum bdtil) because both readings are equal 

89 Shihab a-Din Abu Shamah, al-Murshid al-Wajiz ila cUlum tatcfallaq bi al-Kitab al-cAziz, ed Ibrahim Shams al-
DTn, (Beirut Dar al-Kutub al-cllmiyyah, 2002), p 135 
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in status 90 Al-Subkfs comment on Ibn al-Hajib's statement is very short, he first quotes 

Abu Shamah91 who asserted that tawdtur is not applied to all the disputed single 

readings among the Readers and that the many disagreements among them are 

recorded in Qird'dt manuals Nevertheless, tawdtur could be stipulated only when the 

Readers unanimously agree on certain readings that we received through different 

transmissions (turuq)921 will get back to Abu Shamah's statement in detail in the next 

chapter when I study the different transmissions (turuq) of an eponymous Reading 

down to the later students in detailed stemmata93 

The other commentators on Ibn al-Hajib's Mukhtasar did not add substantively 

to the topic Al-IjT gives the following comment on Ibn al-Hajib's statement tawdtur is 

not necessary for the seven Readings in the extrinsic aspects of the words Qiay'ah) such 

as al-madd (lengthening of vowels), al-lin (lengthening a non vocalized consonantal yd' 

or wdw)94, al-imdlah (a>e shift), takhfifal-hamzah (hamzah elision), etc However, tawdtur 

is absolutely necessary in the intrinsic aspects of the words (jawhar al-lafz) such as the 

variants mahlc and mdilk where tawdtur is stipulated in order to establish both words as 

Qur'anic, otherwise some of the Qur'an "bacd al-Qur'dn" would not be mutawdtir One 

cannot arbitrarily choose one reading over the other because both of them are equal in 

status and validity Al-Taftazam and al-JIzawT do not add much to their commentaries 

90 al-SubkT, Raf al-Hajib, 2/91 
91 Abu Shamah was well versed in different disciplines including tafsir, history and HadTth He was also a 
Qur'an reader where he learned and memorized the seven Readings at the age of seventeen He was a 
ShafrT and it is said that he was assassinated by two HanbalTs for his liberal opinions, al-Dhahabl, Mcfnfat 
al-Qurra'al-Kibar, 3/1334-1337 
92 al-SubkT, Raf al-Hajib, 2/93 
93 Refer to chapter four 
94 Such as bayt (house) and khawf (fear) 
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regarding Ibn al-Hajib's statement on the tawatur of the canonical Readings They limit 

their explanations to clarify the phenomena of madd, lin, and takhfifal-hamzah95 

Al-ZarkashI(d. 794/1391) 

According to al-Zarkashl, the seven Readings are mutawatirah in the view of the 

majority [of scholars] including al-Juwaynl as one can read in his al-Burhan % However, 

the Hanaf! author of al-Badf claimed that they are well known (mashhurah) only and 

not mutawatirah 97 Al-SarujT (d 710/1310)98 claimed that the seven Readings are 

mutawatirah according to the four eponymous Imams and all Sunn! scholars except the 

muctazilah who consider these Readings to be transmitted through ahad " Al-ZarkashT 

does not comment on these statements, especially the last one by al-SarujI, who 

presumed that Abu Hanlfah (d 150/767) Malik (d 179/796), al-Shafri (d 204/820), and 

95 al-IjT, Sharh Mukhtasar al-Muntaha al-Usuli, 2/286 
96 al-JuwaynT does not say that explicitly, but rather says the following as for the differences in readings 
that are a result of the different case endings (frab), the mushaf does allow such variants Readings are 
transmitted through tawatur, he who does not memorize the Qur'an well would doubt the tawatur of any 
single reading, because he is not a reader himself Tawatur could be realized among a group of experts in 
the field, for tawatur is divided into two categories, the first is when people collectively participate in 
transmissions such as reports about countries and nations, and the second is when the transmission is 
limited to specialized groups who are the experts on the subject topic of the transmission, Abu al-MacalT 
al-JuwaynT, al-Burhan fi Usui al-Fiqh, ed cAbd al-cAzim al-DTb, (Qatar Matabi0 al-Dawhah al-HadTthah, 
1978), 1/668-9 
97 al-Zarkashl might have made a mistake in this statement due to a copyist error in al-Sacatfs 
manuscript The published text of al-Sacat! says the following "al-qira'dt al-sabc mashhurah wa qila 
mutawatirah wa ilia la kana bacd al-Qur'an ghayr mutawatir" (The seven Readings are well-known and it is 
said that they are mutawatirah, otherwise parts of the Qur'an would not be mutawatir) However, the 
reasoning and arguments given by al-SacatI and his commentator al-Isfahanl (d 749/1348) favor the 
tawatur of the Readings Therefore, the original statement might have been intended to say "al-qiraat al-
sabc aLmashhurah wa qda mutawatirah ", Shams al-DTn al-Isfahanl, Bayan Macam al-Badf, ed YasTn al-
Shadill, (Makkah Jamicat Umm al-Qura (PhD dissertation), 1984), pp 924-5 Al-LaknawT (d 1225/1810) 
mentions that some people have claimed that the seven Readings are mashhurah, however this opinion is 
insubstantial, cAbd al-cAlT al-LaknawT, Fawatih al-Rahamut bi Sharh Musallam al-Thubut, ed CA cUmar, 
(Beirut Dar al-Kutub al-cllmiyyah, [n d ]), 2/18-9 
98 Shams al-DTn al-SarujT wrote a commentary on al-Marghmanfs compilation on fiqh entitled al-Hidayah 
fi Sharh Bidayat al-Mubtadi Al-SarQjf s book is incomplete and unpublished 
99 Ibn Hanbal is known for his apathy and rejection of Hamzah's Reading, al-DhahabT, Siyar Aclam al-
Nubala', 8/473, al-DhahabT, Macnfat al-Qurra, 1/250-66 
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Ibn Hanbal (d 241/855) considered the seven Readings to be mutawatirah All four of 

these Imams died before Ibn Mujahid (b 245/859) was born, and the process of 

accepting these Readings as canonical through tawdtur took place long after Ibn 

Mujahid 10° It is unlikely to assume that al-SarujI believed that the notion of the seven 

Readings existed before Ibn Mujahid and that the seven Readings were recited and in 

wide circulation before the seven eponymous Readers, this is farfetched and not 

supported by any historical accounts 

Al-ZarkashI says that some late scholars claimed that the seven Readings are 

mutawatirah only among the generations between the eponymous Readers and their 

students, yet the tawdtur of these Readings among the generations between the Prophet 

and the eponymous Readers is uncertain The isndd of all the eponymous Readers up to 

the Prophet is a single chain of transmission and the conditions of tawdtur are not met 

with these isndds Al-Zarkashf s answer to this dilemma, quoting al-Baqillanl,101 is that 

the ummah accepted those Readings, chose them to represent the mushaf, and 

confirmed their Qur'anity This fact is also supported by the usulis' rule that khabar al-

wahid (the account transmitted by few reporters) is valid and absolute if the ummah 

receives it with unanimous acceptance 

Al-ZarkashI then references Abu Shamah and his statement that the seven 

Readings are not mutawatirah as to all the utterances (alfdz) on which the seven Readers 

have disagreed Al-ZarkashI says that such statements by Abu Shamah and the other 

Qur'an readers (qurrd') mislead us to believe that the seven Readings are not 

mutawatirah and that a sound Reading is one that combines good isndd and agreement 

100 al-Dhahabl, Ma'nfat, 1/255 
101 al-Baqillanl, Intisar, 1/353-92 
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with the mushaf and Arabic syntax, therefore istifadah (wide circulation) is enough of an 

attribute to characterize the canonical Readings Al-ZarkashI argues against this 

reasoning, stating that these scholars and readers are mistaken because they were 

deceived by the fact that the isndds of the seven Readings are limited to few people 

only They assumed that these isndds resemble those of the ahad accounts and 

traditions, hence Kamal al-DIn al-Zimilhkanl clarified this confusion, he said that the 

limited isndds of those Readings do not imply that they were not transmitted and 

spread by many other transmitters and reporters, because all the locals of every town 

and city received the Reading of their imam Therefore, tawdtur was already established 

among the people of the different towns and regions with regard to the Reading that 

they were taught by the eponymous Reader and his students On the other hand, it was 

the eponymous Readers who calibrated the readings and adjusted them (dabatu al-

huruf), and this is why the isndds came on their behalf only This case is similar to the 

accounts on hujat al-waddc (The last sermon/The farewell pilgrimage), which were 

transmitted through ahad, nonetheless the event of the farewell pilgrimage was 

transmitted by a number of people with whom tawdtur is established102 

It is difficult to accept the arguments provided by al-Zarkashl on behalf of al-

Zirmllikanl mainly because it does not resolve the problem of the variants within one 

eponymous Reading,103 if the Reading of an eponymous Reader was taught to the 

masses, and therefore transmitted through tawdtur, variants withm one Reading should 

not have existed104 Additionally, even if the Reading was allegedly recited before the 

102 al-ZarkashT, al-Bahr al-Muhit, 1/466-7 
103 Refer chapter four for more details 
104 The two-rawf canon for example wouldn't have existed in this case Refer to chapter four for more 
details on the development of the two-rawf canon It is peculiar also to read that an eponymous Reader 
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masses, the commoners were not qualified to memorize and accurately transmit the 

Qur'an, just as they were not qualified to transmit hadith Professional readers 

disagreed among themselves in transmitting the Reading of their corresponding 

eponymous school, thus one should not expect from the masses, including the elite 

scholars who are not Qur'an Readers in profession, to contribute to the transmission of 

the Qur'an Al-ZarkashI continues with the opinion of the Malik! judge Ibn al-cArabI as 

presented in his book al-cAwasim mm al-Qawasim Al-Zarkashfs citation is abridged, 

incomprehensive, and misleading in several places 1051 will directly refer to the original 

text of al-cAwasim 

Abu Bakr b al-cArabI (d 543/1148) 

Ibn al-cArabI designates a section in al-cAwasim to discuss the problem of the 

seven ahruf and the variant readings Like the rest of this book, this section is addressed 

as a qasimah (calamity, problem) that Ibn al-cArabT discusses and defends with a counter 

argument labeled as cAsimah (protector) He begins with analyzing the tradition on the 

sabcat ahruf06 and then proceeds to the accounts on collecting the Qur'an during Abu 

Bakr and cUthman's caliphates 107 Ibn al-cArabI talks about the copies that cUthman 

allegedly sent to the major Islamic capitals and argues that the differences among 

Muslims at that time in reading the Qur'an became more and more substantial108 The 

consensus of the Companions in collecting and codifying the Qur'an abrogated all the 

like Hamzah used to pray while reciting the Qur'an according to some other Readings and not to his own 
Reading, al-Dhahabl, Mcfnfat, 1/258 
105 al-Zarkashrs quotes are fragmentary and they form an incoherent pastiche of Ibn al-cArabf s 
arguments 
106 Refer to chapter one for a detailed study of this tradition 
107 Refer to chapter one for details on the process of collecting and codifying the Qur'an 
108 Ibn al-cArabT, Abu Bakr, al-cAwasim mm al-Qawasim, ed cAmmar TalibT, (Cairo Dar al-Turath, 1974), pp 
356-358 
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pre-cUthmanic exceptional-though permitted at the time-readings The masahif became 

the norm and the guideline (al-asl), and the Companions taught the Successors how to 

read the Qur'an and recite it based on the codified masahif that were written in the 

same way the Companions used to write during the time of the Prophet, 1 e without 

vowels and diacritics This non-vocalized text of the Qur'an made it easier for the 

people to read since there were already differences in reciting the Qur'an {ikhtilafal-

dabt) 

Ibn al-cArabI then makes an audacious statement that is rarely held by other 

Muslim scholars, he says that few inconsistencies occurred during the process of 

copying the masahif, the process that was undertaken by Zayd b Thabit's committee 

These inconsistencies were in four or five letters, however they increased when the 

Qur'an readers further disagreed among each other on another forty letters, among 

which are the waw,ya and alif There were no inconsistencies with full words except in 

two places, both of which are a two-consonant word, the first is "huwa" (he) in Q 

(57 24),109 and the second is "mm" (from) in Q (9 100) no Nevertheless, according to Ibn 

al-cArabI, these inconsistencies are not substantial and they do not affect the essence of 

the religion {Idyuaththirfial-dm) m 

Ibn al-cArabI says that the inconsistencies and the variants in the Qur'an started 

to multiply, and that many scholars, both the qualified and the unqualified ones, wrote 

109 "fa inna 'lldha huwa 'l-ghamyyu 'l-hamid" (still Allah is the Absolute, the Owner of Praise) Nafic, Ibn cAmir 
and Abu Jacfar al-MadanT dropped huwa and read "fa inna 'lldha 'l-ghamyyu 'l-hamid", Ibn al-Jazari, al-Nashr, 
2/384 
110 "janndtm tajritahtahd 'l-anhar" (Gardens underneath which rivers flow) Ibn KathTr added "mm" before 
tahtaha and read "janndtm tajrimm tahtihd 'l-anhdr", Ibn al-Jazari, al-Nashr, 2/280 
111 Ibn al-cArabI, al-cAwdsim, p 359 
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on this topic According to him, Abu Hatim al-Sijistanl112 in his Qira'at book dropped the 

Readings by Hamzah, al-Kisa'T, and Ibn cAmir 113 Moreover, Ibn Mujahid initially 

included Yacqub among the seven Readers but dropped him later on and replaced him 

with al-Kisal Ibn al-cArabI says that al-Kisal in relation to Hamzah is similar to Yacqub 

in relation to Abu cAmr b al-cAla' On the whole, Ibn al-cArabI confirms that limiting the 

Readings to seven specifically has no basis in law (al-sharfah)1U 

Ibn al-cArabI then provides a very interesting political and social analysis for the 

reasons of the circulation of some Readings over others in different regions According 

to him, Ibn Mujahid used his political influence to drop Yacqub (usqita bi al-sultari), and 

added al-Kisa'T instead The political powers supported his decision and forced his 

selection on the community (alzamat al-mamlakah dhdhka h al-nas) The Reading of Abu 

cAmr b al-cAla' became dominant in Iraq, however when the Umayyads controlled 

Muslim Spain, they wanted to distinguish themselves from the Abbasids By choosing to 

adhere to the customs and tradition of al-madinah, the Umayyads adopted the Reading 

of Nafic -> Warsh On the other hand, the Reading of Nafic -> Qalun was taught in Iraq 

and became more dominant than Nafic -> Warsh115 

Ibn al-cArabI continues the discussion on the seven Readings and says that the 

permitted/canonized discrepancies among the seven Readings all together grew 

exponentially and were documented through 1,500 transmissions (nwayah), whereas 

112 Abu Hatim al-Sijistanl (d 250/864) had his qira'ah that is known as qira'at AbT Hatim or ikhtiyar AbT 
Hatim He rejected some of the canonical readings by Nafic, Hamzah, Khalaf, and Ibn cAmir, Yusra al-
Ghabani, Abu Hatim al-Sijistaniwa al-Dirdsat al-Qur'amyyah, (Makkah Jamicat Umm al-Qura (MA Thesis), 
1989), pp 76,99-103 
113 Ibn al-cArabT, al-cAwdsim, p 359, Cf Makkl QaysT, al-Ibanah can MacanTal-Qira'at, pp 37-8 
114 Ibn al-cArabT, al-cAwasim, pp 359-360 
115 Refer to the stemmata in chapter four and the discussion on the Reading of Nafic -> Warsh, which was 
not taught at the early stages of the standardization of the qira'at The results of my analysis agree with 
the statements by Ibn al-cArabI 
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the irregular/non-canonized (shadhdh) discrepancies among the seven Readings were 

documented though 500 transmission Scholars aimed at limiting the variants yet they 

kept multiplying, and the scholars wanted to justify those variants by attributing them 

to different aspects of the Arabic dialects (lughah) U6 

After Ibn al-cArabI discusses some issues related to the basmalah,117 we arrive at 

the section cited in al-Zarkishl's Bahr Ibn al-cArabI states that some people have 

stipulated three conditions to accept a Qur'anic reading, sound transmission, correct 

Arabic, and agreement with the mushaf These conditions were only stipulated because 

the seven Readings were not transmitted through collective groups (hi ijmac) but rather 

through single individuals (ahad) (jam0 al-sahc lamyakun hi ijmct wa innama kana hi ikhtiyar 

mm wahid aww ahad) The preferred opinion (al-mukhtar) is that Muslims should read 

the Qur'an according to the mushaf and not deviate from what was soundly transmitted 

For example, adhering to one Reading only while reciting any part of the Qur'an is not a 

requisite, for all the Readings are "Qur'an" These Readings were chosen by seven 

Readers (ikhtiyarat), and no one is obliged to adhere to their Readings because those 

Readers are not infallible One is even encouraged to read the Qur'an according to the 

Qira'at books by Abu cUbayd118 or al-Tabarl,119 both of which are superior to Ibn 

Mujahid's book 12° 

Ibn al-cArabI then criticizes Ibn Mascud's position with regard to cUthman's 

codification of the Qur'an and refuses his anomalous readings that disagree with 

116 Ibn al-cArabI, al-cAwasim, pp 360-1 
117 Ibid, p 361 
118 Abu cUbayd al-Qasim b Sallam (d 224/838) had a qira'ah himself His book on Qira'at, which is now lost, 
is known to be the first book that collected different Readings of the Qur'an, Ghanim Hamad, "Abu 
cUbayd al-Qasim b Sallam al-Baghdadl Hayatuh wa Juhuduh ft Dirasat al-Qira'at", Majallat Kulhyyat al-
Sharfah, 9 (1986), pp 151-203 
119 Refer to the discussion on al-Taban in chapter two 
120 al-cAawdsim, p 362 
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codified mushaf121 He proceeds with the following statement what I choose for myself 

when I read the Qur'an is to recite most of the variants (huruf) according to Qalun's 

Reading, except when he articulates the hamzah,122 for I do not articulate the hamzah 

unless the meaning would change or become equivocal I also do not put a kasrah on 

consonants followed by a long vowel waw,123 for the sudden shifting from a kasrah to the 

long vowel yd' vocalized with dammah is an articulation that I cannot execute I would 

not also recite according to Hamzah's madd,12i nor would I pause on a non-vocalized last 

consonant,125 like he did Furthermore, I would never recite with al-idgham al-kabir126 

(major assimilation) of Abu cAmr b al-cAla' even if it were transmitted by ninety 

thousand people1 In my opinion, this is all sheer dialectal permutations (lughdt) and not 

variant readings (Qird'at) because the Prophet did not verify any of these variants If 

one were to closely examine these Readings, he would find that they are all subjective 

choices based upon dialectal and semantica variations {rrfdniwa lughdt) 

Finally, Ibn al-cArabT states that the soundest of the seven Readings in terms of 

isndd are cAsim and Ibn cAmir's Abu Jacfar al-Madanf s Reading is valid without any 

doubt On the other hand, after inspecting the isndds of the other Readings, Ibn al-

121 Ibid, pp 362-3 
122 Qalun articulated the hamzah in certain words with long vowels For example, the word "nabi" 
(Prophet) with its plural forms "nabiyyin" and "anbiya"' were read as nabi, nabiin, and anbi'a", See cAbd al-
Haklm Abu Zayyan, al-Thamur (sic) al-JamfiBayan Usui Riwayat Qalun can Naff al-Madani, (Libya Maktabat 
bin Hmudah, 2004), pp 113-7 
123 Such as putting a kasrah on the ba' in buyut (houses) and the cayn in cuyun (fountains) as rendered in 
the Readings of Ibn KathTr, Ibn cAmir, Hamzah, al-Kisa'I, Khalaf, Nafic -> Qalun, and Hafs -> Shucbah, Ibn 
al-Jazarl, al-Nashr, 2/226 
124 Ibn Hanbal often declared that what he hates most in Hamzah's Reading is the exaggerated madd, On 
Hamzah's rules of madd, see T Damrah, Rif at al-Darajdtfi Qird'at Hamzah al-Zayyat, (Jordan 2008), pp 18-
9 
125 Damrah, Rif at al-Darajat, pp 19-22,32-7 
126 Refer to chapter four regarding this phenomenon 

133 



www.manaraa.com

cArabI finds them to be well known (mashhur) only where most of them are based on 

dialectal variations 

Going back to al-Zirkishl, he finishes his citations on the topic of the seven 

Readings with Ibn al-cArabI, and concludes by saying that the consensus was 

established as to the tawdtur of the seven Readings Nonetheless, Ibn al-Hajib and a few 

other scholars excluded the aspects of performance (add'), such as madd al-lin, al-imalah, 

and takhfifal-hamzah, from being mutawdtirah According to al-Zarkashl, Ibn al-Hajib's 

opinion is undermined and not valid (dcfif)127 

Al-ShawkanI (d 1250/1834) 

I will end this survey with al-Shawkanfs discussion of the seven Readings 

According to Al-ShawkanI, people claim that each one of the seven and the ten 

Readings is mutawdtirah However, there has not been one single proof for such a claim 

because all these Readings were transmitted through single dhad transmission This is 

obvious for those who are knowledgeable in the study of the isnad of the seven Readers 

Furthermore, a group ofqurrd' scholars have already established a consensus that some 

parts in those Readings are mutawdtirah while the other parts are only dhad, 

nevertheless, none of those qurrd' have ever claimed the tawdtur of the entire seven or 

the ten Readings Some usulis have imposed the condition of tawdtur on the canonical 

Readings, but the usulis are not the authority on Qird'dt scholarship The community of 

al-Zarkashl, al-Bahr, 1/468 
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the Qurra are the only authority in this subject because they are familiar with the 

subtleties of their craft128 

Al-ShawkanI concludes with the following statement everything considered, 

the variants on which the eponymous Readers agreed are absolutely Qur'an Similarly, 

the variants on which they disagreed are still Qur'an only if the script of the mushaf and 

rules of eloquent Arabic accommodate each of these variants However, if the 

consonantal text of the mushaf does not permit these variant readings that do hold a 

sound isnad and exhibit correct Arabic, those readings are not Qur'anic and are bound 

to be considered anomalous (shadhdhah) On the other hand, these anomalous readings 

hold the same status of khabar al-ahad, whether they are attributed to the seven 

Readers or not129 

The question that I want to address here is the following "the Qur'an", whether 

the physical text of the mushaf or the conceptual speech revealed to the Prophet, is 

mutawdtir However, according to al-ShawkanT and the few other usulis we have 

discussed earlier, the seven canonical Readings were "not" transmitted through 

tawatur The established consensus among Muslim scholars is that one "cannot" read 

the Qur'an while employing ijtihad (opinion) to decipher the consonantal outline of the 

cUthmamc codices, and therefore one must read the Qur'an according to tradition 

(athar) and sunnah How can these contradicting facts/notions be brought together7 In 

other words, the Qur'an is mutawdtir yet the Readings are ahdd, there is no Qur'an 

without the official Readings, so how could a mutawdtir text be recited using non-

mutawdtir Readings7 

128 Cf al-Juwaym, al-Burhan, 1/668-9, Ibn Taymiyyah, Majmuc al-Fatawa, 13/210-12, al-DhahabT, Siyar Ac\am 
al-Nubala', 10/170-1 
129 al-Shawkani, Irshad, 1/173-4 
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Al-ZuhaylT and the Modern usulis 

The notion of tawdtur al-Qur'an has become an established axiom that cannot be 

subject to doubt or even discussion, especially in modern and contemporary works of 

Muslim scholars One notices the tendency m the modern usul manuals to create a 

continuous and unbreakable chain of events that systematically narrates and interprets 

the collection of the Qur'an and its variant readings from the time of the Prophet130 For 

example, we read the following in al-ZuhaylT's discussion on tawdtur al-Qur'an the 

Qur'an is transmitted through tawdtur, this is an uncontested fact of the Qur'an that 

was transmitted by written and oral means throughout all the periods of time since 

Jibril brought it to the heart of Prophet Muhammad up until our current day The 

scribes of revelation (kuttdb al-wahy)131 used to write down the Qur'an and the 

Companions used to memorize it by heart These two procedures, 1 e writing and 

memorization were in sync all the time until now The ancestors (al-salaf) transmitted 

the Qur'an faithfully in a way that made it impossible for anyone to collude in 

deception, he, add, and omit anything from it, this fact is indisputable throughout 

history Furthermore, transmitting through tawdtur is a unique feature of the Qur'an, 

which distinguishes it from any of the other divine books132 

130 The prevailing opinion in modern Muslim scholarship regarding the existence of the seven Readings is 
usually apologetic in nature We read in the modern works of cUlum al-Qur'an by al-Zurqam, al-Qattan and 
al-Sahh that the Qur'anic variants were due to the different Arabic dialects in order to make reading the 
Qur'an easier for Muslims Furthermore, the differences in the masahif that cUthman sent to the major 
Islamic capitals were intentionally commissioned by the committee in order to allow all the variants to 
legitimately exist based on at least one of those masahif, al-Qattan, Mabahith, pp 127-33,139-43,170-5, al-
ZurqanT, Manahil, 1/125-30,142-5, 210-14, al-Sahh, Mabahith, pp 111-117 
131 The exact number of the scribes of revelation varies in the sources between thirteen and twenty-
three The most famous among them are the four righteous Caliphs, Ubayy b Kacb, Zayd b Thabit, and 
Mucawiyahb AbTSufyan 
132 al-ZuhaylT, Usul,l/424-5 
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Summary and observations 

We find in the introduction of al-Nuwayn's Shark tayyibat al-Nashr a 

classification of scholars and what each group of them thinks regarding the tawatur of 

the Qur'an and the canonical Readings al-Nuwayrl draws the line between the usulis, 

the fuqaha', and the Qurrd' and says that according to the usulis and the fuqaha', the 

consensus is established that the Qur'an cannot be authenticated except through 

tawatur On the other hand, the Qurrd' initially agreed that the Qur'an is mutawatir, 

however Abu Muhammad Makkl Qaysl133 and some late Readers argued that the Qira'at 

are not mutawatirah 134 

It is obvious why the usulis stipulated tawatur in the transmission of the Qur'an 

either as a characteristic of the text or a parameter in its definition, being the primary 

source of law, the Qur'an's authenticity must not be questionable or doubted The text, 

both in content and exact wording (lafz wa macna), is authentic and absolute Even 

though the Prophetic traditions documented in the sihah Hadith collections acquired an 

absolute value in terms of content, authenticity, and authority, Hadith scholars still had 

to go through the whole process of cross examining or impugning (al-Jarh wa al-tacd\l) 

the transmitters, corroborate traditions with each other, criticize and rationalize the 

content of traditions, and travel across the countries to search for more traditions in 

order to authenticate others Usulis stnved to prove the authority of sunnah/Hadlth as 

absolute sources of law, to the extent that sunnah was given the power to abrogate the 

133 Cf Makkl Qaysl, Ibanah, pp 46-50 
134 Abu al-Qasim al-Nuwayri, Shark Tayyibat al-Nashr, ed CA Abu Sinnah, (Cairo Majmac al-Azhar, 1986), 
1/57 
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Qur'an135 The Qur'an is above reasoning and doubts, questioning its transmission 

insinuates doubting its integrity, and therefore its absolute authority that the divine 

law cannot compromise 

Several usulis criticized their colleagues for presuming the tawatur of the Qird'at, 

a matter that only the Qurrd' community can determine among themselves Those usulis 

never had any solid proof or sound argument for such a claim, yet they had to establish 

the tawatur of the canonical Readings in order to meet the requirements of their 

theoretical framework regarding the authority and absoluteness of the Qur'an as a 

divine text and as a primary source of law The problem is obvious but was never 

addressed directly, which is the fact that very few people, regardless of their integrity 

and probity (caddlah), transmitted the canonical Readings 136 This is clear from the 

chains of transmission of those Readings transmitted by the seven and the ten Readers 

The early Muslim community did not unconditionally accept all those Readings, the 

Readings of Hamzah, al-Kisa'T, and Ibn cAmir were always disparaged, criticized, and 

sometimes ridiculed137 The Qur'an must be read and recited according to how the 

Companions have taught the community In other words, one cannot read the Qur'an 

without those canonical Readings, the Qur'an is coded, and one needs the canonical 

Readings to decode it In theory, the Qur'an is mutawdtir, 1 e it is absolute and it yields 

necessary and undisputed knowledge, however the means by which the Qur'an is 

135 See the discussion on this topic in al-Amidl, Ihkam, 3/189-197, al-Zarkashl, Bahr, 4/109-17 
136 The seven/ten Readers and their two main rawfs were deemed weak (dofif) and careless in their 
transmissions of hadfth This is evident in almost any Hadfth biographical dictionary (njal books) For 
example, the entry on cAsim in al-Dhahabf s njal dictionary states the following cAsim is trustworthy in 
Reading, however he is mediocre in Hadlth He is honest (saduq) yet oblivious (yahim) Yahya al-Qattan 
said that cAsim is terrible at memorizing, and al-Nasa'T confirmed that, Shams al-DTn al-Dhahabl, Mizan al-
FtidalfiNaqd al-Rijal, ed cAlT Muhammad al-BijjawT, (Beirut Dar al-Macnfah, 1963), 2/357 
137 The criticism was undertaken by eminent scholars such as Ibn Hanbal, al-SijistanT, al-Zamakhsharl, al-
TabarT, etc , refer to chapter two for more details 
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decoded and read are not mutawdtirah That is to say, the consonantal text of the 

Qur'an, as it was written down and codified by cUthman is mutawatir Even the Shfis, 

who long held that the Qur'an is falsified and altered,138 have finally accepted this 

codified text of the Qur'an In reality, they have no other alternative except to 

reconstruct the text based on the historical traditions, which are not sufficient by all 

means, or to wait for al-Mahdi to bring along the original version of the Qur'an as it was 

truly revealed by God to the Prophet 

It is true that Ibn Mujahid codified the seven Readings by the beginning of the 

4th/lOth century, but the notion of the seven canonical Readings took some time to be 

established as a canon We do not find in the works by al-GhazalT, al-Juwaynl, al-

Dabbusi, al-Karkhl, and many other scholars up until the 6 th/ll th century the 

mentioning of the notion of the seven canonical Readings as an established canon 

Readings were referred to as "al-Qiradt al-mashhurah" (the well-known Readings) On 

the other hand, other famous Readers, such as Abu J afar al-Madanl, Abu Ishaq al-

Hadraml, Khalaf, and several others whom Ibn Mujahid excluded, were still cited and 

referenced Prominent Muslim scholars such Abu Bakr b al-cArabT, al-Zamakhshari, Ibn 

cAtiyyah, Abu Hatim al-Syistanl, Makkl al-QaysT, and several others held that the 

canonical Readings were the result of the ijtihad and interpretation of the Readers 

themselves and not of divine nature I will briefly now present the ShfTs position 

regarding the canonical Readings Currently, the Shfah recite the Qur'an only 

according to the Reading of cAsim -> Hafs139 

138 Refer to chapter one and the last section of the current chapter 
139 Shris in general reject the notion of the tawatur and even the existence of the seven Readings 
However, their scholars stated that it is permissible to read the Qur'an according to any of the seven 
Readings, Abu al-Qasim al-Khu'I, Minhdj cA-Sdlihin, (Baghdad Matbacat al-DTwanT, 1992), 1/165 
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The Shffs and the seven/ten Readings 

I have previously discussed the Shfah's point of view regarding the integrity of 

the Qur'an and its authenticity1401 will now briefly present their position as to the 

authority of the canonical Readings First, we should note that in a modern shfT work 

on usul al-fiqh, the definition and characteristics of the Qur'an lack the parameter of 

tawatur, and this is quite uncommon in sunn! usul manuals, as we have seen earlier The 

Qur'an is defined as the speech of God that was revealed to Prophet Muhammad in its 

exact particular utterance (alfaz), meaning (mcfna), and style The Qur'an is also the 

book, which is the written mushaf that we have today without additions or omissions 141 

The Shf ah m general do not accept the notion of variant and multiple readings 

in the Qur'an We read in TafsTr al-Safiby al-Fayd al-Kashanl (d 1091/1680), one of the 

most prominent scholars of the 11th/17th century, that al-cdmmah (the commoners), 1 e 

the Sunnls have a well-known tradition that speaks of the Qur'an as being revealed to 

the Prophet according to seven ahruf Some of those Sunnls (al-cdmmah) claimed that 

this tradition is mutawdtir though they disagreed among themselves as to the meaning 

of those seven ahruf142 On the other hand, the khdssah (the elite), 1 e the Shfah 

transmitted similar accounts that testify to the validity of that account143 Al-Kashanl 

holds onto the exposition that the notion of the seven ahruf means having seven 

140 Refer to chapter one 
141 Fadl Allah, al-TamhidflUsul al-Fiqh, p 97 The notion of the Qur'an not being falsified and altered is 
fairly new in shfT thought, Cf cAlI al-MTlanT, cAdam Tahrifal-Qur'an, (Qumm [n d ]), al-Tahqiq fi Nafy al-
Tahrifcan al-Qur'dn al-Sharif, (Qumm [n d ]) 
142 Muhammad al-Fayd al-Kashanl, Tafsir al-Sdft, ed Husayn al-AclamT (Tehran Manshurat al-Sadr, 1994), 
1/59 Al-KashanT presents several SunnT interpretations for the seven ahruf tradition, which can be traced 
back in al-Suyutls' Itqdn, Refer to chapter one for more details 
143 al-Kashanl, Tafsir, 1/59 
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different interpretations of the Qur'an 144 He integrated the different accounts that try 

to explain the meaning of the seven ahruf by saying that the Qur'an has seven 

divisions/categories (aqsdm) of ayat, seven different esoteric meanings (batn) for each 

ayah, and that it was revealed according to seven different dialects (lughat)145 

Al-Kashanl rejects the notion of the variant readings of the Qur'an as 

represented by the seven canonical Readings He cites several ShfT authorities who 

emphasize the fact that the Qur'an should be read in one way only "The Qur'an is one 

and it was revealed by the One, however the differences in the readings were caused by 

the transmitters", and that "the enemies of God who claim that the Qur'an was revealed 

according to seven ahruf are liars, the Qur'an was revealed by the One according to one 

harf only" 146 Al-Kashanl concludes that there should be only one correct Reading for 

the Qur'an, those who presume the validity of all the different readings are liars 147 The 

SunnTs could not unify the people's different system of Readings, thus they permitted 

the notion of the variant readings of the Qur'an Abiding by the seven or the ten 

Readings became a very well known legal ruling among the fuqaha to the extant that 

they prohibited using any other Reading outside those seven and ten Readings, because 

they claimed their tawatur and the shudhudh of all the other Readings However, the 

truth is that the mutawatir m the Qur'an is only the common and undisputed readings 

among those eponymous Readings, since the mutawatir cannot be subject to doubt or 

144 Ibid, l/59 These seven different interpretations are referred to as sabcat aqsdm amr (command), zajr 
(prohibition), targhib (invitation), tarhib (intimidation),jada/ (altercation), mathal (proverb), and qasas 
(narration) 
145 Ibid, 1/60-1 
146 Ibid, 1/60-1 
147 Ibid ,1/61 
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uncertainty148 In conclusion, what the sunnis have compiled and composed in the field 

of Qira'at and recitation (tajwid) should bejuxtaposed and compared with the traditions 

transmitted on the authority of the infallible shfi imams in order to determine what 

they are worth 149 

On the other hand, several shfT authorities permitted the usage of the seven 

Readings Al-TusT (d 460/1067) states that the norm among the Shf ah (ashabuna) is that 

the Qur'an must have been revealed according to one harf and one Reading only, 

however they agreed to recite it according to the Readings of the Qurra'150 The same 

position is expressed by al-HillT,151 al-KhuT152 and al-Khumaynl153 

The non-tawdtur of the Qur'anic Readings is only a natural result of the general 

beliefs of the Shf ah, since the Qur'an is falsified and altered, there is actually no point 

in adopting any system of Reading On the other hand, if the Qur'an were transmitted 

without any alteration, the Shf ah would have faced the same problem as the Sunnah, 

1 e what is the correct and absolute Reading of the Qur'an as intended by God? The 

answer might be all of them as the Sunnah believe or possibly the Reading that al-

Mahdl will adopt when he reappears from his second occultation The Shf ah never had 

a specific Reading system of their own, and they had to rely on the Sunnis who 

developed this discipline very early on al-TabarsI (d 548/1153) for example chose ten 

Readers to be the Canonical Qur'an Tenderers, however he dropped Naff and added Abu 

148 Ibid, 1/61-2 
149 Ibid, 1/62-3 
150 al-TusT, al-TibyanfiTafsiral-Quran, ill 
151Al-Hasanb Yusufal-HillT, Tahnr al-Ahkdm al-Shafiyyah, ed Ibrahim al-Bahadirl, (Qumm Mu'assasat al-
Imam al-Sadiq, 1999), 1/245 
152 al-Khul, Minhaj, 1/165 
153 Ruh Allah al-Khumaynl, TahrTr al-Wastlah, (Dimashq Safarat al-Jumhunyyah al-Iraniyyah, 1998), 1/167 
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Hatim al-Sijistanl,154 who was never considered to be among the Sunn! canonical 

Readers The existence of the Qur'anic variants gave many ShfT authorities the pretext 

to presume the falsification of the Qur'an, which was vehemently rejected by the Sunn! 

scholars since the 4th/lOth Century There are several parts in al-Baqillanfs Intisar 

dedicated to refuting the Shf ah's (rawafid) claims that the Qur'an is falsified155 

Whether the Shf ah truly believe that the Qur'an is falsified or not, they still have no 

other choice but to accept and use the current cUthmanic text Consequently, they have 

to decode the cUthmamc text with one of the canonical Readings since there is no other 

means to decode the consonantal outline except through those well established and 

unanimously accepted Readings Nevertheless, the Shf ah do not hold those canonical 

Readings to be sacred, and as a result they can achieve several goals through that 

1- The Qur'an is mutawatir, yet they are not bound to adopt the canonical Readings 

that decode the mutawatir consonantal outline, if a reading agrees with the 

accounts attributed to the Imams, it is automatically accepted, otherwise there is 

no theological obligation to hold onto it 

2- To refuse the tawatur and the authenticity of the canonical Readings 

automatically leads to refuse the validity and effectiveness of ijmcf, this 

conforms to the Shf ah's position on rejecting the ijmac unless the infallible 

Imam contributes to it 

3- Not having an absolute Reading of the Qur'an might open the door to permitting 

readings that were transmitted in ShfT accounts In the worst-case scenario, 

even if such readings were not used in recitation, they can still be used for 

154 Abu al-Fadl al-TabarsT, Majmcf al-Bayan, (Beirut Dar al-Kutub al-cIlmiyyah, 1997) l / l l 
155 al-BaqillanT, Intisar, 1/71-96,1/331-351,1/393-419, 2/421-7, 2/513-631 
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argumentation and interpretation, just as the anomalous readings are used by 

the SunnTs 

4- The common Reading that the Shf ah use is cAsim -> Hafs, which is conveniently 

suited for their theological doctrine, since cAsim's isnad of his Reading ends up 

atcAl!b AbTTahb 

Conclusion 

The general consensus among Muslim scholars is that the Qur'an was transmitted 

through tawatur However, disagreement rose among the scholars as to the tawatur of 

the canonical Readings Some scholars have argued that the different variants are all 

Qur'anic in nature because God revealed them all, while others have argued that these 

variants were the result of the Readers' interpretation of the cUthmanic consonantal 

text Many Muslim scholars challenged the tawatur of the canonical Readings, for there 

is no proof to the claim of tawatur Those Readings were all transmitted through single 

chains of transmission (dhad, naql al-wahid can al-wahid) and the most that can be said is 

that they are well known (mashhurah) but not mutawatirah On the other hand, the usulis 

insisted on the tawatur of the canonical Readings because it serves their theoretical 

framework on tawatur that must yield certain knowledge Some usulis, however, argued 

that not all the aspects of the canonical Readings are mutawatirah, such as the details of 

performance (add') In conclusion, the dominant opinion among the Muslim scholars 

holds to the non-tawatur status of the canonical Readings However, the tawatur of the 

Qur'an itself poses the following complication for this view how can a mutawdtir text be 

read and decoded through non-mutawatir means, 1 e the canonical Readings7 
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Chapter 4: The transmission of the canonical Readings and the 

emergence of Shawddhdh 

In this chapter I will study the literature of the non-canonical (shawddhdh) 

readings of the Qur'an in terms of their nature, origin, function, importance and 

relationship to the canonical Readings The main focus, however, will be on the 

irregular readings, 1 e those that agree with the rasm of the mushaf but lack a sound 

transmission References to the anomalous readings, 1 e those that disagree with the 

rasm will be made whenever necessary The concept of shawddhdh will be traced back to 

its earlier usages where one can notice how the implications of this term varied from 

time to time, for what was considered shawddhdh at one point became "canonical" later 

on The chains of transmission of these irregular readings will be examined and 

compared to the isnads of the canonical Readings so that we might be able to discern 

what made the isnads of the canonical Readings more reliable and stronger than the 

irregular ones These chains of transmission will help us recognize specific trends and 

possibly schools of transmission that might be identified with other chains of 

transmission in the canonical Readings, Hadlth, and poetry It is very peculiar, for 

example, to see the name of the philologist and poetry collector al-AsmaT (d 216/831) 

appear in few isnads of some of the irregular readings Another piece of information 

that could be extracted from examining those chains is the place from which these 

accounts on shawddhdh emerged and started to circulate, were they mainly 

concentrated in al-Kufah, al-Basrah, al-Hyaz (Makkah and Madlnah), and Damascus, as 

the canonical Readings were7 Can we also locate a group of transmitters mainly 

responsible for spreading these accounts, as is the case in poetry with rdwfs such as al-
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AsmaT, al-Mufaddal, Ibn al-Acrabi, etc or do they come from widespread strata of the 

population as is the case with Hadith7 A brief background on the emergence of 

shawadhdh will be presented in addition to discussion of the important scholarship on 

the topic 

Background 

In addition to the literature on the canonical Readings, both the seven and the 

ten, another literature known as al-Qiraat al-Shawadhdh/al-Shadhdhah (the non-

canonical readings) was also a subject of great interest to the Muslim scholars In 

theory, the non-canonical readings do not comply with at least one of the three 

conditions we discussed before, 1 e sound transmission/tawatur, carahyyah, and rasm 1 

The most striking feature of the non-canonical readings, besides theoretically 

disagreeing with at least one of the above three conditions, is that Muslims are 

prohibited to use them in prayers 2 These readings do not hold a Qur'anic status 

anymore, although they were used and recited liturgically before cUthman's 

codification of the Qur'an and during the time of the Prophet, being "one harf' of the 

seven ahruf3 However, after the consensus of the ummah was established that one is 

1 Refer to chapter two for more details 
2 Ibn al-Hajib (d 646/1248) prohibited the liturgical usage of any non-canonical reading He also rejected 
the shawadhdh readings to be treated as khabar ahad (a hadith transmitted with a single or limited number 
of chains of transmission) that necessitates a religious obligation (Tjab al-camal) Taj al-DIn al-Subkl (d 
771/1370) adhered to the same position in his annotation on the Mukhtasar, al-Subkl, Raf al-Hajibcan 
Mukhtasar Ibn al-Hajib, 2/95-7 See also Abu cUmar Ibn cAbd al-Barr, Fath al-Barr fial-Tartib al-Fiqhih-Tamhid 
Ibn cAbd al-Barr, ed Muhammad al-MaghrawT, (Riyad Majmucat al-Tuhaf al-Nafa'is al-Duwahyyah 1996), 
4/596-8, Abu cAmr ibn al-Salah, Fatdwa wa Masd'il Ibn al-Salah, ed cAbd al-MuctI AmTn QalcajT, (Beirut Dar 
al-Macnfah, 1986), 1/231-3 See also Leemhuis, "Readings of the Qur'an", where he discusses the 
historical development of the liturgical usage of the variant readings 
3 Refer to chapter one for the discussion on the seven-ahruf tradition and to chapter two for the notion of 
the abrogation of the non-canonical readings by the codification of the Qur'an (jamc al-masahif) For the 
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allowed to read only according to the cUthmanic codices, any reading that did not 

comply with the rasm of the masahif was abrogated by that consensus Consequently, 

Muslims are prohibited to use those non-canonical readings in prayers or even to recite 

them in public4 Nonetheless, Muslim scholars transmitted these shawadhdh readings 

with extreme care for they were still used in a variety of disciplines, mostly philology 

and exegesis5 As of just mentioned, a reading classified as shadhdhah does not comply 

with at least one of the three conditions mentioned above61 shall call the readings that 

disagree with the rasm, "anomalous" readings, whereas the readings that agree with 

the rasm yet lack sound transmission or exhibit poor carahyyah, "irregular" readings 

Nevertheless, both types in Arabic are called shawadhdh (sing shadhdhah) One must 

also note that within one eponymous non-canonical Reading,7 we can have both types 

of shawadhdh the irregular and the anomalous For example, in the Reading of al-Hasan 

al-Basrl, Q (l 6) is read "ihdina siratan mustaqiman",s which is anomalous,9 where as Q 

(l 2)10 is read "al-hamdi h 'llah", which is irregular n Unfortunately, the literature of 

shawadhdh does not differentiate between the two types Note that the discussion on 

early terminological distinction between harf and qird'ah and when they started to be used 
interchangeably, see Leemhuis, "Readings ", EQ 
4 Ibn al-Jazarl, Munjid, ed cUmayrat, p 19, ed al-cImran, p 82, Leemhuis, "Ursprunge des Koran als Textus 
Receptus",pp 301-8 
5 A Jeffery, "Introduction", Materials for the History of the Text of the Qur'an The Old Codices, (Leiden 1937), p 
2 
6 Practically any reading outside the canon of the ten Readings is shadhdhah, although theoretically we 
could have more than ten Readings if the three conditions of transmission, carabiyyah, and rasm are met 
The fourteen Readings canonized by al-Dimyatl lacked the recognition and acceptance of the Muslim 
community to be considered canonical, and therefore the four additional Readings to the canonical ten 
are still considered to be shawadhdh 
7 Such as the Readings of al-Hasan al-Basrl, Ibn Muhaysin, al-Acmash, al-YazIdl, Ibn Shanabudh, Ibn 
Miqsam, etc , See I Goldziher, Die Richtungen der Islamischen Koranauslegung, (Leiden Brill, 1920), pp 46-8, 
Jeffery, "The Qur'an Readings of Ibn Miqsam", 1/1-38, "The Qur'an readings of Zaid b cAir and "Further 
readings of Zaidb cAlI", pp 249-89 and pp 218-36, Bergstrasser, "Die Koranlesung des Hasan von Basra", 
pp 11-57 
8 Q (l 6) "ihdina. 's-sirdta 'l-mustaqim" (Show us the straight way) 
9 Ibn Jinm, Muhtasab, 1/116 
10 Q (1 2) "al-hamdu h 'llah" (Praise be to Allah) 
11 This reading is attributed to the Bedouins {qird'at ahl al-badiyah), Ibn JinnI, al-Muhtasab, l/110-ll 
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shawddhdh readings, both by Muslim and western scholars, is usually associated with 

the pre-cUthmanic codices, mainly Ibn Mascud (d 32/652), Ubayy (d 19-35/640-656), 

cAlT (r 35-40/656-661), and ibn cAbbas' (d 68/687)12 First, we shall briefly examine 

scholarship done on the anomalous readings, and then move in the main discussion of 

this chapter to highlight the importance of the irregular readings compared to the 

canonical ones, in terms of transmission and acceptance Finally, the transmission of 

the anomalous readings will be also examined to try and identify, if possible, some 

groups and figures that might be responsible for transmitting these readings 

Scholarship on the shawadhdh/anomalous readings 

Scholarship on the shawddhdh was and is still mainly interested in the pre-

cUthmanic readings from different perspectives such as the collection and integrity of 

the Qur'an, fiqh rulings, abrogation theory, political dimensions, philological obscurities 

of the text and the influence of the local dialects spoken at that time13 There is an 

12 See E Beck, "Die b Mascud vananten bei al-Farra'", pp 353-83, pp 186-205, pp 230-56, "Studien zur 
Geschichte der Kufischen Koranlesung in den beiden erstenjahrhunderten", pp 326-55, pp 328-50, pp 
316-28, pp 59-78, Jeffery, Matenak, pp 1-18, Goldziher, Richtungen, pp 8-18,34-7, Noldeke, GdQ, 2/30-46, 
Leemhuis, "Ursprunge ", pp 301-8, Bergstrasser, "Nichtkanonische Koranlesarten lm Muhtasab des Ibn 
Ginni", pp 5-92, Spitaler, "Die nichtkanonischen Koranlesarten und lhre Bedeutung fur die arabische 
Sprachwissenschaft", pp 413-14, Hamdan, "Konnen die verschollenen Korantexte der Fruhzeit durch 
nichtkanonische Lesarten rekonstruiert werden?", pp 27-40 
13 These aspects were pinpointed by Margohouth who maintained that the lack of diacritic markings and 
vowel signs in the consonantal Kufic script lead the Qur'an readers to employ different interpretations of 
the text Margohouth also held that the Qur'anic textual variants, such as those attributed to Ubayy and 
Ibn Mascud were actually attempts at deciphering the ambiguous Qur'anic consonantal outline 
Furthermore, the alterations in the different codices and manuscripts of the Qur'an were due to the 
copyists' intentional or unintentional errors, D Margohouth, "Textual Variations of the Koran", The 
Muslim World, 15 (1925), pp 334-44 Mingana was of the opinion that several interpolations took place in 
the Qur'an, and that some Christian and Jewish amanuensis who converted to Islam wrote the bulk of the 
codices of Ubayy, cAlT, Ibn Mascud and several others Mingana also believed that the Qur'an stayed in 
suhuf (rolls of parchment) form until cAbd al-Mahk b Marwan(r 65-86/685-705) and al-Hajjaj b Yusuf(d 
95/713) who added new materials to the Qur'an by depending on the oral recitations of some Qur'an 
readers, or what Mingana called "the Prophet's oracular sentences", A Mingana, "The Transmission of 
the Koran", The Muslim World, 7 (1917), pp 223-32,402-14 Mingana also discussed at length the impact of 
the primitive Arabic script and the lack of vowels and diacritics in the defective script of the Qur'an, 
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overlap between the concept of the pre-cUthmanic readings and the pre-cUthmanic 

codices, for these readings were almost always associated with the existence ofa pre-

cUthmamc codex In the classical sources for example, the expressions "harf Ibn 

Mascud", "mushaf Ibn Mascud", and "qira'at Ibn Mascud" are often used 

interchangeably14 Modern scholarship has been mostly interested in the anomalous 

variants that often correspond to readings cited in a pre-cUthmanic codex15 Jeffery 

compiled several early codices/Readings by some Companions and Successors (tabfuri) 

in his Materials He also compiled a codex/Reading by Zayd b cAlT (d 122/739) and Ibn 

Miqsam 16 Accordingly, the study of the irregular readings has rarely received any 

attention and this will be the main focus of this chapter 

which naturally resulted in multiple readings of the words, A Mingana, leaves from Three Ancient Qurans 
possibly pre-'Othmanic with ahst of their Variants, (Cambridge 1914), pp 11-22 Vollers and Casanova were 
also of the opinion that the final form of the Qur'an took place by the time of al-Hajjaj b Yusuf, and 
Caetani presented a political survey of the circumstances that surrounded the codification of the Qur'an 
along with the status of the other codices circulating at the time, in addition to the social, political, and 
scholarly development of the Qurra" movement, L Caetani, "cUthman and the Recension of the Koran", 
The Muslim World, 5 (1915), pp 380-90 Textual criticism ofsurat al-Fatihah and the many variants this 
chapter encompasses lead Jeffery to believe that it was not originally part of the Qur'an, A Jeffery, "A 
Variant Text of the Fatiha", The Muslim World, 29 (1939), pp 158-62 Jeffery also believed that many 
variants emerged due to the utilization of the pre-cUthmanic codices, Jeffery, Materials, pp 7-8 Both 
Goldziher and Jeffery's main contention is that the lack of diacritical markings and vowel signs allowed 
the Qur'an readers some liberty in providing their own interpretation of the consonantal text in 
accordance with the context of the verse, Goldziher, Richtungen, pp 3-8, A Jeffery, "The Textual History 
of the Qur'an", The Qur'an as Scripture, (New York R F Moore Co , Inc, 1952), p 97 Muslim scholarship is 
generally apologetic and defensive concerning the origins and reasons behind the Qur'anic variants, 
which are claimed to be of divine nature and resulting from valid dialectal differences, M M Al-Azami, 
The History of the Qur'anic Text from Revelation to Compilation, (Leicester UK Islamic Academy, 2003), pp 156-
161, al-Zurqanl, Manahil, 1/115-19,138-42,288-90,330-34 ShrTs do not acknowledge the system or the 
literature of the variant readings of the Qur'an, and their majority holds that those readings were not 
acknowledged by the Prophet as divine revelation, and that they were the result of the readers' own 
interpretation of the defective cUthmanic script, al-Khu'I, al-BayanfiTafsir al-Qur'an, pp 160-196 
14 Leemhuis, "Reading ", EQ 
15 See Hamdan, "Konnen die verschollenen Korantexte der Fruhzeit durch nichtkanonische Lesarten 
rekonstruiert werden7", pp 27-40 
16 Jeffery, "The Qur'an readings of Zaidb cAh"" and "Further readings of Zaidb cAlI", pp 249-89,18(1940), 
pp 218-36, "The Qur'an Readings of Ibn Miqsam", l/l-38 Refer to chapter one for more details on 
Vollers' position regarding the shawadhdh readings and its relation to the local QurashT dialect of the 
time, Cf Vollers, Volkssprache und Schnftsprache im alten Arabien, pp 1,55-79,175-196, Noldeke, "Der Koran 
und die 'Arabija", pp 1-5, Kahle, "The Qur'an and the cArabTya", 1/163-182, "The Arabic readers of the 
Koran", pp 65-71 Another trend of scholarship on the language of the Qur'an, though not closely related 
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Farsh and usul 

I need to explain the two terms farsh and usul before tackling the subject of 

shawddhdh in more detail in order to observe how Qira'at scholars utilized them in their 

works The discipline of Qira'at is divided into usul al-qira'ah (general principles) and 

farsh al-huruf (specific variants) The usul are general principles and rules of thumb, 

which are always applicable throughout the whole Qur'an On the other hand, the farsh 

are specific variants that apply to specific words only Usui can be shared among several 

Readers, yet it can also be unique to one single Reader Usui usually comprise of 

linguistic phenomena that are applied uniformly and often without exceptions 

throughout the Qur'an, such as assimilation (idgham), generally all eponymous Readers 

agreed that if a non-vocalized consonant is followed by the same vocalized consonant, 

assimilation between the two consonants becomes mandatory For example, "idh 

dhahaba" must be read "idh-dhahaba" u This is one principle of the usul shared by all the 

Readers, however, there are other principles of the usul, which are specific to individual 

Readers, who are usually characterized by these specific principles Taking up 

assimilation again, we learn that each Reader had his own style in idgham depending on 

different combinations of consonants Abu cAmr b al-cAla' was known for his famous al-

idghdm al-kabir (the major assimilation) through which he would assimilate two 

vocalized identical or similar consonants by stripping the first consonant off its vowel 

to Qira'at, is the Syriac-Aramaic interpretation of the Qur'an Lulling suggested that the short and 
mysterious surahs of the Qur'an were actually rewntings of originally Christian Syriac Hymns, Luling, 
Challenge to Islam for Reformation, pp 12-7 Luxenberg stirred up the discussion on the language of the 
Qur'an, whether poetical carabiyyah or vernacular, voting for the latter According to him, the original 
language of Mecca, and therefore also the Qur'an, was a mixture of Arabic and Syriac There are certain 
words and phrases that might become clear, if viewed from the Syriac angle, Luxenberg, Die syro-
aramaische Lesart des Koran, pp 230-35, 244-49, 25-67 
17 Ibn Mujahid, Sabcah, p 125 
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and assimilating it into the second one, thus forming a doubled consonant For 

example, ycflamu ma becomes yaclam-ma, and fihi hudan becomes fih-hudan 18 This 

phonetic principle is unique to Abu cAmr b al-cAla', it is considered to be among his usul 

and it is applied throughout the whole Qur'an whenever two consonants meet the 

requirements of a major assimilation19 Besides idgham, usul include other linguistic 

phenomena such as madd (lengthening of vowels), qasr (shortening of vowels), rules of 

the silent nun, tanwm (nunation), imdlah (a>e shift), etc20 In each principle (asl) of these 

usui, every Reader has his own unique style (madhhab), yet it is still possible that some 

of these principles would be common and shared among few Readers 

On the other hand, Farsh al-huruf comprise the word variants that the Readers 

disagreed on These variants are applicable only in their specific location in the Qur'an 

and cannot be generalized to apply to the variance on similar words Even the same 

exact word in different locations in the Qur'an could be read differently21A simple 

example of farsh would be cAsim and al-KisaTs readings of Q (l 4) "mlk" as "mahk" while 

18 Abu al-Hasan Ibn Ghalbun, al-Tadhhrahfial-Qira'at al-Thamdn, ed Sa^d Zucaymah, (Beirut Dar al-Kutub 
al-cIlmiyyahm, 2001), pp 29-30 
19 The eponymous Readers had different ways in performing assimilation and I will demonstrate that 
through the case of the dal of the particle qad Abu cAmr b al-cAla', Hamzah, al-Kisal, and Ibn 
cAmir—>Hisham assimilated the dal of qad when it is followed by sin, dhdl, dad, zah, zay,jim, sad, and shin 
cAsim, Ibn Kathlr and Nafic—>Qalun did not assimilate the dal when followed by the aforementioned 
letters Nafic—>Warsh assimilated the dal when it is followed by dad and zah only Ibn cAmir—*lbn 
Dhakwan assimilated the dal when it is followed by dad, zah, dhdl, and zdy, cAbd al-Fattah al-QadT, al-Wdfifi 
Sharh al-Shdtibiyyahfial-Qird'dt al-Sabc, (jaddah Maktabat al-SawadT, 1999), pp 130-1 See also the chapters 
on the different approaches in the assimilation of the dhdl of the particle idh, the lam of the interrogative 
hal and the conjunction bal, and the case of td' al-ta'nith, ibid, pp 129-137 
20 Such as the vocalization of the third person masculine possessive, subject and personal pronoun (ha" al-
kindyah), the articulation of the hamzah, moving the vowel of the hamzah to the consonant preceding it 
(naql harakat al-hamzah), al-waqf (pause during recitation), the articulation of the ra' and lam, the 
pronunciation of the first person possessive, subject and personal pronoun (yd'at al-iddfah), and the rules 
of yd'dt al-zawd'id (the additional yd' that is lacking in the Qur'anic script yet pronounced in recitation, 
such as wacid that is written wcd and nadhxr that is written ndhr) 
21 See the different examples given by Al-Azami for mahk, mahk, rushd, rashad, darran, and durran, al-
Azami, The History of The Qur'anic Text, pp 157-8 
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the rest of the Readers read "malik" 22 Ibn Kathir, Naff, Abu cAmr b al-cAla' read "krh" as 

"karhan" in Q (4 19) and Q (46 15), whereas Hamzah and al-Kisa'i read "kurhan" in both 

verses cAsim and Ibn cAmir read karhan in Q (4 19) yet kurhan in Q (46 15)23 Notice how 

the same exact word was read differently by the same Reader depending on its specific 

location in the Qur'an, general rules and analogy cannot be applied within farsh al-

huruf, for the individual variants were allegedly read and rendered as they were 

transmitted on behalf of the Prophet Qira'at books are usually divided into two main 

parts usul and farsh In addition to the customary foreword and isndd certificates, the 

Qira'at work almost always starts with the usul section that explains the Readers' 

principles (madhahib) in recitation The second part covers farsh al-huruf where the 

authors usually start with the first chapter of the Qur'an and list all the variant 

readings in each verse Naturally, all the variants mentioned under this section are 

attributed to the eponymous Readers, yet the authors digress every now and then to 

mention a reading outside the system of the seven or the ten Readings to corroborate 

certain readings When all the Readers agree on the same reading, no variance will be 

pointed out and the unanimously agree-upon reading will not be listed Therefore, only 

the disagreed-upon readings are listed under farsh al-huruf and it is very often that 

whole verses are skipped simply because there was no disagreement among the 

Readers on any of these verses Variant readings that are caused by differences in usul 

are not listed unless there is an exception that needs to be emphasized In the example 

I have just mentioned above on Q (2 255) "yaclamu ma", one will never find under the 

farsh section that Abu cAmr b al-cAla' read "yaclamma", because this variance can be 

22 Ibn Mujahid, Sabcah, pp 104-5 
23 Ibid, p 229 
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deduced by analogy for being one of Abu cAmr b al-cAla's principles of recitation, which 

is applied to all the similar cases in the Qur'an 

Transmission of the Readings 

In the previous two chapters, I discussed the problem of tawdtur in regards to 

the canonical Readings and the doubts raised by many medieval Muslim scholars as to 

the fulfillment of the conditions of this tawdtur, concluding that the eponymous 

Readings were transmitted through ahad chains of transmission from the Prophet 

down to the eponymous Readers On the other hand, the tawdtur of the Readings, or 

rather their istifddah (wide circulation), from the generations of the Readers down to 

their students and later transmitters, is possible and could be fulfilled The question 

that I want to address is how did the medieval Muslim community receive these 

canonical Readings and what is the nature of those chains of transmission7 

Furthermore, what are the differences among the different Qira'at works7 Why are 

there several compilations on the seven Readings for example7 Do they have similar 

content7 Since each Reading is attributed to a specific Reader, why would the Qira'at 

scholars compile more works on those Readings and relist the same variants over and 

over7 

After Ibn Mujahid's canonization of the seven Readings, Qur'an readers tried to 

further authenticate those Readings by acquiring them through different transmitters 

In other words, the Qurra' started to imitate the muahddithun by corroborating a 

Reading with more isndds The muhaddithun sought different transmission strands 

(turuq) and compared the contents {matri) of the individual hadiihs to each other, as a 
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result they traveled in order to receive the same hadith from different reporters 24 It 

seems that at one point the same process took place in Qira'at scholarship, 

unfortunately the desired results were different unlike the Hadith, the Qur'an could 

not endure variants In later Qira'at works, we find that more narrators were 

documented as having transmitted on the authority of the seven Readers' disciples For 

example, in Ibn Mujahid's (d 324/935) Sabcah, the total number of transmitters between 

him and Ibn cAmir is ten25 while in Ibn Ghalbun's (d 399/1008) Tadhhrah the number 

increases to at least twenty-one between Ibn Ghalbun and Ibn cAmir26 Naturally, and as 

one can see from fig 11 below, the Qurra' sought other sources in addition to Ibn 

Mujahid to further authenticate the latter's transmission of the seven Readings down 

to the last detail, Ibn Ghalbun the father, as one can see in fig 11 below, was no less of 

an important source on the seven Readings than Ibn Mujahid, through tracking down 

more transmitters to further authenticate Ibn c Amir's Reading 

The authentication and corroboration of the Qira'at caused a problem that did 

not afflict Hadith scholarship Uniformity was the goal, nevertheless the more 

transmissions on the authority of the seven Readers sought, the more variants the 

Qurra' obtained A hadith could be transmitted in macnd (content), or divided into 

several parts and transmitted separately, or have its grammar corrected if it was 

transmitted with lahn, or paraphrased with the possibility of omitting and adding 

words27 Hadith is not affected by textual variants, and as long as the meaning conveyed 

24 In Hadith terminology this process is called ftibar When X of narrators transmits a hadith on the 
authority of Y, Hadith scholars try to search if this hadith was transmitted by other reporters in the same 
generation of Y, al-Suyutl, Tadrib, 1/129-30 
25 Ibn Mujahid, Sabcah, p 101, see also fig 10 in this chapter 
26 Ibn Ghalbun, Tadhhrah, pp 14-5, see also fig 11 in this chapter 
27 Al-SuyQtl, Tadrib, 2/58-68 
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in the different traditions is similar, the corroboration of one hadith with as many 

available accounts as possible, regardless of textual variants, is often favorable28 The 

Qur'an, however, must be transmitted verbatim, otherwise it is not any longer Qur'an 

If all the transmissions of a variant reading were to be taken into consideration, any 

verse would have ended up being read in several ways, all being attributed to one single 

eponymous Reader 

I will take as an example the entry under Q(9 37) "innama 'n-nasiuziyadatunfi'l-

kufn"29 Ibn Mujahid stated that all seven Readers unanimously read "nasTu" However, 

he mentioned two reports asserting that a transmitter by the name of Shibl, who was 

an immediate transmitter from Ibn Kathir, claimed that the Meccan eponymous Reader 

read "nas'u", while in the other report, also on the authority of Shibl, Ibn Kathir was 

purported to have read "nisiyyu" Ibn Mujahid added another report to the effect that 

Ibn Kathir also read "nasyu", however he concluded by saying that Qunbul, a fourth-

generation transmitter from Ibn Kathir, read "nasTu", which was the dominant reading 

among the Meccans at his time30 Consequently, we have four different permutations 

for one word, and all four variants are attributed to Ibn Kathir, thanks to Ibn Mujahid 

who listed them all under the entry of Q (9 37), despite the fact that his preference was 

to follow the unanimous reading "nasTu" Referring to Ibn Ghalbun's (d 399/1008) 

Tadhhrah, one reads under the same entry of Q (9 37) that Nafic -^ Warsh31 read 

28 Subhl Al-Sahh, cUlum al-Hadith wa Mustalahuhu, (Beirut Dar al-cIlm h al-Malayln, 2002), pp 50-72,241-4, 
G H A Juynboll, "Reappraisal of Some Technical Terms in Hadith Science", Islamic Law and Society, 8/3 
(2001), pp 303-349, especially pp 315-322 
29 (The month postponed is an increase of unbelief) 
30 Ibn Mujahid, Sabcah, p 314 
31 Not every reading attributed to Warsh automatically presumes that he transmitted it from Nafic, for it 
is said that Warsh had his own style and ikhtiyar (selection), Ibn al-Jazarl, Chdyat al-NihayahfiTabaqat al-
Qurra", 1/446 Moreover, we often encounter in Qira'at works expressions such as "madhhab Warsh", 
"tafarmd Warsh", "cinda Warsh", etc , See Abu cAmr al-Danl, al-Tacriffilkhtilafal-Ruwat can Naft, ed Al-
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nasiyyu32 Al-Dani's Jamf al-Bayan elucidated more on this variant and mentioned that 

Nafic-> Warsh [-> al-Azraq] and Nafic-> Qalun -> Ibn Salih/Abu Sulayman read nasiyyu, 

whereas Nafic-> Warsh -> al-Isbahanl and Nafic-> Qalun -> transmitters other than 

Ibn Salih/Abu Sulayman> read nasTu33 There are several points that need to be brought 

up before I proceed to the detailed study of the chains of transmission of the 

eponymous Readers 

1) All the variants of nsy mentioned above belong to the farsh section and none is 

considered to be a result of the usul of the Reader or his style of recitation 

2) The three variants of nsy, namely nas'u, nasiyyu, and nasyu attributed to Ibn 

Kathlr -> Shibl were not cited anymore m the later Qira'at works, at least the 

main Qira'at manuals for we do not find these variants in the works by al-Danl, 

al-Shatibl, Ibn al-Jazarl, al-Nuwayrl, etc Surprisingly enough, these readings 

became shawadhdh Upon examining the entry of Q (9 37) in Ibn Khalawayhi's (d 

TuhamI al-Hashiml, (Morocco al-Lajnah al-Mushtaraka h Nashr Ihya' al-Turath al-Islaml, 1982), pp 212-
7,225-7,246-9 Nonetheless, Warsh's Reading is often recognized as that of Nafic and rarely an 
independent Reading, unlike the Reading by Khalaf of the Ten, whose Reading is often recognized as an 
amalgamation of al-Kisa'T and Hamzah's Readings, Jacfar, al-Qur'dn wa al-Qird'dt wa al-Ahrufal-Sabcah, l/77, 
Cf al-Dhahabl, Macnfat al-Qurra al-Kibdr, 1/419-422, Ibn al-Jazarl, Ghdyah, 1/246-7 
32 This variant might look like one of the principles of recitation adopted by Warsh, l e the lenition of the 
hamzah, however it is not This case is an exception that does not follow his systematic method of the 
hamzah lenition or naql harakat al-hamzah (shifting the vowel of hamzah to the consonant preceding it) 
There are various rules for Warsh's principle of the hamzah lenition, but the two major rules can be 
summarized as follows 

1- The hamzah is weakened when it is the first root of the verb, for example yu'minun is read 
yummun, and yu'fakun is readyufakun, etc 

2- When the consonant preceding the hamzah in the beginning of the word is not vocalized, the 
vowel on the hamzah shifts back to that consonant and the hamzah is weakened, as long as that 
consonant is not a yd' preceded by a kasrah or a wdw preceded by a dammah For example, "man 
dmana" is read "manamana" and "qad aflaha" is read "qadaflaha", etc , al-Danl, al-Tacrif, pp 209, 
225 

The variant "nasiyyu" is an exception of the second rule, and this is why it was possibly mentioned under 
farsh al-huruf under the entry of Q (9 37) in several Qira'at manuals, al-Danl, al-TacrTf, p 294, Ibn al-Jazarl, 
al-Nash, ed al-Dabbac, 1/405,2/279, ed Muhaysin, 2/31,3/96, Abu cAmr al-Danl, Jdmic al-Bayan fial-Qird'dt 
al-Sabc, ed Sami al-Sabbah, (Makkah Jamicat Umm al-Qura (MA Thesis), 2001), 3/201 
33 Al-DanTJdmic, 3/201-2 
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370/980) Mukhtasar fiShawadhdh al-Qur'an, we find that he listed those readings 

as being shadhdhah yet attributed them to the eponymous Reader Ibn Kathir Ibn 

Khalawayhi also added one more variant, nasa'u, transmitted by Harun [b Musa 

al-Acwar]34 Furthermore, in Ibn JmnT's (d 392/1001) Muhtasab, "nasyu" is 

mentioned as a variant reading attributed to Ibn Kathir, as well as to Jacfar b 

Muhammad, al-Zuhrl, al-cAla' b Sayyabah, and al-Ashhab35 In al-Kirmanf s (d 

505-515/1111-1121) Shawadhdh, the same reading is also attributed to Ibn Kathir 

and to the same people mentioned above by Ibn JinnI Al-KirmanI added that 

"nasu'u" is a variant attributed to al-Sulaml, Mujahid and Talhah36 We should 

keep in mind for now the account Ibn Mujahid transmitted in the introduction 

of his Sahcah, which speaks to the effect that the Reading of the aforementioned 

Shibl "is" the Reading of Ibn Kathir37 More will be said shortly on Shibl and his 

transmission of Ibn Kathlr's Reading 

3) We should be aware by now that not every reading attributed to an eponymous 

Reader belongs to the system of the seven Readings, and therefore is 

automatically considered canonical38 It is natural to assume that the Readers 

had several disciples who eventually transmitted what they have learned to 

their own students However, their transmission was obviously not consistent, 

and it became clear with time that those second and third generation 

transmitters must be limited in number in order to restrict the readings to as 

34 Abu cAbd Allah Ibn Khalawayhi, Mukhtasar fi Shawadhdh al-Qur'an mm Kitab al-Badf, ed G Bergestresser, 
(Baghdad Maktabat al-Muthanna, 1968), p 52 
35 Ibn JinnI, Muhtasab, 1/404-5 
36 Radiyy al-DIn Al-Kirmani, Shawadhdh al-Qira'at, ed Shimran al-cIjlT, (Beirut Dar al-Balagh, [n d]), p 213 
37 Ibn Mujahid, Sabcah, p 93 
38 Refer to the discussion in Abu Shamah, al-Murshid al-Wajiz, pp 134-7 
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fewer variants as possible, a process that evokes cUthman's codification of the 

Qur'an and Ibn Mujahid's canonization of the Seven I will come back to this 

point later in this chapter and in the conclusion of my dissertation to suggest 

that the codification of the Qur'an underwent four major phases the first was 

with cUthman through unifying the codices, the second was with Ibn Mujahid 

through canonizing seven Readings out of the many Readings that were in 

circulation at the time, the third was with the community of the Qira'at scholars 

and more specifically al-Danl and al-Shatibl through establishing a two-Rawf 

canon for each eponymous Reading,39 and the fourth phase was with Ibn al-

Jazarl through canonizing the ten Readings and solidifying the divine status of 

the canonical Readings 

4) The logical criterion for selecting the secondary transmitters, the two canonical 

Rawis40 here, and adopting their transmission was through comparing their 

transmission among their various students to establish their consistency in 

transmitting the Reading A transmitter whose transmission disagreed with the 

majority of his peer-transmitters was disregarded, and therefore excluded from 

being a mam rawz of the eponymous Reading This is where the essence of the 

concept of the shadhdh lies and how in my opinion it started to evolve, 

regardless of sound transmission, rasm, and carahyyah, a reading that was 

39 The two-rdwf canon will be discussed later in this chapter, but one should note that the process of 
choosing two rawis only out of several other transmitters caused dissatisfaction among Muslim scholars, 
similar to the disagreements that took place after Ibn Mujahid canonized the Seven Readers Abu Hayyan 
al-AndalusT (d 745/1344) stated that there were many rawis more trustworthy than the two canonical 
rawis, for example, among Nafic's transmitters, Abu Hayyan claimed that there were more knowledgeable 
and trustworthy transmitters than Qaliin and Warsh, and that the readings listed in al-Shatibiyyah and al-
Danf s TaysTr are only a fraction of the actual readings transmitted on behalf of the eponymous Readers, 
Ibn al-Jazarl, Munjid, ed Al-cImran, pp 103-110 
40 Rawi with capital R will refer to one of the two canonical Rawfs while rawf with a small letter r will refer 
to a non-canonical raw! 
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condemned as shadhdhah was one that disagreed with the transmission of the 

majority Again, this process of canonizing the transmissions of the rawis was 

very similar to the official codification of the text of the Qur'an and the 

canonization of its Readings, both of which had ijmcf as the main criterion to 

establish the canon, even when some readings disagreed with the rasm and 

showed awkward Arabic syntax As I have mentioned earlier, the results of 

obtaining more isnads, thus more "narratives" for an eponymous Reading, were 

not as favorable as the results obtained in Hadith Muslim scholars needed as 

many Prophetic traditions as they could have obtained in order to support the 

legislative system Even the hadiths transmitted through single chains of 

transmission {khabar ahad) were accepted and integrated in the fiqh rulings and 

tafsir41 But the case of the Qur'anic readings was diametrically opposite, Muslim 

scholars sought a unified text with limited variants, but the more transmissions 

they obtained the more variants they had to accept and deal with The desired 

ultimate result would have been of course to find all the transmissions 

corroborating the same exact reading, but unfortunately this was not the case 

The above example on the different variants of "nsy" supports my view 

5] I can briefly now comment on Jeffery's statement regarding the variant forms 

one finds for a reading attributed to the same eponymous Reader Jeffery said 

41 Refer to chapter three for more information on khabar al-wahid The consensus of the usulis is that 
khabar al-wahid necessitates obligation (yujib al-camal), and some usulis argued that it necessitates both 
obligation and knowledge (cilm), Ibn Hazm, al-IhkdmfiUsui al-Ahkam, 1/119-137, al-Amidi, al-IhkdmfiUsul 
al-Ahkam, 2/42-95 As for the weak (dacif) hadith, there is a general agreement that it should not be used in 
fiqh rulings and that it does not necessitate knowledge, although some scholars argued differently Weak 
hadith can be generally used to promote and establish the discipline of fadd'il al-acmal (moral/virtuous 
deeds), see all the sources cited in cAbd al-Kanm al-Khudair, al-Hadith al-DacTfwa Hukm al-Ihtyaj bihi, 
(Riyad Dar al-Mushm, 1997), pp 250-95 
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that many of these variants exhibit an impossible linguistic structure and that 

they are "doubtless due to faulty transmission" 42 Ibn JinnT defended many of 

these strange linguistic structures in his Muhtasab, but what Jeffery was 

probably right about is the aspect of the faulty transmission that medieval 

Muslim scholars were well aware of In order to minimize the threshold of error 

with the multiplying number of transmitters in all the canonical Reading, two 

main transmitters (Rawis) were thus chosen to represent each one of the seven 

eponymous Readings, while the rest of the transmitters, regardless of their 

trustworthiness and credibility, were dropped Any reading that was attributed 

to the eponymous Readers through transmitters other than the two main 

Rdwfs,43 became shddhdhah with time This is how we obtained the coined 

expressions Hafs can cAsim, or Warsh can Nafic, as Hafs and Warsh were one of 

the two mam rawis of cAsim and Nafic respectively44 

The Immediate Transmitters of the seven Readers 

I will now examine the immediate transmitters of the seven Readers as given in Ibn 

Mujahid's al-Sabcah fi al-Qira'at. I will designate each immediate transmitter with the 

42 Jeffery, "Introduction", Materials, p 16 
43 Muslim scholars who objected to this two-rawf canon still considered many transmitters to be credible 
rawfs One can still find in some Qira'at works the names of more than two rawis as the main transmitters 
of an eponymous Reading More will be said later in this chapter 
441 reproduced the chart of the eponymous Readers and their rawis as presented in Watt and Bell, 
Introduction to the Quran, p 49, 
District Reader First Rawr Second Rawf 

Medina 
Mecca 

Damascus 

Basra 

Kufa 

Kufa 

Kufa 

Nafic(d 169/785) 
IbnKathTr(d 120/737) 

IbncAmir(d 118/736) 
Abu cAmr b al-cAla' (d 154/770) 
cAsim(d 127/744) 

Hamzah(d 156/772) 

al-Kisa'T(d 189/804) 

Warsh (d 197/812) 

al-Bazzl(d 250/854) 

Hisham(d 245/859) 

al-Dun(d 246/860) 

Hafs (d 180/805) 
Khalaf (d 229/843) 

al-Dun(d 246/860) 

Qalun (d 220/835) 

Qunbul(d 291/903) 

Ibn Dhakwan (d 242/856) 

al-SusT(d 261/874) 

Shucbah(d 193/809) 
Khallad(d 220/835) 

al-Layth(d 240/854) 
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initials of his master eponymous Reader followed by a number I listed the names in the 

same order in which they were mentioned by Ibn Mujahid, but I designated the first 

two numbers to the first and second Rawis 45 We should keep in mind however, that the 

notion of the two Rawis did not exist during Ibn Mujahid's time and that it developed in 

the 5 th/ll th century during al-Danf s time, as I shall explain later The seven Readers and 

their immediate transmitters are listed below as follows 

Nafic Total number of immediate transmitters = 1746 

- Complete transmission of the Qur'an = 11 transmitters (N3-Isma°il b Jacfar al-

AnsarTal-Madanl, N4-Mushm b Jammaz, Nl-Qalun, NS-al-AsmaT,47 N2-

Warsh, N6-Ishaq b Muhammad al-Musayyabl, N7-yacqub b Jafar,48 N8-Abu al-

Harith al-Layth b Khalid,49 N9-Abu Bakr al-Acsha, NIO-al-Zubayr b cAmir, Nil-

Abu Qurrah Musa b Tariq50) 

- Partial transmission of the Qur'an = 6 transmitters (N12-al-WaqidI,51 N13-

Kharyah b Muscab, N14-Saqlab, N15-al-Layth b Sacd, N16-Abu al-Rabf al-

ZahranT, N17-cAbd Allah b IdrTs) 

Ibn Kathlr Total number of immediate transmitters = 352 

- IKl-Shibl b cAbbad,53 IK2-Macruf b Mushkan, IKS-Isma^l b cAbd Allah b 

Qistantln 

45 The first and second Rawis are not always among the immediate transmitters of the eponymous 
Readers, as we shall see shortly 
46 Ibn Mujahid, Sabcah, pp 88-92 
47 He is the philologist and poetry collector 
48 He is the brother of N3-Isma°rl b Jacfar al-Ansarl al-Madanl 
49 He is one of the two Rawis of al-Kisal 
50 Most probably, the last two transmitters N10 and Nil transmitted the Qur'an partially because they 
were listed with a group of partial transmitters, however Ibn Mujahid did not state that explicitly like he 
did with the others, so I included them here 
51 The famous historian 
52 Ibn Mujahid, Sabcah, pp 92-4 
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Note that the two renowned Rawis of the Meccan Reading, 1 e Qunbul (d 291/903) 

and al-BazzI (d 250/864) are not the immediate transmitters of Ibn Kathlr's Reading 

There are two generations of transmitters separating them from Ibn KathTr Only the 

three transmitters mentioned above transmitted directly from Ibn KathTr 

cAsim Total number of immediate transmitters = 12 54 

- Al- Abu Baler Shucbart b. cAyyashT A2-Hafs; A3-al-Mufaddal al-Dabbl,55 A4-

Aban b Yazld al-Basrl,56 A5-Hammad b Salamah, A6-al-Dahhak b Maymun, A7-

Hammad al-Asadl, A8-Shayban b cAbd al-Rahim, A9-Nucaym b Maysirah al-

NahwT, AlO-al-Hakam b Zahlr, All-al-Mughlrah al-Dabbl, A12-Hammad b 

Shucayb 

Hamzah. Total number of immediate transmitters = 2 " 

- Hl-Sulaym b cIsa, H2-cA'idh b Abl cA'idh 

Similar to Ibn KathTr, the two renowned Rdwfs of Hamzah's Reading, l e Khalaf (d 

229/843) and Khallad (d 220/835) are not immediate transmitters from Hamzah 

Nonetheless, Ibn Mujahid said that other immediate transmitters would be mentioned 

throughout the book when there is a disagreement on a certain reading attributed to 

Hamzah 

Al-Kisa'T Total number of immediate transmitters = 458 

53 Shibl b cAbbad is the same transmitter who was the subject of our discussion before on the variants of 
"nsy" 
54 Ibn Mujahid, Sabcah, pp 94-7 
55 The poetry collector 
56 Al to A4 are the four main transmitters Ibn Mujahid mentioned in his isndd The rest of the 
transmitters, A5-A12, immediately transmitted from cAsim as well, but Ibn Mujahid mentioned them 
throughout his book whenever they have transmissions that would disagree with A1-A4 I am under the 
impression that the transmissions of A5-A12 are partial and not complete transmissions of the Qur'an 
57 Ibn Mujahid, Sabcah, pp 97-8 
58 Ibn Mujahid, Sabcah, pp 98 
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- Kl-al-DurT, K2- Abu al-Hanth al-Layth b. Khalid,59 K3-Abu cUbayd al-

Qasimb Sallam,60 K4-Nusayr b Yusuf 

Abu cAmr b. al-cAla' Total number of immediate transmitters = 1061 

- AAl-al-YazTdl, AA2-cAlT al-Jahdml, AA3-Abu YazTd al-Ansan, AA4-cAbd al-Wanth, 

AA5-cAbd al-Wahhab b cAta\ AA6-Harun b Musa, AA7-Husayn b cAlI,AA8-

Shujacb AbT Nasr, AA9-cUbayd b cAqIl, AAIO-Khanjah b Muscab62 

Abu cAmr b al-cAla"s two main Rawis, al-Durl (d 246/860) and al-SusT (d 261/874) 

are not among his immediate transmitters 

Ibn cAmir total number of immediate transmitters = 163 

- IAl-Yahyab al-Hanth al-Dhimarl 

Ibn c Amir's two main Rawis, Hisham (d 245/859) and Ibn Dhakwan (d 242/856) are 

not among his immediate transmitters as well 

I will now return to the earlier discussion of Q (9 37) and its different readings 

attributed to Ibn Kathir all through IKl-Shibl b cAbbad, and ask the following question 

if Shibl was a main immediate transmitter from Ibn Kathir,64 why would a reading that 

was transmitted on his behalf get rejected7 More importantly, why would it be 

attributed to Shibl in the first place, and not to some late transmitters7 For now, we 

should keep in mind that the immediate transmitters of the eponymous Readers might 

have disagreed among each other on some variants I will discuss this aspect further in 

the following pages I will now examine the immediate transmitters of the seven 

59 Who is N8 as well 
60 The Qur'an scholar and exegete 
61 Ibn Mujahid, Sabcah, pp 98-101 
62 Who is N13 as well 
63 Ibn Mujahid, Sabcah, pp 101 
64 See also fig 1 
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Readers as given in Ibn Ghalbun's (d 399/1008) al-Tadhkirah ftal-Qira'at,65 where they 

are listed as follows 

Nafic. Total number of immediate transmitters = 4 (N3-Isma°Il b Jacfar al-Ansarl al-

MadanT, N6-Ishaqb Muhammadal-MusayybT,Nl-Qalun,N2-Warsh) 

Ibn KathTr Total number of immediate transmitters = 3 (IKI-Shibl b cAbbad, IK2-

Macrufb Mushkan, IO-Ismni b cAbd Allah b Qistantln) 

cAsim Total number of immediate transmitters = 3 (A3-al-Mufaddal al-Dabbl, A2-

Hafs_, Al-Shucbah Abu Bakr b. cAyyash)66 

Hamzah Total number of immediate transmitters = 1 (Hl-Sulaymb cIsa)67 

Al-Kisa'T total number of immediate transmitters = 4 (Kl-al-Durl, K2-al-Layth b. 

Khlkd, K4-Nusayr b Yusuf,68 K5-Abu cAbd al-Rahman Qutaybah b Mihran) 

It seems that K3-Abu cUbayd al-Qasim b Sallam was dropped here and replaced by 

Qutaybah b Mihran 

Abu cAmr b al-cAla' Total number of immediate transmitters =1 (AAl-al-YazIdl) 

Ibn cAmir Total number of immediate transmitters = 1 (IAI-Yahya b al-Hanth al-

Dhimari)69 

65 Ibn Ghalbun, Tadhkirah, pp 11-9 
66 It is claimed that Hafs' Reading is the one that cAsim received from cAlIb AbTTahb, whereas the 
Reading Shucbah transmitted is the one that cAsim received from Ibn Mascud, Ibn al-JazarT, Ghayah, 1/230, 
Ibn Ghalbun, Tadhkirah, p 16 
67 In the edition of al-Tadhkirah by Sahh Zucaymah the section of the isnads of Hamzah's Reading is 
missing I was relying on this edition until I found the better critical edition by Ayman Suwayd, Ibn 
Ghalbun, Tadhkirah, ed Zucaymah, pp 18, ed Ayman RushdT Suwayd, 0addah Silsilat Usui al-Nashr, 
1991), pp 42-5 
68 In the edition of this book, this is mentioned as Nusayr and Abu al-Mundhir This is a mistake because 
both names refer to one person, l e Abu al-Mundhir Nusayr b Yusuf al-NahwI, Ibn Ghalbun, Tadhkirah, 
ed Zucaymah, p 19, Ibn al-JazarT, Ghayah, 2/297 The second edition by Suwayd confirms this error and 
the text maintains Abu al-Mundhir Nusayr, Ibn Ghalbun, Tadhkirah, ed Suwayd, p 54 
69 There is a misleading isnad that puts Ahmad b al-Mucalla as an immediate transmitter of Ibn cAmir 
However, he is a second generation transmitter who studied with Hisham and Ibn Dhakwan, who are Ibn 
cAmir's two mam Rawis, Ibn Ghalbun, Tadhkirah, p 14, Ibn al-JazarT, Ghayah, 1/27 In the edition of 
Suwayd, which uses another Manuscript of al-Tadhkirah, the isnad is corrected as follows Ahmad b al-
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One can immediately notice that the number of immediate transmitters from 

the eponymous Readers dropped substantially The seventeen immediate transmitters 

of Nafic dropped to four only, whereas cAsim's immediate transmitters dropped from 

twelve to three, and the immediate transmitters of Abu cAmr b al-cAla' dropped from 

ten to one only By the time of Ibn Mujahid and Ibn Ghalbun, 1 e in the 4th/lOth century, 

the notion of the two-rawf canon was not in circulation, yet As one can tell from the 

considerable decline in the number of the immediate transmitters from the eponymous 

Readers, there was an essential need to limit the number of transmitters and 

subsequently their transmissions of variants 

The modest numbers of the immediate transmitters from the eponymous 

Readers seemed to have posed a problem for Muslim scholars Not only there was no 

consistency in the range of the numbers of the immediate transmitters, for example 

seventeen for Nafic while one immediate transmitter only for Ibn cAmir, but also the 

sum of the numbers themselves was mediocre How could a transmission through one 

or three or ten or even seventeen transmitters be characterized as mutawdtir7 We 

should have a better understanding now of how problematic the subject of the tawatur 

of the Qira'at was, and the lengthy arguments whether the canonical Readings were 

transmitted through single (ahad) chains of transmission or through tawatur and the 

implications of either cases Those ahad chains started with the limited and mediocre 

number of immediate transmitters from the eponymous Readers where any further 

authentication through other immediate transmitters seemed to be practically 

impossible, the more transmitters people sought, the more variants they were faced 

Mucalla -> Hisham b cAmmar -> Irak b Khalid -> lAl-Yahya b. al-Harith -> Ibn cAmir, Ibn Ghalbun, 
Tadhhrah, ed Suwayd, p 28 
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with In several cases, the Reading came through one immediate transmitter only, such 

as the Readings by Ibn cAmir, Hamzah and Abu cAmr b al-cAla On the other hand, we 

read in later Qira'at books and cUlum al-Qur'an that the numbers of the immediate 

transmitters from the eponymous Readers were much bigger and in many instances 

"countless", for example, thirty-four immediate transmitters from Nafic, thirty from 

Ibn Kathlr, thirty-seven from Abu cAmr b al-cAla\ a group (jamcfah) from Ibn cAmir 

among which eight were named by Ibn al-Jazarl, countless transmitters from cAsim 

among which twenty-three were named by Ibn al-Jazarl, fifty-six from Hamzah, and 

twenty-one from al-Kisa'T70 These numbers are considerably bigger, yet they were not 

supported by any isnad that might even give them some credibility This phase may 

look similar to the multiplication of isnads in Hadith71 but with two exceptions first, no 

chains of transmission were newly "discovered" or simply fabricated, and therefore 

instead of increasing the numbers of the transmitters between the Prophet and the 

eponymous Reader, and between the eponymous Reader and his two canonical Rawis -

the counterpart of the common link in Hadith - we find that later Qira'at manuals tried 

to decrease those numbers Second, the content of the transmission, 1 e the Qur'anic 

variants in this case, was not fully documented in the later Qira'at manuals, even in 

voluminous works such as al-Jamic by al-Danl These variants were losing their place in 

70 Jafar, al-Qur'an via al-Qird'at wa al-Ahrufal-Sabcah, 1/85-6, Cf Ibn al-Jazari, Ghayah, 2/289-91,1/381 
71 The research done by Juynboll on isnad analysis in Hadith showed that a number of transmitters and 
common links invented several of their authorities in order to soundly connect their transmissions to 
the Prophet with a good isnad that Juynboll called a "diving isnad", I e bypassing a transmitter in order to 
aim directly at other transmitters so that a direct link might be established to the main source of 
transmission, l e the Prophet or the Companions Juynboll also argued that many Companions' names 
were invented in the transmission chains to establish more credibility in the isnad, G H A Juynboll, "The 
Role of Mu'ammarun in the Early Development of Isnad", Wiener Zeitschnft far die Kunde des Morgenlandes, 
81(1991), pp 155-9, Muslim Tradition, (Cambridge Cambridge University press, 1983), pp 206-17 On the 
growth of traditions in the later sources compared to the earlier ones, see Juynboll, Muslim Tradition, pp 
23-5 
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the canonical Qira'at manuals and started to infiltrate the shawadhdh works, whereas 

the hadith variants were almost often fully documented in Hadith collections Before I 

arrive at any conclusions, I will further examine the immediate transmitters of the 

eponymous Readers as given in al-Danfs (d 444/1052) Jdmf al-Baydn,72 which is one of 

the largest and most comprehensive Qira'at works with a substantive and impressive 

collection of isndds and Qur'anic variants The immediate transmitters of the 

eponymous Readers are listed as follows 

Nafic-73 Total number of immediate transmitters = 4 (NS-IsmaTl b Jacfar al-Ansarl al-

Madanl, N6-Ishaq b Muhammad al-Musayybl, Nl-Qalun, N2-Warsh) 

Ibn Kathlr 74 Total number of immediate transmitters = 3 (IKI-Shibl b cAbbad, IK2-

Macrufb Mushkan, IK3-Isma°il b cAbd Allah b Qistantln) 

cAsim 75 Total number of immediate transmitters = 4 (Al-Shucbah Abu Bakr b. 

cAyyash, A2-Hafs, A3-al-Mufaddal al-Dabbl, A12-Hammad b AblZiyad Shucayb,) 

Hamzah 76 Total number of immediate transmitters = 1 (Hl-Sulaym b cIsa) 

Al-Kisa'T77 Total number of immediate transmitters = 5 (Kl-al-Durl, K2-al-Layth 

b. Khalid, K4-Nusayrb Yusuf, K6-al-Shayzan,78 K5-AbucAbdal-RahmanQutaybahb 

Mihran) 

Abu cAmr b al-cAla'79 Total number of immediate transmitters = 3 (AAl-al-Yazidi, 

AA8-Shujac b Abl al-Nasr, AA4-cAbd al-Wanth) 

72 Al-DanIJamic al-Baydn fial-Qira'at ahSabc, 1/219 and ff 
73 ibid, 1/219-249 
74 Ibid, 1/250-264 
75 ibid, 1/291-320 
76 Ibid, 1/321-33 
77 al-Danl, al-Jamic, 1/334-41 
78 This immediate transmitter from al-Kisa'T was not mentioned by Ibn Mujahid or Ibn Ghalbun 
79 al-DanIJamic, 1/265-81 
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Ibn cAmir 80 Total number of immediate transmitters = 1 (IAI-Yahya b al-Hanth al-

Dhimari) I summarized all the data above in the following table 

The 

Eponymous 

Readers 

Nafic 

Ibn Kathlr 

cAsim 

Hamzah 

Al-Kisa'T 

Abu cAmr b 

al-cAla' 

Ibn cAmir 

The Number of Immediate t r ansmi t t e r s 

with isndd documentat ion 

Ibn 

Mujahid's 

al-Sabcah 

(d 324/935) 

17 

3 

12 

2 

4 

10 

1 

Ibn 

Ghalbun's al-

Tadhkirah 

(d 399/1008) 

4 

3 

3 

1 

4 

1 

1 

Al-DanT's al-

Jamic 

(d 444/1052) 

4 

3 

4 

1 

5 

3 

1 

The Number of Immediate 

t r ansmi t t e r s wi thout isnad 

documenta t ion 

Ibn al-JazarT's Ghayat al-

Nihayah 

(d 833/1429) 

34 

30 

23 

56 

21 

37 

8 

We do not see any additions to the names of the immediate transmitters except 

for al-Shayzari in the case of al-Kisal despite the massive and comprehensive collection 

of isnads in al-Danl's Jamf, which covers more than two hundred pages in this book As a 

result, the transmission from the eponymous Readers down to the Qira'at collectors 

and scholars was very limited in terms of the numbers of the immediate transmitters 

from the eponymous Readers Despite the fact that later scholarship tried to list and 

document as many immediate transmitters from the eponymous Readers as possible, 

80 Ibid, 1/282-90 
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such attempts were only theoretical and devoid of any isnad documentation These 

endeavors aimed at demonstrating that the numbers of the immediate transmitters 

who memorized and "perfected" the transmission of the whole Qur'an were numerous 

if not countless One might wonder why fictional isndds were not fabricated as in the 

case of HadTth, in the same way analyzed and theorized by Juynboll? Is it because isnad 

fabrication would have been impossible in Qira'at transmission because of the technical 

nature of this discipline, which cannot be mastered by anyone7 Or is it because the 

actual isndds were not needed in the first place and the goal was to demonstrate that a 

large and "sufficient" number of reporters transmitted the Qur'an, which is an 

evocation of the theory of tawatur7 

The authentication of Readings and the emergence of the Irregular 

readings 

I discussed in the previous section the case of the immediate transmitters from 

the eponymous Readers and the problem of their limited numbers No matter how 

many immediate transmitters from the Eponymous Readers were mentioned in later 

Qira'at works, only a handful of immediate transmitters survived in the documented 

chains of transmission The other immediate transmitters did not take part in any 

isnad, not even a fabricated one The same can be said about the generation of the 

eponymous Readers themselves, for although the Successors taught many students the 

correct Reading of the Qur'an, as they have learned it directly from the Companions, 

only the seven and the ten Readers were able to pass on that heritage to the Muslim 

community, since they were shrewd scholars who perfected the transmission of the 
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Qur'an exactly as they were taught81 Up to this point in my discussion, I am able to 

suggest the following we have received the consonantal text of the Qur'an, a coded 

script, through tawatur,82 assuming that the written text could establish tawatur83 The 

seven and the ten Readers undertook the process of decoding this coded form, and as a 

result any reading that was attributed to those Readers was considered to be Qur'amc, 

while any other reading outside the system of the seven or the ten Readings was 

deemed as shadhdhah, it might have been Qur'amc at some point prior to cUthman's 

codification of the Qur'an, and consequently it was abrogated by the ummah's 

consensus84 

How could one further validate and authenticate the transmission of the 

Readings by those Eponymous Readers if they were our only source of transmission7 

Even if the Muslim scholars and the Muslim community established on firm grounds 

that those Readers were aptly characterized by integrity, trustworthiness and probity, 

the Qur'an would still have been transmitted through ten "trustworthy" people only, 

even though we have already established before that trustworthiness is not an 

important factor in establishing tawatur85 

The attention was then redirected toward the disciples of the immediate 

transmitters, and similar to what was done in hadlth corroboration where the 

81 Ibn al-Jazarl, Munjid, ed Al-cImran, pp 96-9,113-64, al-ZurqanT, Manahil, 1/288-92, al-Suyutl, Itqan, 169-
71 
82 According to Abbot, the earliest fragments of Qur'amc manuscripts date back to the lst/7 th century, 
Nabia Abbot, The Rise of the North Arabic Script, (Chicago University of Chicago Press, 1939), The facsimile 
edition of MS Paris of the Qur'an published by Deroche and Noseda in 1998 featuring a ma'il Hijazi script 
of the Qur'an, dated this manuscript to around the turn of the lst/7 th century According to Dutton, this 
manuscript shows that it has been written according to the Reading of Ibn cAmir, Dutton, "An Early 
Mushaf According to the Reading of Ibn cAmir", pp 71-89 
83 Oral transmission for Muslim scholars is almost always superior to written transmission, see the 
discussion on this issue in al-Khatlb al-Baghdadl, al-Kifdyah, pp 226-40 
84 Refer to chapters two and three 
85 Refer to chapter two for more details 
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muhaddithun travelled to obtain more isnads and shorter turuq of a certain tradition, 

Qira'at discipline underwent the same process In other words, how could one prove, 

for example, that Nafic was a trustworthy Reader, besides what has been written about 

him later in the biographical dictionaries as being meticulous and consistent (dabit) in 

his transmission7 Theoretically, this could have been done by inspecting the 

transmissions of his students and comparing them to each other, a process after which 

Qira'at critics would have found out that those transmissions by Nafic's students were 

generally consistent, a fact that testifies to Nafic's credibility The same process would 

have happened with Nafic's immediate transmitters, and consequently out of the 

alleged thirty-four immediate transmitters from Nafic, only a handful showed 

consistency and shrewdness in their transmissions Later Qira'at critics were not able to 

find much information on the immediate transmitters of the eponymous Readers, 

especially if we assume that the critical study of Qira'at started by the 3rd/9th century,86 

where the biographical information on those transmitters was naturally scarce 

Nonetheless, transmission concordances among the disciples of the immediate 

transmitters were possible and I will demonstrate in the following pages how this 

process might have happened 

I will start first with the case of Ibn Kathlr, for whom we know three immediate 

transmitters only, namely Shibl b cAbbad, Macruf b Mushkan, and IsmaTl b cAbd Allah 

b Qistantln Figure 1 below is a stemma of Ibn Mujahid's isnads of Ibn Kathlr's Reading 

Refer to Chapter two for more information 
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Note the following 

1} This stemma and all the other subsequent stemmata represent the complete 

chains of transmission as documented by Ibn Mujahid in the beginning of his 

Sabcah There might be other minor and incomplete isnads for certain readings 

that he mentioned within the book, but it is almost certain that he did not 

obtain an audition certificate for the whole Qur'an through those chains The 

transmission chains represented in the above stemma and all the subsequent 

stemmata are allegedly full transmissions of the Qur'an up to Ibn Kathlr 

2] In Figure 1, one can see that there are three immediate transmitters only of Ibn 

Kathir's Reading, namely IKl-Shibl b cAbbad, IK2-Macruf b Mushkan, and IK3-

Isma°Tl b cAbd Allah al-Qust who also transmitted directly from the first two 

transmitters IK3 was certainly younger than IK1 and IK2, although he could 

have probably transmitted directly from Ibn Kathlr, yet his main source of 

transmission was IK1 and IK2 We can easily notice that the most important 

immediate transmitter of Ibn Kathir's Reading is IKl-Shibl b cAbbad who passed 

on his master's Reading to seven students, where as IK2-Macruf b Mushkan 

transmitted the Reading to Wahab b Wadih in addition to IK3-al-Qust, who was 

able to transmit the Reading to three readers only 

3) Wahab b Wadih is the only second-generation transmitter who received direct 

transmissions from "all" three immediate transmitters of Ibn Kathlr This 

should have definitely made him an important transmitter of Ibn Kathir's 

Reading, and no wonder that both Qunbul and al-BazzI, the two canonical Rams 

of Ibn Kathir's Reading, have Wahab b Wadih as a transmitter in their isnads 
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Naturally, both Qunbul and al-BazzT ought to become two important Rdwis of Ibn 

Kathir's Reading, simply because no one else in their generation received 

transmissions from all three immediate transmitters of Ibn Kathlr The only way 

to authenticate further the transmission of Wahab b Wadih was to corroborate 

the transmissions of al-BazzI and al-Qawwas -> Qunbul, and I will demonstrate 

how this might have happened shortly 

4) Ibn Mujahid received the Reading of Ibn Kathlr through five different 

transmitters, whose transmissions always converged toward Shibl b cAbbad and 

ultimately to Ibn Kathlr 

The process of authenticating the Reading might have probably started two 

generations later than the immediate transmitters' The students of the immediate 

transmitters' disciples - in this example it would be the generation of al-Qawwas, al-

BazzT, Khlaf b Hisham, Hamid al-Balkhi, and Rawh b cAbd al-Mu'min - started to study 

with different teachers, for example, al-BazzT received transmissions from three 

different sources Wahab b Wadih, Iknmah b Sulayman, and cAbd Allah b Ziyad We 

can assume that at this stage, the generation of al-BazzT would have compared the 

different transmissions they received, and as a result they accepted the common 

transmissions as part of the system Reading and rejected the divergent transmissions 

that gradually became shadhdhah, as I shall explain later on In the generation of Al-

BazzI, he was the only one who received three different transmissions from three 

different sources, the fact that naturally qualified him to become a main Raw! of Ibn 

Kathir's Reading On the other hand, Qunbul, the second canonical Rdwf of Ibn Kathir's 

Reading, does not stand out as a strong transmitter in comparison to al-BazzI The 
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reason might lie in Wahab b Wadih being in his isnad, for he was the only transmitter 

who has received transmissions from the three immediate transmitters of Ibn Kathlr 

I will turn now to the chains of transmission of Ibn Kathir's Reading as documented in 

Ibn Ghalbun's Tadhhrah I represented these chains of transmission with the following 

stemma 
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Note that no more attempts were made to find more immediate transmitters 

from Ibn Kathlr, the aforementioned immediate transmitters IK1, IK2, and IK3 seemed 

to be either the only immediate transmitters of Ibn Kathlr or the only immediate 

transmitters that could be connected to Ibn Kathlr through a valid isndd Therefore, 

attention must have been redirected toward authenticating what was received from 

these three immediate transmitters Notice how Shibl b cAbbad, after being 

authenticated by seven transmitters in Ibn Mujahid's isndd, was authenticated by two 

transmitters only in Ibn Ghalbun's isndd, since a more important task than finding more 

disciples of Shibl was to solidify and further authenticate the transmissions of Qunbul 

and al-Bazzi As we have just seen in Figure 1, these two transmitters were the key 

transmitters of Ibn Kathlr's Reading, being the only ones receiving full transmissions 

from the three immediate transmitters of the eponymous Reader Subsequently, there 

was no need to find more ways {turuq) to connect al-Bazzi to the previous generation, 

and those links dropped from three with Ibn Mujahid (al-Bazzi <- Wahab b Wadih, al-

BazzI <- clknmah b Sulayman, and al-Bazzi <- cAbd Allah b Ziyad) to one only with Ibn 

Ghalbun (al-Bazzi <- Ikrimah b Sulayman) who was more interested as we can see 

from Figure 2 in authenticating al-BazzT's transmission and obtaining his "narrative" 

through as many students as possible The transmission from al-Bazzi to his students 

increased from one only with Ibn Mujahid (al-Bazzi -> Mudar al-Asadl) to three with 

Ibn Ghalbun (al-Bazzi -> Mudar al-Asadl, al-BazzT -> Sacdan al-Jaddl, and al-BazzT -> 

Ishaq al-KhazaT) Similarly, the transmission from Qunbul to his students increased 

from one (Qunbul -> Ibn Mujahid) in Figure 1 to three in figure 2 (Qunbul -> Ibn 

Mujahid, Qunbul -> al-Yaqtlnl, and Qunbul -> Abu Rabfah) The more, yet consistent, 
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transmissions one could obtain from al-Bazzi and Qunbl, the more authentic and 

reliable those two Rawis would have been Moreover, it is natural to assume that the 

more students a transmitter had, the more famous he was during his time, which 

suggests that he was known for his superiority and shrewdness as a Qur'an reader and 

trustworthy transmitter 

One more aspect should be pointed out here upon comparing Figures 1 and 2 to 

each other We can see that the all-the-way single strands of transmission (henceforth 

SST) from the main source to the receiver in Ibn Mujahid's isnad are missing in Ibn 

Ghalbun's Out of the five transmissions Ibn Mujahid received, two only survived in Ibn 

Ghalbun's isnad, namely Ibn Mujahid <- Qunbul and Ibn Mujahid <- Mudar al-Asadl 

The three other transmissions through Idris b cAbd al-Karim, Ahmad b Zuhayr, and al-

Husayn b Bishr al-SufT, were all SSTs (single strands of transmission) that eventually 

died We can see from Ibn Ghalbun's isnad in Figure 2 that the two surviving chains of 

transmission through Ibn Mujahid have both Qunbul and al-Bazzi playing a role similar 

to the common link in Hadlth transmission 

The last isnad I am going to study for Ibn Kathlr's Reading is the one given by al-

Darif in his Jamic that is considered to be among the most comprehensive of all Qira'at 

books in terms of the documented isnads and variants I have divided this stemma into 

two charts that highlight the transmissions through Qunbul and al-Bazzi respectively 
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Note how in Fig 3-A the transmissions from Qunbul onwards increased to 

seven, and it seems that it was quite difficult, as extensive al-Danfs isndds as they were, 

to connect Qunbul to the generation of transmitters preceding him except for al-

Qawwas, to whom two more transmitters found their way (al-Qawwas -> al-Hulwanl 

and al-Qawwas -> cAbd Allah b Jubayr al-Hashiml), which was possibly a way to 

corroborate the transmission of Qunbul by creating a third quasi-Rawf, namely al-

Hulwanl Thus, the turuq (ways) to al-Qawwas increased from one to three, and as can 

one see from Fig 3-A, al-Hulwanl might have functioned as a corroborating third quasi-

RawT where all the conditions that applied to Qunbul and al-BazzT applied to him as 

well, first, he transmitted from Wahab b Wadih, the only transmitter who studied with 

the three immediate transmitters of Ibn Kathir, and second, he functioned as a common 

link where he passed on his transmission to two transmitters, hence making the chain 

of transmission passing through him not a SST (single strand of transmission) where it 

was possible to authenticate his transmission through his two students Again, one 

should notice that no attempt was made to increase the chains of transmission between 

al-Qawwas and the generation that preceded him or to find more immediate 

transmitters from Ibn Kathir I will now examine second stemma that represents the 

transmission of Ibn Kathlr's Reading through al-BazzI 
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As one might have expected, the number of transmissions from al-Bazzihas 

increased, he started with one transmitter only in Ibn Mujahid's isndd (al-BazzI -> 

Mudar al-Asadl) then three transmitters in Ibn Ghalbun's, and ended with eight 

transmitters in al-Danfs as documented in al-Jamf 

Before I proceed to more isnad analysis for other eponymous Readers, I can now 

discuss and attempt to answer the following statement and question by Jeffery 

these seven systems were transmitted in the Schools, and very shortly after their 

acceptance as canonical we find a great many nwayas in existence as to how each of them 

read In the case of one or two of them the nwayas were very considerable in number By 

the time that ad-Danl, who died in 444 A H came to write his Taisfr, two nwayas from each 

of the seven had been chosen as canonical, and as alone having official sanction As to 

how these were chosen we have no information whatever, and at present cannot even 

venture a guess any reading from any of these nwayas is canonical No official decision 

that we know of was taken to establish these particular nwayas as alone permissible, and 

so the word "canonical" is not quiet accurate, but these nwayas did come to take a 

position of unique authority for which we have no more appropriate word than 

canonical 

One can see from my isnad analysis of the transmission of Ibn Kathlr's Reading 

that this statement by Jeffery did not accurately represent the status of the seven 

Readings and their transmission through the two canonical Rawis First of all, it is true 

that al-Danl chose two Rawis for each canonical Reading in al-Taysir but he did not 

exclude the other Rawis as non-canonical Jeffery might have forgotten to mention that 

al-Taysir is only an abridged manual of Qira'at written for students in order to facilitate 

the memorization of the variants provided by the seven Readers Al-Danl said in this 

Jeffery, The Qur'an as Scripture, p 100 
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work [al-Taysir] I sought brevity and abandoned thoroughness and repetition and I 

mentioned two Rdwis only for each Reader thus providing a total of fourteen rxwdyahs 

that are the most commonly used and recited"88 Al-Danl did not propose here a 

canonical status for these nwdyahs, especially when he stated later on that if the two 

Rdwis disagreed in their transmissions, he would attribute the variants to the Rdwis 

themselves and not to the eponymous Reader89 This suggests that "canomcity" is 

"theoretically" restricted to the eponymous Readers only, and that any inconsistencies 

in transmission would be directly associated with the Rdwis The second point I want to 

emphasize in regard to Jeffery's statement is that al-Taysir is an abridged manual of 

Qira'at and not a definitive critical edition of the seven Readings In his other larger and 

more comprehensive work, Jdmf al-Baydn fial-Qird'dt al-Sabc, al-Danl listed most of the 

Rdwfs of the seven Readings known to him through the different isndds he provided 

Therefore, al-Danl did not limit himself to two Rdwis only and the notion of the two-

Rdwz" canon is absent in the Jdmf The Rdwis of the seven Readings as they were given in 

al-Jdmf are as follows90 

- Nafic 4 Rdwis, IsmaTl b Jafar, Ishaq al-MusayybT, Qalun, and Warsh 

- Ibn cAmir 5 Rdwis, Ibn Dhakwan, Hisham, al-Walld b cUtbah, cAbd al-Hamld b 

Bakkar, and al-Walld b Muslim 

- cAsim 4 Rdwis, Shucbah, Hafs, al-Mufaddal, and Hammad b Abl Ziyad 

- Al-KisaT 5 Rdwis, al-Durl, Abu al-Hanth, Nusayr, al-Shayzarl, and Qutaybah 

88 Abu cAmr al-Danl, al-Taysirfial-Qira'at al-Sabc, ed Otto Pretzel, (Beirut Dar al-Kitab al-cArabT, 1984), pp 
2-3 
89 Ibid, p 3 
90 Al-DanIJdmic, 1/83-162 
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- Ibn Kathlr 3 Rawis, al-Qawwas, al-BazzT, and Ibn Fulayh (Notice how al-Dani 

indifferently unlisted Qunbul as a canonical Mwf and replaced him with Ibn 

Fulayh and the aforementioned al-Qawwas) 

- AbucAmrb al-cAla' 2 Rawis, al-YazIdIandShujac 

- Hamzah 1 Ram, Sulaym b cTsa 

It is true that limiting the Rawis of the canonical Readings might have started formally 

with al-Dani in al-Taysir, where this process became more emphasized and "canonized" 

in later Qira'at works, especially al-Shatibiyyah91 However, one should note that there 

was no reference by al-Dani or the scholars of his time, which considered the 

transmissions of the two canonical Rawis to be canonical I agree with Jeffery that the 

two-Rdwf canon might have started to take place in the 5 th/ll th century when it became 

customary in Qira'at scholarship to limit the several Rawis of a canonical Reading to the 

two already chosen by al-Dani in his student manual al-Taysir Nonetheless, by referring 

to one of al-Danfs important contemporary Qira'at works, namely al-Rawdah fi al-Qira'at 

al-Ihda cAshrata by Abu cAlT al-Malikl (d 438/1046), one can easily notice that the notion 

of the two-Rawf canon did not yet exist Al-Malikl listed four Rawis for Nafic, two for Ibn 

Kathlr, two for Ibn cAmir, two for cAsim, three for Abu cAmr b al-cAla', three for Yacqub 

al-Hadraml, four for Hamzah, eight for al-Kisa'T, and none for Khalaf, al-Acmash, and 

91 Al-Shatibiyyah is a poem by al-Shatibl (d 590/1194), which rendered the whole book of al-Taysir by al-
Danl in verse form Al-Shatibiyyah has been the most famous and mostly used manual on the seven 
Readings since its composition until today where it has become the principal reference for Qira'at 
students and scholars According to Ibn al-Jazari, no one has ever been able to compose a text as superior 
as al-Shatibiyyah to the extent that no other book whether in Qira'at or any other discipline was capable 
of achieving similar fame, acceptance, and wide circulation among the common people and scholars 
alike Ibn al-Jazari said also that one would find a copy of al-Shatibiyyah with almost every student at the 
time, Ibn al-Jazari, Ghdyah, 2/21-2 
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Abu Jacfar al-Madahf92 The answer to Jeffery's question as to when and why two Rawis 

were chosen to represent a system Reading may lie within the transmission analysis of 

these Readings In the case of Ibn Kathir for example, both al-BazzT and Qunbul were 

among the best candidates to represent the Reading of Ibn Kathir, where the chains of 

transmission from different Qira'at collections were naturally clustered around them 

Finally, we should keep in mind that those two canonical Rawis were not among the 

immediate transmitters of Ibn Kathir, unlike the Rawis of Nafic whom we shall discuss 

next The numerous immediate transmitters who were available for Nafic naturally 

allowed direct and immediate authentication with the generation of his students, 

unlike the case of Ibn Kathir where direct authentication was difficult with three 

immediate transmitters only I will start with the following stemma that represents the 

isndds of the transmission of his Reading as given by Ibn Mujahid in al-Sabcah 

92 Abu cAh al-MalikT, al-Rawdah fial-Qira'at al-Ihda cAshrah, ed Nabil b Muhammad Al Ismail, (Riyad 
Jamicat al-Imam Muhammad b Sucud, 1994), 1/105-42 
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Note the following 

1) Unlike the case of Ibn Kathlr, the immediate transmissions from Nafic are 

numerous There are seventeen immediate transmitters from Nafic, which is a 

relatively large number compared to Ibn Kathlr's three immediate transmitters 

It is obvious now that the authentication of Nafic's Reading might have started 

directly with the generation of his immediate transmitters and the following 

generation, since there were several transmissions available whose 

corroboration and authentication would have been very feasible 

2] Ibn Mujahid received Naff's Reading through eighteen different ways, which 

should have made the comparison among the different transmissions yield a 

fairly consistent and corroborated Reading of Nafic 

3) We can clearly see from Fig 4 the candidates who were going to become the 

main RawTs of Nafic's Reading Isma°Tl b Jacfar al-Madanl al-Ansari diverged into 

three chains, Qalun into four, and Warsh into three Warsh and Qalun became 

the two canonical Rawis of Nafic's Reading, although Jacfar b Isma'Til continued to 

be a very important RdwFwho was often cited and referred to in Qira'at works93 

4] There are some important names that need to be underlined, such as al-Duri 

who is one of the two canonical Rawis of Abu cAmr b al-cAla, the philologist and 

poetry collector al-Asma0!, the eponymous Reader al-Kisa'T, the historians al-

Waqidl and Ibn Sacd, and the grammarian Yunus b Hablb 

Next is the stemma that represents the isndds of the transmission of Nafic's Reading as 

given in Ibn Ghalbun's Tadhhrah Note the following 

93 Ibn al-Jazari, Ghayah, 1/148, al-Dhahabl, Macnfatal-Qurra\ 1/144, al-Dhahabl, Siyar, 9/228 
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1) The number of the immediate transmitters from Nafic decreased from seventeen 

in Ibn Mujahid's isnad to four only in Ibn Ghalbun's Those four transmitters 

became the main rawis of Nafic's Reading as can one see in some of the more 

comprehensive Qira'at books such as Jamf al-Bayan and al-Kamil by al-Hudhall 

Nonetheless, among those four rawis, Warsh and Qalun became Nafic's two 

canonical Rawis 

2) Qalun seems to have become more prominent than the other rawis by diverging 

into five chains of transmissions, whereas Warsh's transmissions decreased 

from three with Ibn Mujahid to one only This is quite surprising especially 

when we see that the non-canonical rawflsma'Tl b J afar maintained three 

transmissions with both Ibn Mujahid and Ibn Ghalbun One should keep in mmd 

that Warsh moved to Egypt after he finished his studies with Nafic and became 

the chief Qur'an reader (muqif) of Egypt,94 which might have led the early 

Qur'an readers to redirect their attention to Qalun and Ismacil b Jafar al-

Madanl since both stayed in al-Madlnah95 and became the heirs of the Medina 

school I explored this possibility further and examined the isnads of Nafic's 

Reading in al-Rawdah by Abu cAlT al-Mahkl who stated that the most significant 

rawis of Nafic's Reading were Qalun, Warsh, Isma°Tl b Jacfar, and al-Musayyabl 

However, al-Mahkl documented the isnads of his transmission of Nafic's Reading 

through all these rawis except for Warsh96 Why and how was Warsh chosen to 

be a canonical Rawi of Nafic's Reading when the isnad analysis shows that the 

94 Ibn al-Jazari, Ghayah, 1/446-7, al-Dhahabl, Mcfnfatal-Qutra', 1/323-6 
95 al-DhahabT, Macnfatal-Qurra, 1/326-8,1/294-5, Ibn al-Jazari, Ghayah, 1/542-3,148 
96 Al-Mahkl, al-Rawdah ftal-Qira'atal-IhdacAshrata, 1/105-8,150-7 
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transmission through the other immediate transmitters of Nafic was more 

prominent while the transmission chains through Warsh decreased from three 

with Ibn Mujahid to one with Ibn Ghalbun to none with al-Malikl? 

Before tackling this problem, I will study the isndds of Nafic's transmission as 

documented in al-Danf sjdmf I will distribute al-Dani's isndds over four stemmata, one 

for each immediate transmitter/rdwf from Nafic The first two stemmata are 

comprehensive while the remaining two stemmata show only the second-generation 

transmitters and their subsequent students Figure 6 below shows the transmission of 

Nafic's Reading through his rdwf IsmaTl b Jacfar al-Madanl as documented injdmic al-

Baydn Notice how the transmissions from IsmaTl b Jacfar increased from three with Ibn 

Mujahid and Ibn Ghalbun to six in the chart below Among IsmaTl b Jafar's students, 

al-DurT was the main disseminator of his master's transmission diverging at four 

chains, while all the other students passed on IsmaTFs transmission to one student 

only 
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The next chart represents the transmission of Nafic's Reading through Ishaq al-

Musayyabl who passed on his transmission to nine students, thus adding eight more 

transmission chains to Ibn Mujahid and Ibn Ghalbun's isndds Six out of these nine 

chains are SSTs (single strand of transmissions) In the remaining three chains, we have 

important names such as al-Musayyabfs son Ibn Ishaq and Khalaf, the tenth 

eponymous Reader in Ibn al-Jazarl's system 
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The next chart shows the transmission of Nafic's Reading through Qalun who passed on 

his transmission to sixteen students Three chains only Out of these sixteen 

transmissions are not SSTs, and the partial common links Ahmad b Sahh, al-Hulwanl, 

and Isma°Il b Ishaq passed on Qalun's transmission to more than one student The 

following stemma shows the transmission of Nafic's Reading through Warsh 
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As can one see from Figure 9, Warsh still maintained a low number of students 

transmitting from him compared to the other rawis six transmitters from Ismail b 

Jacfar, nine transmitters from Ishaq al-Musayyabl, and sixteen transmitters from Qalun, 

and yet, Warsh became a canonical Rawl of Nafic's Reading alongside Qalun 

Consequently, out of the four major immediate transmitters/rdwis of Nafic's Reading, 

Warsh received the least attention, and there might several reasons for this 

phenomenon 

1- As I have just mentioned before, Warsh was known to have settled in Egypt after 

studying with Nafic in Medina, which means that Qira'at scholars would have 

sought the transmission of Warsh by travelling to Egypt I believe that a scholar 

who wanted to study the Reading of Nafic, being the representative of the 

Medinese school, would have travelled to al-Madmah and studied with Nafic's 

immediate students who stayed and taught in al-Madlnah The three major 

transmitters of Nafic Ismail b J afar, Qalun, and al-Musayyabl were all 

Medinese, who stayed and taught in Medina until they died, unlike Warsh who 

left fof Egypt after his studies were completed with Nafic 

2- If the canonization of Warsh as the second Rawf of Nafic was an intentional act 

undertaken by the Qurra' community, I believe that it might have been mainly 

the responsibility of al-Danl followed of course by al-Shatibl Al-Danl travelled 

and stayed in Egypt for one year where he studied with Abu al-Qasim al-Misrl al-

Khaqanl, who was an authority on the Reading of Nafic as transmitted through 

Warsh Ibn al-Jazarl says " Abu cAmr al-Danl in his al-Taysir relied on Abu al-
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Qasim al-Misrl for the transmission and documentation of Warsh's Reading" 97 

On the other hand, al-Shatibl was known to have lived in Egypt for a long time, 

which might have made him very familiar with Warsh's transmission 

3- Since Qalun, IsmaTl b Jacfar, and al-Musayyabl were all Medinese, it is possible 

that Qalun was chosen to represent the "current" Medinese transmission, while 

Warsh was chosen as the authority on Naff in Egypt, in addition to all that has 

been known about him in developing his own style of recitation and a very 

peculiar ikhtiycir, yet still heavily dependent on Nafic 

The last eponymous Reader I am going to study his isnad is Ibn cAmir, whose 

transmissions have always been known for their scarcity Starting with Ibn Mujahid, 

Ibn cAmir had one immediate transmitter only, and he is two generations apart from 

his two canonical Rawis, Ibn Dhakwan and Hisham b cAmmar al-Sulami His case is very 

similar to that of Ibn Kathlr and we will see shortly if the similar conclusions can be 

drawn from both cases The following stemma shows the transmission of Ibn cAmir's 

Reading through the isnads documented in Ibn Mujahid's al-Sabcah 

Ibn al-Jazan, Ghayah, 1/245 

198 



www.manaraa.com

3> 

6 

6 

J 
6 

199 



www.manaraa.com

Yahya b al-Hanth is the only immediate transmitter from Ibn cAmir Consequently, the 

authentication of Ibn c Amir's Reading or the corroboration of Yahya b al-Hanth's 

transmission are almost impossible, just as the processes of authentication and 

corroboration were not feasible with the generation of Ibn Kathlr's immediate 

transmitters Each one of the three students of Ibn al-Hanth, namely Suwayd b cAbd al-

cAzTz, Irak b Khalid, and Ayyub b Tamlm has one single strand of transmission only 

However, in the third phase of transmission we notice that Hisham b cAmir received 

three individual transmissions from the three students of Ibn al-Hanth, which indicates 

that during this stage the authentication and corroboration processes has already 

begun The transmission through Ibn Dhakwan does not deserve any attention yet 

since he received his transmission through Ayyub only, and passed it on to just one 

student Next is the stemma of the isnads of Ibn c Amir's Reading as documented in Ibn 

Ghalbiin's al-Tadhhrah 
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No more immediate transmitters from Ibn cAmir were introduced and Yahya b al-

Hanth remained as the only immediate transmitter of this Reading We can clearly 

notice now that Hisham and Ibn Dhakwan started to function as the common link in 

the transmission of Ibn cAmir's Reading, Hisham with three students and Ibn Dhakwan 

with two Note that al-Akhfash is a strong disseminator of Ibn Dhakwan's transmission, 

which qualified him to be a partial common link in this transmission and one of the 

important transmitter readers of Ibn c Amir's Reading Similarly, al-Hulwani functioned 

as a partial common link to the transmission of Hisham and he also became an 

important transmitter reader of Ibn c Amir's Reading Below are the isnad stemmata of 

Ibn cAmir's Reading through Hisham and Ibn Dhakwan respectively as documented in 

al-Danl's _Jamic 
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Hisham became a stronger common link with ten chains of transmission while his 

student al-Hulwam maintained his important position as a strong disseminator of 

Hisham's transmission On the other hand, Ibn Dhakwan's transmissions grew to a total 

of six, and again his student al-Akhfash maintained a growing number of transmissions 

amounting to ten 

Summary and Observations 

After studying the previous charts two main points should be noted 

1] The selection of the two canonical Rawis was heavily dependent on the number 

of the transmitters an eponymous Reader had In the case of Nafic, who had 

several immediate transmitters, it was inevitable that the main transmitters 

would be among his disciples, since the process of the authentication of his 

Reading might have been possible with the generation of his students However, 

eponymous Readers such as Ibn cAmir, who had one immediate transmitter 

only, did not have as many immediate transmitters as it would have taken their 

Reading to be dissipated properly, where it was practically impossible to 

authenticate their Reading with the generation of the immediate transmitters 

This could be applied to all seven Readers among whom cAsim, al-KisaT, and 

Nafic had their canonical Rawis from among their immediate transmitters, while 

Ibn KathTr, Ibn cAmir, Hamzah, and Abu cAmr b al-cAla' had their canonical 

Rawis from among the later generation of transmitters Abu cAmr b al-cAla' is 

slightly problematic since he started with ten immediate transmitters in Ibn 

Mujahid's isnad, however only his immediate transmitter al-YazIdl survived in 
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Ibn Ghalbun's isnad In all cases, we should note that the transmission of those 

eponymous Readers with few immediate transmitters couldn't be distinguished 

from the transmission of their few students 

2) The SSTs (single strand of transmission) were usually dropped in later isnads 

and were rarely followed up or corroborated Those SSTs were used to increase 

the number of transmissions a Qur'an reader could receive but in fact they did 

more harm than good in establishing a consistency in the transmission I will 

demonstrate in the following section that those SSTs carried divergent 

transmissions and different permutations of a reading from what the other 

transmissions through the canonical RawTs have carried The disagreements 

carried by the SSTs formed the bulk of the irregular readings, whereas the other 

transmissions that showed multiple strands and one or more common links 

became the main representative of the eponymous Reading In other words, 

what became later on canonical or mutawatir is the transmission of a Reading 

through multiple strands that created partial common links who disseminated 

the school's Reading to as many students as possible, where as the transmissions 

through SSTs deviated from the transmission of the majority and gradually 

entered the shawadhdh realm, regardless of the three conditions of rasm, 

carabiyyah, and isnad 

Shawadhdh. through SSTs (Single Strands of Transmission) 

Before I study some new examples of shawadhdh readings I will go back to the 

example of Q (9 37) "innama 'n-nasTu", which I discussed at the beginning of this 
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chapter and investigate who is mainly responsible for the transmission of the different 

permutations that diverged from the reading of the majority The irregular reading 

"nas'u" is attributed to Ibn Kathir through the following strand 

Ibn Kathir -> Shibl -> cUbayd b cAqIl -> Muhammad b Sacdan -> Muhammad b Ahmad 

b Wasil -> Ibn Mujahid98 

The strand Muhammad b Sacdan -> Muhammad b Ahmad b Wasil -> Ibn Mujahid is 

not documented in the isnad of Ibn Mujahid for the Reading of Ibn KathTr, most 

probably because there was no complete Qur'an audition through this strand 

Furthermore, the strand Shibl -> cUbayd -> Khalaf was not followed up or 

corroborated by any other strands in the later Qira'at scholars and it eventually died, 

cUbayd b cAqIl was removed from al-Tadhkirah and from the more isnad comprehensive 

collection, al-Taysir The permutation "al-nas'u" has therefore become shadhdhah, and 

this reading entered Ibn Khalawayhi's Mukhtasar " As for the permutation "al-nasiyyu", 

it was transmitted through the strand Ibn KathTr -> Shibl -> cUbayd -> Khalaf -> IdrTs 

and Ahmad b Zuhayr [ibn Abl Khaythamah] This strand can be located in Figure 1, 

however it is a SST that was ignored in later books, and again the reading "al-nasiyyu" 

can be found in Ibn Khalawayhi's Mukhtasar 10° We see now that attributing a reading to 

Ibn KathTr does not make that reading authoritative or canonical, the reading should 

not have been carried through a single strand of transmission (SST), otherwise it would 

be categorized as shadhdhah 

98 Ibn Mujahid, Sab'ah, p 314 
99 Ibn Khalawayhi, Mukhtasar, p 57 
100 Ibid, p 57 
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It seems that by the time of al-Shatibl, Qira'at scholars had probably agreed to 

adopt very few transmissions for the eponymous Readings Two mam transmissions by 

the two canonical Rawis were unanimously accepted, and by then not only the seven 

Reading were considered canonical and divine, but the two renditions of each Reading 

had also become canonical and divine Still, very few transmitters maintained a 

reputation for being good rawis, and their transmissions were considered trustworthy 

and accurate However, most of the other transmitters especially those in single 

strands of transmission became shawadhdh transmitters 

I will now examine a few examples that were transmitted through the non-

canonical Rawis Q (113 5) "hasidin" (envier) was read without the a>e shift (imdlah), 

even by Hamzah and al-Kisa'T who are both notorious for executing imdlah. Ibn Mujahid 

documents the reading "hesidin" attributed to Abu cAmr b al-cAla' through one Ahmad 

b Musa101 The entry of Q (113 5) in Ibn Ghalbun's Tadhhrah confirms this reading with 

the same isndd, and it is corroborated by a transmission attributed to al-Kisa'T through 

Nusayr b Yusuf102 In al-DarifsJamf al-Baydn, the reading attributed to Abu cAmr 

through Ahmad b Musa is confirmed and it is corroborated by a transmission on behalf 

of al-Kisa'T through the immediate transmitter K5-Qutaybah b Mihran103 On the other 

hand, al-Danl in al-Taysir omits this reading and skips all these transmissions that are 

dropped in al-Shatibiyyah as well104 Moreover, the reading is not mentioned in al-

AhwazT's (d 446/1054) Wajiz,105 Ibn al-Badhish's (d 540/1145) al-Iqndc,106 and Ibn a\-

101 Ibn Mujahid, Sab'ah, p 703 
102 Ibn Ghalbun, Tadhkirah, ed Suwayd, 2/653-4 
103 Al-DanTJarmc, 4/377 
104 Al-QadI, al-WaftftSharh al-Shatibiyyah ft al-Qiraat al-Sabc, p 381, al-Danl, al-Taysir, p 226 
105 Abu cAlT al-AhwazT, al-Wajiz ftSharh Qira at al-Qara'ah al-Thamaniyah A'immat al-Amsar al-Khamsah, ed 
Durayd Ahmad, (Beirut Dar al-Gharb al-Islaml, 2002), p 391 
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Jazan's al-Nashr 10? Nevertheless, if we check Ibn Khalawahyi's Mukhtasar, we find that 

the reading "hesidin" is attributed to Abu cAmr b al-cAla' and listed as shadhdhah 108 In 

his other book al-Huj)ah, in which Ibn Khalawayhi gives grammatical explanations for 

the canonical variants, he says under the entry of Q (113) that there is no disagreement 

among the seven Readers in this surah except what has been transmitted on the 

authority of Abu cAmr b al-cAla that he performed the imalah in Q (113 5) and read 

"hesidin" 109 This reading is not mentioned neither in Ibn JinnT's Muhtasab nor in al-

Kirmanf s Shawdhdh, probably because both works are more interested in grammatical 

and syntactical anomalies rather than phonetic inconsistencies that Ibn Khalawayhi 

often documented in his work 

In Q (97 5) "mtlc" (the rising) all Readers read "matlac" except for al-Kisa'T who 

read "matlf" The unanimously accepted reading of Abu cAmr b al-cAla' is "matlac" as 

well, although Ibn Mujahid mentions that AA9-cUbayd b cAqIl read "matlf" no Ibn 

Ghalbun mentions al-Kisa'T divergent reading only and does not bring up Abu cAmr's 

through cUbayd U1 In al-Jamf, al-Danl does mention the reading "matlf1 as being 

attributed to Abu cAmr b al-cAla' through AA9-cUbayd, in addition to al-KisaTs reading 

of course He also adds another transmission attributed to Ibn Kathlr through al-

Qawwas -> al-Hulwanl, which also reads "matlf" m The transmission of Abu cAmr b al-

106 Abu Jacfar Ibn al-Badhish, al-Iqnacp al-Qira'at al-Sctbc, ed cAbd al-MajId Qatamish, (Damascus Dar 
al-Fikr, 1982), 2/815 
107 Ibn al-Jazarl, al-Nashr, 2/405 
108 Ibn Khalawayhi, Mukhtasar, pp 182-3 
109 Abu cAbd Allah Ibn Khalawayhi, al-Hujjah fial-Qira'at al-Sabc, cAbd al-cAl Sahm Mukarram, (Beirut Dar 
al-Shuruq, 1979), p 378 
110 Ibn Mujahid, Sabcah, p 693 
111 Ibn Ghalbun, Tadhkirah, p 549 
112 Al-Danl,/amic, 4/354 
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cAla' -> AA9-cUbayd is dropped in Ibn al-Badhish Iqnac,lu al-Ahwazfs al-Wajiz,114 al-

DanT's Taysfr,115and Ibn al-Jazarf s al-Nashr116 Finally, if we refer to the shawadhdh works, 

we find that the reading "math0" of Abu cAmr b al-cAla' through AA9-cUbayd is listed in 

al-Kirmanfs Shawadhdh m The same goes for the last example I am going to present, 

which is the entry of Q (89 25-6) All seven Readers read "layvfadhdhibu layuthiqu" 

(None punishes None binds), except for al-KisaT who read "layvfadhdhabu la 

yuthaqu" (None punished None bound) and cAsim through his immediate transmitter 

A3-al-Mufaddal al-Dabbl118 The transmission of cAsim -> A3-al-Mufaddal is mentioned 

in Ibn Ghalbun's Tadhhrah,119 and al-Danfs Jamic,120 yet it is dropped in al-Danfs 

TaysTr,121 Ibn al-Badhish's al-Iqnac,122 al-Ahwazfs Wajiz,123 and Ibn al-Jazan's al-Nashr1M 

Although the transmission of cAsim -> A3-al-Mufaddal is not documented in the main 

shawadhdh works, the reading itself, 1 e "layucadhdhabu la yuthaqu" can be found in 

different Qira'at manuals and tafsir works, such as Abu Hayyan's al-Bahr al-Muhit in 

which he mentions that this reading was reported on the authority of Ibn Sinn, Ibn Abl 

Ishaq, Sawwar al-Qadl, Abu Haywah, Yacqub al-Hadraml, and several others 125 

Summary and Conclusion 

113 Ibn al-Badhish, lqnac, 2/813 
114 Al-AhwazT, WajTz, p 385 
115 al-Danl, Taysir, p 224 
116 Ibn al-Jazarl, Nashr, 2/402-3 
117 Al-KirmanI, Shawadhdh, p 519 
118 Ibn Mujahid, Sabcah, p 685 
119 Ibn Ghalbun, Tadhkirah, p 543 
120 Al-DanTJamic, 4/340 
121 Taysir, 222 
122 Ibn al-Badhish, Iqndc, 2/810 
123 Al-AhwazT, Wajiz, p 380 
124 Ibn al-Jazari, Nashr, 2/400 
125 Abu Bayyan al-AndalusI, al-BaBr al-MuEffl, 8/467 
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We can see now that the concept of shawadhdh is too broad and complex to be 

limited to the variants of the pre-cUthmanic codices and the anomalous readings that 

disagree with the consonantal outline of the mushaf The Readings attributed to the 

canonical seven Readers were numerous and not consistent, and there were several 

transmissions for each Reading circulating among the community of the Qurra' Many 

of these transmissions were accepted shortly after the canonization of the seven 

readings, however most of these transmissions were ignored and dropped later on 

when the Qurra' community started to adopt a two-Rdwf canon for each Reader, thus 

accepting the transmission of the eponymous Readings through two mam Rawis only 

Though the other transmissions attributed to the eponymous Readers were in 

circulation at the beginning, they gradually died out and many of them started to 

appear in the literature of the shawadhdh There were no clear criteria for choosing the 

main transmitters/Rawfs of an eponymous school, but my analysis shows that almost all 

of the SSTs (single strand of transmission) died in the later isnads, and that the 

transmitters who acted as common links or partial common links and received 

transmissions from more than one source, often maintained their important position in 

the transmissions of the Reading and became either Rawis or important second 

generation disseminators of the Reading Furthermore, the role of the immediate 

transmitters of the eponymous Readers is very important, the fewer those immediate 

transmitters were, the harder it was to authenticate and corroborate their 

transmissions, a process that took place two generations after the eponymous Reader 

On the other hand, eponymous Readers with numerous immediate transmitters had 
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their two-canonical Rawis chosen from among their immediate transmitters because 

authentication and corroboration were possible at this stage 
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Chapter 5: The Nature of the Qur'anic variants 

There have been numerous attempts since the 2nd/8th century to understand and 

formally to categorize the different types of Qur'anic variants Unfortunately most of 

these attempts were incomplete and most importantly theoretical, 1 e they would 

provide very few examples for the variant types and not apply those classifications to a 

bulk of variants, which I intend to do in this chapter One more important shortcoming 

of these classification attempts is that they were obsessed with limiting those variant 

types to seven categories, again evoking the sabcat ahruf tradition Ibn Qutaybah (d 

276/889) carried out one of these earlier attempts in his Ta'wil Mushhl al-Qur'an, stating 

that after much deliberation and reflection he found that the variant types of the 

different readings are exactly seven1 Before Ibn Qutaybah, Abu Hatim al-Syistanl (d 

255/868) undertook a similar attempt in which he attributed the existence of Qur'anic 

variants to the differences in the dialects (lughat) of Arabic According to al-Syistanl, 

the dialects of Arabic vary among each other in exactly seven ways, hence the seven 

ahruf2 Al-BaqillanI (d 403/1012), Abu al-Fadl al-RazI (d 454/1062), and Ibn al-Jazarl (d 

1 According to Ibn Qutaybah, these seven types are l) changes in the case endings and internal vowels of 
the word while retaining the same meaning and the consonantal form in the mushaf(ex athara and 
athara), 2) changes in the case endings and internal vowels of the word that will exhibit different 
meanings while retaining the consonantal form in the mushaf (ex bahd and bacada) 3) changes in the 
building consonants of the word (homographs) that will exhibit different meanings while retaining the 
consonantal form in the mushaf (ex nunshizuha and nunshiruha) 4) changes in the building consonants of 
the word that will exhibit different consonantal form in the mushaf while retaining the same meaning 
(ex suf and cihn), 5) changes in the building consonants of the word that will exhibit both different 
meaning and different consonantal form in the mushaf (ex talc and talh), 6) changes in the position of the 
word within the verse (meta-thesis) (ex waja'at sakratu 'l-mawti bi 'l-haqq and waja'at sakratu 'l-haqqi bi 1-
mawt), 7) changes in the omission and addition of the word (ex wa ma. camilat aydihim and wa ma camilathu 
aydihim), Ibn Qutaybah, Ta'wil Mushhl al-Qur'an, pp 36-8 
2 These seven categories are l) interchanges between synonyms (ex hut and samak), 2) alternation 
between two consonants (ibdaT) (ex haraqtu and araqtu), 3) changes in the position of the word withm the 
verse or two letters in the same word (meta-thesis and transposition) (ex camTq and maciq, caradtu al-
naqata cala al-hawd and caradtu al-hawda cala al-naqati), 4) addition or omissions of letters (ex taku and 
takun), 5) changes in internal vowels (ex bukhl and bakhal), 6) changes in case endings (ex basharan and 
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833/1429) adopted the same categorization of Ibn Qutaybah and al-Sijistanlbut with 

some modifications, however they all shared the same objective in keeping those 

differences at exactly seven3 

In the following pages, I propose a more comprehensive categorization of the 

types of Qur'anic variants These categories are based on the irregular and anomalous 

readings that I collected from the main Qira'at works and they are by no means 

comprehensive, for there are numerous Qira'at collections, and consulting all these 

books and manuscripts is a life-long project The objective is to label and categorize the 

Qur'anic variants that I study in the second part of the present chapter in order to 

create a sample database of variants and come up with some conclusions regarding the 

nature of these variants The second step is to compare these variants to the variants 

one finds m Pre-Islamic and early Islamic poetry My goal is to determine whether the 

types of variants in Qur'an and poetry are similar or not and whether we can find a 

trend in the variants of both literatures, which might give us some clues regarding the 

mechanism of the transmission of Qur'an and poetry I created twenty-three categories 

of variants and labeled each category with an abbreviation that will be used in the 

tables of concordances below These categories derive from the corpus of the surahs and 

poems that I analyzed and a summary table of these variants can be found at the end of 

my description of these twenty-three variant types 

basharun), 7) phonetic phenomena such as the articulation of emphatic letters, assimilation, a>e shift, etc 
(ex duha and duhe),Jeffrey (ed), Kitdh al-Mabaniin Muqaddimata.nftcUlum al-Qur'an, pp 219-228 
3 Al-BaqillanT, Intisar, 1/384-92, Jeffrey (ed), Mabani, pp 215-18, al-Zurqanl, Manahil, 1/132-8, Abu 
Shamah, al-Murshd al-Wajiz, pp 99-105 
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Variant types 

l ) Case endings (icrab) = CE 

This type of variant encompasses words that have different case endings according to 

different readings This is not limited to the short vowels, but also includes the long 

vowels waw,yd', and alif when they act as the actual case endings of the word, such as 

the six nouns (abu, akhu, hamu, fix, dhu, and harm), the dual form, and the sound 

masculine plural nouns The differences in case endings are a result of different 

interpretations of the syntax of the phrase, or simply due to improper usage of Arabic 

(lahn) For example, in Q (85 21-22) "bal huwa Qur'anun majidun,filawhin mahfuzin/wi", 

mahfuz is read in both the nominative case mahfuzun and the genitive case mahfuzin 

mahfuzun modifies the Qur'an and thus the verse translates to (Nay, but it is a glorious 

Qur'an, guarded on a tablet), where as mahfuzin modifies the lawh and the verse would 

translate to (Nay, but it is a glorious Qur'an, on a guarded tablet)4 Another example is Q 

(85 12-15) "inna batsha rabbika la-shadidun, innahu huwayubdi'u wayucldu, wa huwa '!-

ghafuru 'l-wadudu, dhu/i 'l-carshi 'l-majidu"5 dhu in the nominative case modifies huwa 7-

ghafuru, whereas dhim the genitive case modifies rabbika6 The improper use of Arabic 

is evident from the scholars' criticism of several readings that exhibit improper Arabic 

syntax or utterances that have not been heard from Arabs7 For example, the reading by 

Hamzah of Q (4 l) "wa 'ttaqu 'llaha 'lladhi tasa'aluna bihi wa 'l-arhama"a in which he read 

4 Ibn Mujahid, Sabcah, pp 678 
5 (Lo1 the punishment of thy Lord is stern, Lo1 He it is Who produceth, then reproduceth, and He is the 
Forgiving, the Loving, Lord of the Throne of Glory) 
6 Ibn Mujahid, Sabcah, pp 678 
7 Refer to the discussion on al-Taban and al-Zamakhshan in chapter two 
8 (Be careful of your duty toward Allah in Whom ye claim (your rights) of one another, and toward the 
wombs (that bare you)) 
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"wa 'l-arhami" in the genitive9 was rejected by several scholars and grammarians Al-

Farra' stated that this reading in the genitive case is repulsive "fihi qubh",10 whereas al-

Tabari demonstrated that the genitive reading is not eloquent Arabic (ghayrufasih) u 

This category of variants will be represented by the abbreviation CE 

2) Internal vowels (Intvl) 

This type of variant is concerned with the discrepancies of the internal vowels of the 

words, both in verbs and in nouns I restrict the variance in the internal vowels of the 

words to the vowels of the consonant roots only, thus verbs that are read in the active 

and passive voices do not belong to this category For instance, Q (85 5) "dhati 'l-waqudi" 

(of the fuel-fed) is also read "wuqudi",12 and Q (85 8) "naqamu"13 is also read "naqimu" u 

This category of variants will be represented by the abbreviation Intvl 

3) Active and Passive forms (A*±P) 

This type of variant is also concerned with the changes in the internal vowels of the 

words, however it only encompasses verbs that are read in both the active and the 

passive voices For example, Q (86 7) "yakhruju" is also read "yukhraju",15 and Q (88 4) 

"tasld" is also read "tuslci" 16 This variance is abbreviated as A?±P (Active ;± Passive) 

Additionally, I included under this category the changes from the active participle into 

9 Ibn Mujahid, Sabcah, pp 226 
10 Abu Zakanyya al-Farra', Mcfdni al-Qur'an, ed Muhammad cAlT al-Najjar et al, (Beirut cAlam al-Kutub, 
1983), 1/252-3 
11 al-Tabari, TafsTr, 6/346 
12 Ibn Mujahid, Sabcah, pp 678 
13 (They had naught against them) 
14 Ibn Mujahid, Sabcah, pp 678 
15 cAbd al-cAl Makram and Ahmad cUmar, Mvfjam al-Qira'at al-Qur'amyyah, (Kuwait Kuwait University 
Press, 1988), 8/113-14 
16 Ibn Mujahid, Sabcah, pp 681-2 
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the passive participle forms and vice versa For example, Q (88 22) "bi-musaytir" is also 

read "bi-musaytar",17 this type of variance is abbreviated as AP;±PP 

4) Gemination (Gem) 

This category of variants includes both verbs and nouns that are read with or without a 

shaddah on one of their consonants The meaning of the geminated word usually 

indicates the energetic or the intensive mode of the non-geminated word, nonetheless 

in many other instances Gemination occurs for purely dialectal and phonetic purposes 

Q (85 4) "qutila" for example, is read as "quttila",1* Q (88 17) '"l-ibih" is read '"l-ibilh", and 

Q (88 20) "suhhat" is read "suttihat" 19 

5) Verb Form Discrepancies (VF) 

This category of variants includes the different readings that are based on adopting 

different verb forms of the same word I used the following Roman numerals to 

designate the corresponding verbs forms 

I -> fofala, fcfila, fofula 

II -> faccala 

III -»facala 

IV -»afala 

V -> tafaccala 

VI -> tafa'ala 

VII -»'nfcfala 

VIII -»'ftcfala 

Makram, Mucjam, 8/127-33 
Makram, Mucjam, 8/107-8 
ibid, 8/127-33 
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IX -» falla 

X -» 'staf a/a 

XI -» fac/a/a 

XII -> tafaclala 

For example, if one reading uses form I of the verb while another reading uses form III 

the variant will be designated as VF (I^III) I do not presume the existence of an 

"original" reading that is more correct than the other, thus I use the symbol "^±" to 

denote the simultaneous coexistence of both variants being interchangeable and equal 

in value For example, Q (85 13) reads "yubdi'u" and "yabda'u", both of which 

respectively exhibit forms IV and I of the verb "bada'a", the variant is abbreviated as VF 

(I^IV) 2° Similarly, Q (86 17) reads "fa mahhil" and "fa amhil", thus exhibiting forms II 

and IV of the verb "mahala",21 the variant is represented as VF (IÎ ±IV) I included in 

some cases the shifts to and from forms II and V to the previous category of Gemination 

described above One special case needs to be mentioned here is that of forms V and VI 

when conjugated in the imperfect 2nd person singular masculine and 3rd person singular 

feminine "tatafaccal" and "tatafcfal" The prefix "ta" is sometimes dropped or assimilated 

into the second "ta" For example, Q (89 17) reads "tahddduna" and "tatahddduna" 22 This 

type of variance will be included under another category that will be described later, 

namely Cs (loss of consonants) 

6) Nunation "tanwfn" (Nun) 

Makram, Mucjam, 8/107-8 
Ibid, 8/113-14 
Makram, Mvfjam, 8/137-48 
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Naturally, this category comprises of nouns only I separated it from the case endings 

(CE) category since tanwin exhibits an additional nun consonant to the noun, which 

plays an important role in poetry meter Additionally, some of the variants under this 

category are not the result of the definite or indefinite state of a noun, rather, they 

exhibit some linguistic and dialectal features For example, Q (85 21) "Qur'anun majidun" 

is read "Qur'dnu majidin",23 and Q (89 l) "wa 'l-fajn" is read as "wa 'l-fajnn" u 

7) Hamzah (Hmz) 

The articulation or lenition of Hamzah is considered to be a principle of usul al-Qira'ah 

that I have discussed before 25 Therefore, I have not included any variant that is a 

natural result of the Reader's style of recitation For example, reading "yu'minuna" or 

"yuminuna" features a style of recitation that is considered to be among the usul of the 

Reader, being consistent in the system of Reading throughout the whole Qur'an I only 

included the exceptions in this category, and some other instances where the Hamzah is 

being added or replaced by another vowel I used the sign "±" to denote the addition 

and omission of the Hamzah For example, Q (85 4) 'l-ukhdudi is also read 'l-khududi26 

This variant exhibits the omission of the Hamzah and is abbreviated as Hmz (±) Q 

(90 20) is read "Musadatun" and "Musadatun", which might seem as a simple lenition of 

Hamzah, however Ibn Mujahid preferred to distinguish between the two readings and 

list them as two separate variants2? This variant is abbreviated as Hmz (u'?±u) where 

the hamzah is replaced by a long vowel Q (96 l) "Iqra'" is read "iqra" and "iqra",2S both 

23 Makram, Mvfjam, 8/107-8 
24 Ibid, 8/137-48 
25 Refer to chapter four for more details 
26 Makram, Mucjam, 8/107-8 
27 Ibn Mujahid, Satfah, pp 686-7 
28 Makram, Mucjam, 8/195-99 
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variants are abbreviated as Hmz (±) and Hmz (a'^a) respectively There is another 

feature in the variants concerned with the hamzah, 1 e translating the vowel of the 

hamzah to the consonant preceding it, a phenomenon called naql harakat al-hamzah 

Readers like Warsh are known to have used this technique systematically whenever 

applicable, however there are some instances where this technique should not have 

been applied For example, Q (114 l) "Qui acudhu" reads Quia cudhu by moving the fathah 

on the hamzah to the lam of Qui I represented this variant by Hmz (swp), where 

swapping (swp) denotes the swapping of vowels between the hamzah and the consonant 

preceding it 

8) Long vowels (LV) 

This category of variants comprises of the loss or gain or exchange in the long vowels 

alif, wdw, and ya" Q (l 3) "malih" and "mahh" fall under this category, and the variant is 

abbreviated as LV (±a)29 Q (86 7) '"s-sulbi" is read '"s-sahbi" as well,30 and the variants are 

abbreviated as LV (±a) waw and yd' additions/omissions are represented by ±u and ±1 

respectively 

9) Derivatives (Drv) 

This category of variants often comprises of anomalous variants where the same roots 

of the word are used but in a different derived form For example Q (86 7) "dafiqin" also 

reads "madfuqin" in one anomalous variant31Q ( i l l 4) reads "wa 'mra'atuhu" while one 

anomalous variant reads "wa murayyatuhu" and another reads "wa muray'atuhu"32 The 

29 Ibn Mujahid, Sabcah, pp 104-5 
30 Makram, Mvfjam, 8/113-14 
31 Ibid, 8/114 
32 Ibid, 8/266 
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consonantal outline of these variants is disparate, yet they share the same roots in their 

different derived forms 

10) Imperfect Prefix Conjugation (Pfx) 

This category comprises only verbs that are conjugated in the imperfect tense 

If there is confusion as to who/what the subject of verb is, the verb will naturally be 

conjugated differently Q (88 l l ) reads both "Ldyusmacu" and "La tusmcfu" This 

variance is abbreviated as Pfx (y?±t) where y refers to the prefix yd' and t refers to the 

prefix td' Similarly, the prefix na will be represented by n another example is Q (89 17-

20) that read "Tuknmuna, tahddduna, ta'kuluna, tuhibbuna" and also read "yuknmuna, 

yahudduna,ya'kuluna,yuhibbuna",33 the variance is abbreviated as Pfx (y^t) Naturally, 

the lack of diacritics in the consonantal text allows the prefix of the imperfect verb to 

be yd' or td' or nun Any other prefix will result in an anomalous reading For example Q 

(96 16) reads "la nasfacanna" and "la asfacanna",M the variance is abbreviated here as Pfx 

(m±a) 

11) Alternation (Alt) "ibddl" 

When one word exhibits a variant form in one of its consonants, the variants are 

categorized under Alternation "ibddl" The consonantal change might be a result of 

multiple readings of a homograph, "c" for example can be read ha' or kha or jim 

Alternation could also happen as a result of sheer phonological phenomenon, td' for 

example is pronounced td' if preceded by an emphatic letter like in the word istafd that 

should originally be istafd Regardless of the reason of alternation, which deserves more 

Makram, Mvfjam, 8/143-6 
Makram, Mvfjam, 8/195-99 
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detailed studies,351 collected the variants that exhibit this phenomenon and specified 

the consonants that have undergone the alternation in the word For example, Q (88 22) 

reads "bi-musaytir", "bi-musaytvr", and "bi-muzaytir" 36 This variance is abbreviated as Alt 

(s?±s) and Alt (ŝ *z) 

12) Perfect Suffix Conjugation (Sfx) 

This category is similar to the imperfect prefix conjugation, however it deals with the 

verbs that are conjugated in the perfect tense For example, Q (88 17-20) read "Khuhqat, 

ruffat, nusibat, sutihat" but also read "Khalaqtu, rafcftu, nasabtu, satahtu"37 These variants 

are abbreviated as Sfx (tetu) The following letters refer to the corresponding suffix 

verb conjugation "tu" first person singular, "n" first person plural, "ta" second person 

singular masculine, "ti" second person singular feminine, "a" third person singular 

masculine, "t" third person singular feminine, and "u" third person plural masculine 

13) Vowel Omission "taskin" (Skn) and Loss of Consonants (Cs) 

This category of variants is slightly different from the category of the case endings 

because it is phonetic in nature and not syntactical like the latter There are variants, 

both nominal and verbal, where transmitters emphasized that the word was 

pronounced without any a case ending Though this phenomenon is different from waqf 

(pause), this category of variants is often included under it For example, Q (89 15-16) 

read "akramani, ahanaru" and "akraman, ahanan"38 These variants will be designated as 

35 For more information and details on the phenomena of ibdal and iclal, see al-Lughawi, Abu al-Tayyib, 
Kitab al-Ibdal, (Damascus I960), Ibn al-Sikklt, Abu Yusuf, Kitab al-Ibdal, ed Husayn Sharaf, (Cairo 1978), 
Suhayml, Salman, Ibdal al-huruffial-Lahajdt al-'Arabiyah, (Madlnah 1995) See also the introduction in El-
Berkawy, Abdel Fatah, Die arabischen Ibddl-Monographien, msbesondere das Kitab al-Ibdal des Abu t-Tayyib al-
LugawT em Beitrag zur arabsichen Philologie und Sprachwissenschaft, (Erlangen 1981) 
36 Ibn Mujahid, Sabcah, pp 681-2 
37 Ibid, 8/127-33 
38 Ibn Mujahid, Sabcah, pp 683-5 
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Skn On the other hand, some words exhibited a loss in one of their consonants, for 

example Q (100 9) reads "bvfthira" and "Buhthira", but also reads "Buhitha" This 

variance is abbreviated as Cs (±r), where the letter between the two brackets indicates 

the lost consonant 

14) Pronoun Discrepancy (Prn) 

Subject and object pronouns are also susceptible to variance in different transmissions 

Q (89 8) reads, "lamyukhlaq mithluha" where as one anomalous variant reads "lam 

yukhlaq mithluhum"39 These variants are abbreviated as Prn (ha^hum) 

15) Particles 

I included under this category all the variants that exhibit discrepancy in using 

different particles such as prepositions, conjunctions, relative pronouns, negation 

particles, etc Naturally, these variants are anomalous in nature, however there were 

several variants that were canonically accepted, especially the interchange between 

the conjunction particles fa' and waw (few) The reasoning behind accepting a variant 

that deviates from the cUthmanic script is that the anomalous counterpart was written 

in one of the original five codices 40 The canonical reading of (89 30) is "wa 'dkhuli 

jannatr where as one anomalous variant reads "wa 'dkhuli fijannatf',41 this variance is 

abbreviated as Ptcl (±/z) One anomalous reading that was unanimously accepted by 

Muslims is the reading of Q (9 100) "janndtin tajritahtahd 'l-anhdru" by Ibn Kathlr who 

read "janndtin tajrimin tahtiha 'l-anhdru"*2 by adding mm This variance is abbreviated as 

Ptcl (±min) 

39 ibid, pp 683-5 
40 Refer to chapters one and two for more details 
41 Makram, Mujam, 8/137-48 
42 Ibn Muiahid, Sabcah, p 317 
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16) al-Ta' al-Marbutah (Mrbt) 

Some nouns exhibit variations related to the suffixed ta marbutah This td' is sometimes 

omitted and thus the noun becomes masculine in gender Additionally, the td' is 

sometimes pronounced as a hd' without nunation I also included under this category 

variants that show gender discrepancy due to the loss or addition of the td' For 

example, Q (89 27) reads "Yd'ayyatuhd n-nafsu" and in one anomalous variant it reads 

"Ya'ayyuhd"43 These variants are abbreviated as Mrbt Sometimes the final ending is ha 

and not a ta marbuta such as Q (101 9) that reads both "mahiyah" and "mdhiya" 44 This 

variance is also abbreviated as Mrbt 

17) The Definite Article "al" (AL) 

This category of variants comprises of nouns that show loss or addition of the definite 

article "al" Almost all of these variants belong to the anomalous category Q (95 5) 

reads "Asfala sdfdina" where as one anomalous variant reads "Asfala 's-sdfilma" 45 This 

variance is simply abbreviated as AL 

18) Meta-thesis and transposition 

When two words show reversed order in one variant, I refer to this phenomenon as 

Meta-thesis (Meta) On the other hand, if within one word, two consonants or sounds 

show reversed order in a variant, I refer to this phenomenon as transposition (Trns) 

For example, Q (103 3) reads "bi 's-sabn" and "bi 's-sabir" This is not simply a 

discrepancy in the internal vowels of the word, it rather shows moving the kasrah on 

the ra to the non-vocalized ba This variance is abbreviated as Trns Q (112 3) reads 

Makram, Mu'jam, 8/137-48 
Ibn Mujahid, Sabcah, pp 695 
Makram, Mvfjam, 8/191 
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"Lamyahd wa-lam yulad", which was anomalously read as "lamyulad wa-lam yalid" 46 This 

variance is abbreviated as Meta 

19) Common root . R 

This category is concerned with variants that have one common root between each 

other Note that when there are two common roots between the variants, they would 

belong to the Alternation category, since the dissimilar third root consonant will be the 

subject of Alternation One example of a common root variance is jismika andjanbika 

where the variance is abbreviated as R (j), the the consonant " j " designates the 

common root between the two variants 

20) Assimilation- Ass 

When two consonants or a long vowel and a consonant assimilate, the variants fall 

under the category of Assimilation For example, an ma in Abu Dhu'ayb's cayniyyah was 

also transmitted amma47 This variance falls under the Assimilation category where the 

nun is assimilated into the mim, the variance is abbreviated as Ass 

21) Amalgamation: Amg 

There are instances where two nouns or particles are read together as one word For 

example, in the dahyyah of al-Muthaqqib al-cAbdI, ddmat land bihi is also transmitted as 

damat lubanatan land bihi is read as one word, after the nun and the ba' alternate, thus 

becoming lubanatan This variance is abbreviated as Amg 

22) Tense discrepancy* Tns 

Verbs are sometimes transmitted in both the perfect and the imperfect tenses, this 

often happens with Form V "tafaccala" where the prefix "ta" is usually dropped from the 

46 Makram, Mucjam, 8/271-3 
47 Abu Muhammad al-Anban, Sharh Diwan al-Mufaddahyycit, ed Ch Lyall, (Oxford 1921), pp 849-50 
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third person feminine singular conjugation "tatafaccalau" and read as "tafaccalu", 

therefore it gets confused with the perfect form tafaccala For example, in the daliyyah by 

al-Muthaqqib, Taqammasa is also read Taqammasu, which is a contraction of 

tataqammasu48 This variance is abbreviated as Tns 

23) Form/Pattern* Frm 

This category of variants is limited to words that do not have common roots with each 

other, yet they share the same pattern or form "wazn" For example, khabt andjanb in 

the qafiyyah of Ta'abbata Sharran have the same form "faT but they do not share any 

common root or exhibit any direct alternation or transposition phenomena They 

might have resulted from scribal errors due to the misplacement of dots, however not 

all variants under this category show scribal errors 

The following Table summarizes the variant types discussed above with the 

corresponding abbreviations 

Variant Type 
Addition or omission 

Equivalence 

Case Endings 

Internal Vowels 

Active and Passive forms 

Abbreviation 
+ 

CE 

Intvl 

A?»P 
AP?±PP 

Explanation 
The addition or omission of a particle, 
consonant, vowel, etc 
Indicates that the consonants or 
vowels interchanging between two 
variants are equivalent and that no 
variant originates from the other, 
rather they exist simultaneously 
Discrepancies in the case endings 
(frab) between the variants 
Discrepancies in the internal vowels of 
the variants 
Interchanges between the active and 
the passive forms of the verbs (A?*P) 
and the participles (AP^PP) 

Al-Anbari, Sharh, pp 302-311 
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Gemination 

Verb Form Changes 

Nunation 

Hamzah 

Long Vowels 

Derivatives 

Imperfect Prefix 
conjugation 

Alternation 

Perfect Suffix Conjugation 

Vowel Omission (taskm) and 
Consonant loss 

Pronoun Discrepancy 

Particles 

Al-Ta" al-Marbutah 

The Definite Article 

Meta-Thesis and 
Transposition 

Gem 

VF 

Nun 

Hmz 

LV 

Drv 

Pfx 

Alt 

Sfx 

Skn 
Cs 

Prn 

Ptcl 

Mrbt 

AL 

Meta 
Trns 

The existence or absence of a shadda in 
the variants 
Changes in the verb forms of the 
variants Verb forms are designated by 
Roman numerals I-XII 
The existence or absence of tanwin in 
the variants 
This category encompasses all 
different variations of the hamzah such 
as its lenition, articulation, omission, 
etc 
The loss or gain or exchange between 
the long vowels a, l, and u 
Anomalous variants that exhibit 
different morphological patterns yet 
still share common roots 
Discrepancies in the prefixes of the 
imperfect verb forms often among the 
yd', the ta", and the nun 
A consonantal interchange between 
two roots resulting in two variants 
This interchange will be represented 
by the equivalence symbol ^ flanked 
between the alternated consonants 
Discrepancies in the suffixes of the 
perfect verb forms often among the tu, 
ta, ti, and at endings 
Omission of vowels and loss of 
consonants due to phonetic 
phenomena 
Discrepancies in the subject, object, 
and possessive pronouns 
The usage of different particles 
preceding nouns and verbs 
Different aspects related to al-Ta" al-
Marbutah such as untying it to become 
a regular ta", its omission, and 
transformation into a ha" 
The existence or absence of "al" before 
nouns 
Meta Thesis is when two words 
exchange places in a sentence 
Transposition is when two letters 
exchange places within one word 
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Common root 

Assimilation 

Amalgamation 

Tense discrepancy 

Form/Pattern 

R(x) 

Ass 

Amg 

Tns 

Frm 

The existence of one common root (R) 
between the two variants 

When two consonants or a vowel and a 
consonant assimilate forming a 
geminated consonant 
When two different words in one 
variant are read as one single word in 
another variant 
Tense discrepancy between the 
variants including the perfect, 
imperfect and future tenses 
When two variants exhibit the same 
form or pattern in the word (wazn) yet 
they share no common roots 

Concordances of Qur'anic and poetic variants 

Part 1* Qur'anic variants 

I collected the Data in four tables classified as follows the first table contains the 

variants of the seven canonical Readings as documented by Ibn Mujahid in his Kitdb al-

Sabcah al-Kibar49 The second table contains the variants of the ten canonical Readings as 

documented by Ibn al-Jazari in his al-Nashr If the variant was already mentioned in the 

canonical-seven table, it automatically means that this variant is listed in al-Nashr 

Therefore, the Data in the second table include only the variants that have not been 

mentioned by Ibn Mujahid The third table lists the irregular readings, 1 e the readings 

that have been rejected by the system of the seven and the ten Since almost all of our 

sources on the shawddhdh readings are prior to Ibn al-Jazari, the readings that were 

attributed to the Abu Jacfar al-Madani and Ishaq al-Hadrami were often listed under the 

49 There are several other books on the seven Readings that collected the variant readings attributed to 
the seven Readers through other transmitters and listed variants that were not listed by Ibn Mujahid 
The most notable among these books are cd-Tabsimh fi al-Qira'at al-Sabc by Makkl QaysT and al-Taysir fi al-
Qira'at al-Sabc by Abu cAmr al-Danl Refer to Chapter two for more details on the literature of Qira'at 
books 
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shawadhdh literature since they were not considered to be among the seven canonical 

Readings Nonetheless, I listed the readings by Abu Jafar and al-Hadraml under table 2 

whenever they were listed by Ibn al-Jazarl, and I kept table 3 for the irregular readings 

that were rejected by both systems, the seven and the ten Table 4 is reserved for the 

anomalous readings, I e the readings that disagree with the Qur'anic/cUthmamc 

consonantal outline I have not mentioned every single anomalous reading documented 

in the sources, for I am only interested in the readings that are close to the canonical 

ones in pronunciation or orthography The anomalous variants that greatly differ from 

the canonical readings and exhibit completely different morphological forms are not 

listed under table 4 For example, variants that result from paraphrasing or exchanging 

one word for another were excluded in this table because they obviously do not stem 

from a written prototype I followed the same approach with the poetry variants in the 

second part of this section and excluded variants that result from using synonyms of 

words or sometimes paraphrasing a whole verse, even though the meaning would not 

change much 

If a variant does not exist in the system of the seven Readings yet is reported in 

the other systems, l e the ten or the irregular or the anomalous systems, I show the 

undisputed form with a grey highlight to facilitate the comparison between that 

undisputed form its later variants documented in the other systems after Ibn Mujahid 

I have used here the last 30 chapters of the Qur'an, which are the shortest 

among the 114 surahs, besides al-fatihah, and which are generally characterized by their 

short verses and excessive rhyming50 The majority of these chapters are Makkis511 also 

50 Refer to Neuwirth, Angehka, Studien zwr ^Composition der mekkamschen Suren die hteransche Form des 
Koran, (Berlin 2007) 
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took surat Yusuf, being a long narrative with longer verses and different syntactical 

structure from the aforementioned surahs Even though these selections represent a 

very small fraction of the corpus of the whole Qur'an, they will serve as a random 

sample to help us see if the Qur'anic variants are similar to the variants found in 

poetry, and what the types of variants are that prevail within these random samples 

51 Twenty-seven out of these thirty surahs are Makkis, the three Madam surahs are al-Nasr, al-Zalzalah, and 
al-Bayymah 
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Q (114) surat al-Nas52 (6 verses, 20 words) 

Q(x-y) 

(114 1) 

Variants 1 
Canonical 
7 

Variants 2 
Canonical 10 

Qui acudhu 
Quia cudhu 

Variant 
type 

Hmz 

Q(x-y) 

(114 1) 

(114 2) 

Variants 3 
Irregular 

maliki 
maliki 

Variants 4 
Anomalous 
Al-nas 
Al-nat 

Variant 
type 
Alt (s^±t) 

LV (±a) 

52 AbQ al-Baqa' Al-cUkbarT, frab al-Qira'at al-Shawddhdh, ed M cAzzur, (Beirut cAlam al-Kutub, 1996), 
2/762, Ibn Khalawayhi, Mukhtasar ft Shawadhdh al-Qur'an, p 183, Ibnjinni, al-MuhtasabftTabym Wujuh 
Shawadhdh al-Qira'at wa al-lddh canhd, 2/375-6, Makram, Mucjam al-Qira'at al-Qur'dmyyah, 8/281 
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Q (113) Surat al-falaq53 (5 verses, 23 words) 

Q(x:y) 

(113 4) 

Variants 1 
Canonical 
Z 

Variants 2 
Canonical m 

naffathat 
Nafithat, 
nufathat, 
nafithat, 
nuffathat 

Variant 
type 

LV (±a) 
Intvl 

Q(x.y) 

(113 2) 

(113 2) 

Variants 3 
Irregular 
sharri 
Sharrin 
Khalaqa 
Khuliqa 

Variants 4 
Anomalous 

Variant 
type 
Nun 

A?±P 

53 Makram, Mvfjam, 8/277, Ibn al-Jazari, al-Nashr, 2/ 404-5, Ibn Mujahid, Sabcah, p 703, al-Kirmani, 
Shawddhdh al-Qird'at, pp 527-8, Ibn Khalawayhi, Mukhtasar, p 183, Ibn JinnT, Muhtasab, 2/375-6, al-cUkbari, 
frdb al-Qird'at, 2/760-1 
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Q (112) Surat al-ikhlas54 (4 verses, 15 words) 

Q(x.y) 

(112 1) 

(112 4) 

Variants 1 
Canonical 2 
Ahad 
ahadun 
ahadu 
Kufu'an 
kufan 
kufuwan 

Variants 2 
Canonical 1Q. 

Variant 
type 
Nun 
Skn 

Intvl 
Hmz 

Q(x:y) 

(112 1) 

(112 3) 

(112 4) 

(12 4) 

Variants 3 
Irregular 

Kifan 
Kifwan 
kifa'an 
kufan 

Variants 4 
Anomalous 
Al-wahid 

Lam yalid wa-lam yulad 
lam yulad wa-lam yalid 

Kufu'an ahadun 
Ahadun kufu'an 

Variant 
type 
LV (±a) 
Hmz 

Meta 

Intvl 
LV (±a) 
Hmz 

Meta 

54 Ibn Mujahid, Sabcah, p 701-2, Ibn al-Jazari, al-Nashr, 2/404, Ibn Khalawayhi, Mukhtasar, p 183, al-
cUkbari, Frab al-Qira'at, 2/758-9, Ibn Jinni, Muhtasab, 2/375, Makram, Mifjam, 8/271-3, al-Kirmani, 
Shawadhdh,pp 526-7 
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Q (i l l ) surat al-Masad55 (5 verses, 29 words) 

Q(x-y) 

(in i) 

(111 4) 

Variant 1 
Canonical 2 
Lahabin 
lahbin 
hammalatu al-hatabi 
hammalata al-hatabi 

Variant 2 
Canonical l i l 

Variant type 

Intvl 

CE 

Q(x.y) 

(111 1) 

(111 2) 

(111 3) 

(111 4) 

(111 4) 

Variant 3 
Irregular 

Sa-yasla 
Sa-yusla 
Sa-yusalla 
wa-'mra'atuhu 
Wa-murayyatuhu 
Wa-muray'atuhu 
Wa-'mratuhu 
hamilatu al-hatabi 
hamilata al-hatabi 
hamilatun al-hataba 

Variant 4 
Anomalous 
abi 
Abu 
kasab 
'ktasab 

hammalatan h '1-hatabi 

Variant type 

CE 

VF (Î ±VIH) 

A?±P 
VF (l?»Il) 

Drv 
Hmz 

Gem 
LV (±a) 
Nun 
CE 
Ptcl (±ll) 

55 Ibn Mujahid, Sabcah, p 700, Ibn al-Jazan, al-Nashr, 2/404, Ibn Khalawayhi, Mukhtasar, p 182, al-cUkbarI, 
frdb al-Qiraat, 2/756-7, Ibn JinnT, Muhtasab, 2/375, Makram, Mu€jam, 8/265-7, al-Kirmani, Shawddhdh, pp 
527-8 
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Q (110) surat al-Nasr56 (3 verses, 19 words) 

Q(x:y) Variant 1 
Canonical 1 

Variant 2 
Canonical l i l 

Variant type 

Q(x-y) 

(110 1) 

(110 2) 

Variant 3 
Irregular 

yadkhuluna 
yudkhaluna 

Variant 4 
Anomalous 
Nasru 'Uahi wa '1-fath 
Fathu 'Uahi wa 'n-nasr 

Variant type 

Meta 

A^V 

56 Ibn Mujahid, Sabcah, p 700, Ibn al-Jazan, al-Nashr, 2/404, Ibn Khalawayhi, Mukhtasar, p 182, al-cUkbarI, 
Frab al-Qira'at, 2/755, Ibn JinnT, Muhtasab, 2/375, Makram, Mucjam, 8/261, al-KirmanT, Shawadhdh, pp 527-
8 
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Q (109) surat al-Kafirun57 (6 verses, 95 words) 

Q(x:y) 

(109 6) 

Variant 1 
Canonical 2 
Wa liya dim 
Wa ll dim 

Variant 2 
Canonical JJ1 

Variant type 

Intvl 

Q(x.y) 

(109 4) 

(109 6) 

Variant 3 
Irregular 
cabidun 
cabidu 

Variant 4 
Anomalous 

dlnl 

Variant type 

Nun 

Prn (±1) 

57 Ibn Mujahid, Sab'ah, pp 699-700, Ibn al-Jazari, al-Nashr, 2/404, Ibn Khalawayhi, Mukhtasar, p 182, al-
cUkbari, frdb al-Qira'at, 2/753-4, Ibn Jinni, Muhtasab, 2/375, Makram, Mifjam, 8/257-8, al-KirmanT, 
Shawadhdh, pp 527-8 
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Q (108J surat al-Kawthar38 (3 verses 10 words) 

Q(x:y) 

(108 3) 

Variant 1 
Canonical 2 

Variant 2 
Canonical lH 
Shani'aka 
shaniyaka 

Variant type 

Hmz 

Q(x.y) 

(108 1) 

(108 3) 

Variant 3 
Irregular 

shanlka 

Variant 4 
Anomalous 
actaynaka 
Antaynaka59 

Variant type 

Alt (c^n) 

LV (±a) 

58 Ibn Mujahid, Sabcah, pp 698, Ibn al-Jazan, al-Nashr, 2/404, Ibn Khalawayhi, Mukhtasar, p 182, al-cUkban, 
rrab al-Qira'dt, 2/752, Ibn JinnT, Muhtasab, 2/374, Makram, Mvfjam, 8/253, al-Kirmanl, Shawadhdh, pp 527-

59 This is still common in the dialect of Kuwait and some Gulf countries where they say "mrf (to give) 
instead of "actf", therefore "give me" is pronounced as intfnf 
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Q (107) surat al-Mcfun60 (7 verses, 25 words) 

Q(xy) 

(107 1) 

Variant 1 
Canonical Z 

Variant 2 
Canonical i n 
a-ra'ayta 
a-rayta 
a-rayta 

Variant type 

Hmz 

Q(x-y) 

(107 1) 

(107 2) 

(107 5) 

(107 6) 

(107 3) 

(107 1) 

Variant 3 
Irregular 

yaduccu 
yadacu 

Yura'un 
Yurawn 
Yura"un 
Yura'un 
Yahuddu 
Yahaddu 

Variant 4 
Anomalous 
a-ra'ayta-ka 
araytaka 

sahun 
Lahun 

Bi 'd-dmi 
'd-dina 

Variant type 

Prn (±ka) 
Hmz 
Gem 

Alt (S5±l) 

LV (±a) 
Hmz 
Gem 

LV (±a) 

Ptcl (±bi) 
CE 

60 Ibn Mujahid, Sabcah, pp 698, Ibn al-Jazarl, al-Nashr, 2/404, Ibn Khalawayhi, Mukhtasar, pp 181-2, al-
cUkbarI, frdb al-Qira'at, 2/750-1, Ibn JinnT, Muhtasab, 2/374, Makram, Mucjam, 8/253, al-Kirmanl, 
Shawadhdh, pp 527-8 
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Q (106) surat Quraysh61 (4 verses, 17 words) 

Q(x:y) 

(106 1) 

(106 2) 

Variant 1 
Canonical 2 
li-llafi 
h-I'lafi 
h-Ilafi 
llafihim 
I'lafihim62 

llafihim 

Variant 2 
Canonical 10. 
fflafi 

Variant type 

Hmz 
LV (±1) 

Hmz 

Q(x:y) 

(106 2) 

(106 l) 

(106 2) 

(106 1) 

Variant 3 
Irregular 
Ilfihim 
ilfahum 
I'lafihim 
I'Tlafihim 
llafihim 
Alafihim 
Alfihim 
alafahum 
li-ya'/alaf 
la-ya'/alaf 
la-ta'/alaf 
la-ta'lafa 
Rihlata 
Ruhlata 
Rahulata 
Qurayshin 
quraysha 

Variant 4 
Anomalous 

llafu 

Variant type 

LV (±a) 
CE 
Hmz 
Intvl 

Drv 
Pfx (y?±t) 
CE 
Ptcl (±h) 
Intvl 

CE 

61 Ibn Mujahid, Satfah, p 698, Ibn al-JazarT, al-Nashr, 2/403-4, Ibn Khalawayhi, Mukhtasar, pp 180-1, al-
cUkbarT, frab al-Qira'at, 2/747-9, Ibn Jinni, Muhtasab, 2/374, Makram, Mucjam, 8/243-5, al-KirmanT, 
Shawddhdh, p 523-4 
62 Ibn Mujahid says that this was the reading of cAsim -> Shucbah, however he abandoned this reading 
later on and followed Hamzah's, I e Uaf 
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Q (105) surat al-Fil63 (5 verses, 23 words) 

Q(x:y) Variant 1 
Canonical Z 

Variant 2 
Canonical 10. 

Variant type 

Q(x:y) 

(105 4) 

(105 5) 

(105 1) 

Variant 3 
Irregular 
tarmlhim 
Yarmlhim 
Ma'kul 
Ma'akul 
tara 
tar64 

Variant 4 
Anomalous 

Tar'a 

Variant type 

Pfx (y5f±t) 

Intvl 

Skn 
Hmz 

63 Ibn Mujahid, Sabcah, p 697, Ibn al-Jazan, al-Nashr, 2/403, Ibn Khalawayhi, Mukhtasar, p 180, al-cUkbarI, 
Frab al-Qira'at, 2/745-6, Ibn Jinnl, Muhtasab, 2/373-4, Makram, Mucjam, 8/239-40, al-Kirmani, Shawadhdh, p 
523 
64 Ibn Jinnl claims that this phenomenon is dominant in poetry, Ibn Jinnl, Muhtasab, 2/274 
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Q (104) swat al-Humazah65 (9 verses 33 words) 

Q(x-y) 

(104 2) 

(104 3) 

(104 9) 

Variant 1 
Canonical 2 
jamaca 
jammaca 

FT camadin 
FTumudin 

Variant 2 
Canonical lfl 

Yahsabu 
Yahsibu 

Variant type 

VF (I^II) 

Intvl 

Intvl 

Q(x-y) 

(104 2) 

(104 4) 

(104 4) 

(104 9) 

(104 1) 

Variant 3 
Irregular 
caddadahu 
cadadahu 
La-yunbadhanna 
La-yunbadha'anna 
La-yunbadhan[n]i 
La-yunbadhunna 

Al-hutamah 
Al-hatimah 
FTcumdm 
FTcamdin 
Humazatin lumazatm 
Humzatin lumzatin 
Humuzatin lumuzatin 

Variant 4 
Anomalous 

La-yunbadhannahu 
La-nanbudhannahu 

Bi camadin 

Variant type 

VF (l«±Il) 

Hmz 
Prn (±hu) 
LV (±a) 
CE66 

Pfx (v*±n) 
LV (±a) 
Intvl 
Intvl 
Ptcl (ftebi) 
Intvl 

65 Ibn Mujahid, SaVah, pp 697, Ibn al-JazarT, al-Nashr, 2/403, Ibn Khalawayhi, Mukhtasar, pp 180, al-
cUkbari, f rab al-Qira'at, 2/741-44, Ibn JinnT, Muhtasab, 2/372, Makram, Mucjam, 8/233-6 
66 The variant "La-yunbadhunna" exhibits a different verb conjugation from "La-yunbadhanna" La-
yunbadhunna constitutes of la +yunbadhun + energetic nun The energetic nun causes the loss of the long 
vowel u and thus the variant reads La-yunbadhunna On the other hand, La-yunbadhanna constitutes of la 
yunbadhu + energetic nun, where yunbadhu is conjugated in the 3rd person singular masculine 
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Q (103) surat al-cAsr67 (3 verses, 14 words) 

Q(x.y) 

(103 3) 

Variant 1 
Canonical 2 
Bi 's-sabn 
Bi 's-sabir(i) 

Variant 2 
Canonical Hi 

Variant type 

Trns 

Q(x-y) 

(103 l) 

(103 2) 

(103 3) 

Variant 3 
Irregular 
Wa V a s n 
Wa 'l-casir 
khusrin 
khusurin 
Bi 's-sabir68 

Variant 4 
Anomalous 

Variant type 

Trns 

Intvl 

Trns 

67 Ibn Mujahid, Sabcah, p 696, Ibn al-Jazari, al-Nashr, 2/403, Ibn Khalawayhi, Mukhtasar, pp 179-80, al-
cUkbarT, frab al-Qira'at, 2/740, Ibn JmnT, Muhtasab, 2/372, Makram, Mucjam, 8/229 
68 According to al-cUkbari, this is a colloquial feature common at the time "lughah mahkiyyah", al-cUkban, 
frab al-Qira'at, 2/740 
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Q (102) surat al-Takathur69 (8 verses, 28 words) 

Q(x.y) 

(102 6) 

Variant 1 
Canonical Z 
La-tarawunna 
La-turawunna 

Variant 2 
Canonical Id 

Variant type 

A^±P 

Q(x-y) 

(102 1) 

(102 3-
5) 
(102 6) 
(102 7) 

(102 8) 

Variant 3 
Irregular 
alhakumu 
Alhakumu 
A'alhakumu 
talamun 
yalamun 
La-tara'unna 
La-tarawunnaha 
La-turawunnaha 
La-tara'unnaha 
La-tus'alunna 
La-tusa'alna 

Variant 4 
Anomalous 

Variant type 

Hmz 

Pfx (t^y) 

Hmz 
Â ±P 
Hmz 

VF (I^III) 

69 Ibn Mujahid, Sabcah, p 696, Ibn al-Jazan, al-Nashr, 2/403, Ibn Khalawayhi, Mukhtasar, pp 179, al-cUkbari, 
frab al-Qira'at, 2/738-9, Ibn JinnT, Muhtasab, 2/371-2, Makram, Mucjam, 8/225-6, al-Kirmani, Shawddhdh, pp 
522-3 
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Q (101,) surat al-Qarfah70 (11 verses, 36 words) 

Q(x:y) 

(101 9) 

Variant 1 
Canonical 2 
Mahiyah 
mahiya 

Variant 2 
Canonical 1Q 

Variant type 

Mrbt 

Q(x:y) 

(101 4) 

(101 5) 

(101 9) 
(101 1-
2) 
(101 9) 

Variant 3 
Irregular 
yawma 
Yawmu 
takunu 
Yakunu 
MahT 
Al-qancatu ma al-qaricatu 
Al-qancata ma al-qancata 
Fa-ummuhu 
Fa-immuhu 

Variant 4 
Anomalous 

Variant type 

CE 

Pfx (y«±t) 

Intvl 
CE 

Hmz 

70 Ibn Mujahid, Sab'ah, p 695, Ibn al-Jazan, al-Nashr, 2/403, Ibn Khalawayhi, Mukhtasar, p 179, al-cUkbari", 
lcrdbal-Qiraat, 2/737, IbnJinnT,Muhtasab, 2/371, Makram,Mirjam, 8/221-2, al-Kirmani,Shawddhdh, pp 
522 
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Q (100) surat al-cAdiyat71 (11 verses, 40 words) 

Q(x:y) Variant 1 
Canonical 2 

Variant 2 
Canonical 1Q. 

Variant type 

Q(x:y) 

(100 4) 

(100 5) 

(100 9) 

(100 10) 

(100 8) 

(100 11) 

(100 11) 

(100 6) 

Variant 3 
Irregular 
Fa-atharna 
Fa-aththarna 
Fa-wasatna 
Fa-wassatna 

bucthira 
bacthara 

hussila 
hasala 
hassala 
hasila 
li-hubbi l-khayri 
li-hubbi '1-khayr 
inna 
anna 

Li-rabbihi 
h-rabbih 

Variant 4 
Anomalous 

Fa-wasatna 

Buhthira 
Buhitha 
Bahthara 

La-khabir 
khabTr 

Variant type 

VF (l«±Il) 

VF (tell) 
Alt (s«ts) 
Alt (c^h) 
A?±P 
Cs (±r) 
VF (I*ill) 
A?±P 
Intvl 

Skn 

Hmz 

Ptcl (±la) 

Skn 

71 Ibn Mujahid, Sabcah, p 694, Ibn al-Jazarl, al-Nashr, 2/403, Ibn Khalawayhi, Mukhtasar, pp 178-9, al-
cUkbarT, frab al-Qira'at, 2/735-6, Ibn JinnT, Muhtasab, 2/370-1, Makram, Mucjam, 8/215-17, al-Kirmani, 
Shawadhdh, pp 521 
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Q (99) surat al-Zalzalah72 (8 verses, 36 words) 

Q(x.y) 

Q(99 7-8) 

Q(99 5) 

Variant 1 
Canonical 2 
Yarahu 
Yurahu 
yarah 

Variant 2 
Canonical 1Q. 

Yasduru 
Yazduru 

Variant type 

Â ±P 
CE 

Alt (s;±z) 

Q(x.y) 

Q(99l) 

Q(99 7-8) 

Q(99l) 

Q (99 4) 

Q (99 6) 

Q(99 7-8) 

Variant 3 
Irregular 
zilzalaha 
Zalzalaha 
zulzalaha 

zulzilati 
Zilzilati 
zalzalati 
Tuhaddithu 
Yuhaddithu 

li-yuraw 
li-yaraw 
yarahu 

Variant 4 
Anomalous 

Khayran yarahu sharran 
yarahu 
sharran yarahu Khayran 
yarahu73 

Tunbi'u 
Tunabbi'u 

Variant type 

Intvl 

Meta 

Intvl 

Pfx (y«±t) 
VF (II^IV) 
A^P 

LV (±a) 

72 Ibn Mujahid, Sabcah, p 694, Ibn al-Jazari, al-Nashr, 2/403, Ibn Khalawayhi, Mukhtasar, pp 177-8, al-
cUkbarI, frab al-Qiraat, 2/733-4, Ibn JinnT, Muhtasab, 2/369, Makram, Mucjam, 8/211-12, al-Kirmani, 
Shawadhdh, pp 520 
73 This is a reading by one Bedouin (crrabi) who was asked why he read the verse in that reversed order 
and he responded by saying 
khudhajanba harsha aw qafaha fa-mnahu hldjambay harsha lahunna tanqu (take the side of harsha or its 
rear, since there is one path for both sides of harsha), Ibn Khalawayhi, Mukhtasar, p 178 
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Q (98j surat al-Bayyinah74 (8 verses, 94 words) 

Q(x:y) 

(98 6-7) 

Variant 1 
Canonical Z 
Al-bariyyati 
Al-barfati 

Variant 2 
Canonical 1Q. 

Variant type 

Hmz 

Q(x.y) 

(98 2) 

(98 5) 

(98 7) 

(98 1) 

(98 1) 

(98 2) 

(98 1) 

(98 1) 

(98 5) 

Variant 3 
Irregular 
rasulun 
Rasulan 
Mukhhslna 
Mukhlaslna 
khayru 
khiyaru 
Al-mushnklna 
Al-mushnkuna 
munfakklna 
munfakkuna 
suhufan 
suhfan 
Ta'tiyahumu 
Ya'tiyahumu 

Variant 4 
Anomalous 

Lam yakuni 
Fa-ma kana 
DInu '1-qayyimati 
'd-dlnu '1-qayyimatu 
'd-dTnu '1-qayyimu 

Variant type 

CE 

AP̂ ±PP 

LV (±a) 

CE 

CE 

Intvl 

Pfx (y«±t) 

Ptcl (ma^lam) 
Drv 
AL 
CE 
Mrbt 

74 Ibn Mujahid, Sabcah, p 693, Ibn al-Jazari, al-Nashr, 2/403, Ibn Khalawayhi, Mukhtasar, pp 177, al-cUkbarT, 
frdb al-Qira'dt, 2/731-2, Ibn Jinni, Muhtasab, 2/369, Makram, Mucjam, 8/207-8, al-KirmanT, Shawadhdh, pp 
519-20 

247 



www.manaraa.com

Q (97) surat al-Qadr75 (5 verses, 30 words) 

Q(x:y) 

(97 5) 

Variant 1 
Canonical Z 
Matlaci 
Matlici 

Variant 2 
Canonical lfl. 

Variant type 

Intvl 

Q(x:y) 

(97 4) 

(97 5) 
(97 4) 

Variant 3 
Irregular 
Kulli amnn salamun 
Kulli 'mri'in salamun 
silmun 
Matlaca 
tanazzalu 
Tunazzalu 
Yanzilu 
yunzalu 

Variant 4 
Anomalous 

Variant type 

Hmz 
LV (±a) 

CE 
A«±P 
Pfx (y«it) 
VF (l«*V) 

75 Ibn Mujahid, Sabcah, p 693, Ibn al-Jazari, al-Nashr, 2/402-3, Ibn Khalawayhi, Mukhtasar, pp 177, al-
cUkbarT, Frab al-Qiraat, 2/729-30, Ibn JinnT, Muhtasab, 2/368, Makram, Mucjam, 8/203-4, al-Kirmanl, 
Shawadhdh, pp 519 
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Q (96) surat al-cAlaq76 (19 verses, 72 words) 

Q(x.y) 

(96 7) 

(96 9,11,13) 

Variant 1 
Canonical Z 
Ra'ahu 
Ra'ahu77 

Ri'ahu 

Variant 2 
Canonical 1Q 

a-ra'ayta 
a-rayta 
a-ra'ayta 

Variant type 

LV (±a) 
Intvl 

Hmz 
LV (±a) 

Q(x.y) 

(961) 

(96 15) 

(96 16) 

(96 17) 

(96 19) 

(96 7) 

(96 18) 

Variant 3 
Irregular 
Iqra' 
Iqra 
iqra 
La-nasfacan 
La-nasfacanna 

Nasiyatin kadhibatin 
khati'atin 
Nasiyatun kadhibatun 
khati'atun 
Nasiyatan kadhibatun 

Fa 'l-yadcu nadiyahu 
nadlhi 
La tutichu 
La tu/attichu 
La 'ttutichu 
Ra'ahu 

Sa-nadcu 
Sa-yudca 
Sa-nadcu 
Sa-tudca 

Variant 4 
Anomalous 

La-asfacanna 

Fa 'l-yadcu lla/ilayya 
nadlhi 

Fa-sa'adcu 

Variant 
type 
Hmz 

Gem 
Pfx (a?*na) 

CE 

Prep (±ila) 
Intvl 
Gem 

LV (±a) 

Pfx (y^tn) 
A;±P 
Pfx (a^±na) 
CE 
Ptcl (±fa) 
Pfx (y^t) 

76 Ibn Mujahid, Sabcah, p 692, Ibn al-Jazari, al-Nashr, 2/401-2, Ibn Khalawayhi, Mukhtasar, pp 176-7, al-
cUkbarI, Frab al-Qird'at, 2/726-8, Ibnjinni, Muhtasab, 2/367, Makram, Mucjam, 8/195-99, al-Kirmam, 
Shawadhdh, pp 519 
77 Ibn Mujahid says that he received this reading directly from Ibn Kathir -> Qunbul, however he believes 
that this reading is wrong (wa huwa ghalat) 
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Q (95) surat al-TTn78 (8 verses, 34 words) 

Q(x:y) Variant 1 
Canonical Z 

Variant 2 
Canonical lH 

Variant type 

Q(xy) 

(95 2) 

(95 2) 

(95 5) 

Variant 3 
Irregular 
sinlna 
Sinlna 
SanTna 
Saynlna 
slnana 

Variant 4 
Anomalous 
Sayna'a 
STna'a 
Sayna 
sTna 

Wa-tun 
Fa-tiiri 
Asfala safilTna 
Asfala 's-safilma 
Ila asfala safilTna 

Variant type 

LV (±1) 
Intvl 
Drv 
Hmz (±) 
LV (±1) 
LV (a?>T) 
Ptcl (wa?±fa) 

AL 
Prep (±ila) 

78 Ibn Mujahid, Sabcah, p 690, Ibn al-Jazan, al-Nashr, 2/401, Ibn Khalawayhi, Mukhtasar, pp 176, al-cUkbari, 
Frab al-Qira'at, 2/725, Ibn Jinni, Muhtasab, 2/367, Makram, Mucjam, 8/191, al-Kirmanl, Shawadhdh, pp 518 
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Q (94j surat Shark79 (8 verses, 27 verses) 

Q(x.y) Variant 1 
Canonical Z 

Variant 2 
Canonical III 

Variant type 

Q(x:y) 

(94 7) 

(94 8) 

(94 1) 

(94 5,6) 

(94 7) 

(94 2) 

Variant 3 
Irregular 
faraghta 
fanghta 
Fa 'rghab 
Fa raghghib 
Alam nashrah 
Alam nashraha 
Al-Cusn yusran 
Al-Cusun yusuran 
Fa'nsab 
Fa'nsabba 

Variant 4 
Anomalous 

wizraka 
Wiqraka 

Variant type 

Intvl 

VF (l«*Il) 

CE 

Intvl 

Gem 

Alt (z?±q) 

79 Ibn Mujahid, Sabcah, p 690, Ibn al-Jazan, al-Nashr, 2/401, Ibn Khalawayhi, Mukhtasar, pp 176, al-cUkbari, 
Trdb al-Qira'at, 2/723-4, Ibn JinnI, Muhtasab, 2/367, Makram, Mvfjam, 8/187-8, al-KirmanT, Shawadhdh, pp 
519 
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Q (93) surat al-Duha80 ( l l verses, 40 words) 

Q(x:y) Variant 1 
Canonical Z 

Variant 2 
Canonical Id 

Variant type 

Q(x:y) 

(93 3) 

(93 3) 

(93 8) 

(93 2) 

(93 10) 

(93 5) 

(93 6) 

(93 7) 

Variant 3 
Irregular 
waddacaka 
wadacaka 

ca'ilan 
cayyilan 

's-sa'ila 
's-sala 

Fa-awa 
Fa-awa 
dallan 
dallun 

Variant 4 
Anomalous 

taqhar 
takhar 

qala 
Qalaka 

Wa-la-sawfa yuctika 
Wa-la-sayuctTka 

Variant type 

VF (l?*Il) 

Alt (q«±k) 

Hmz 

Prn (±ka) 

Hmz 

Ptcl (sa^sawfa) 

LV (±a) 

CE 

80 Ibn Mujahid, Sabcah, p 690, Ibn al-Jazari, al-Nashr, 2/401, Ibn Khalawayhi, Mukhtasar, pp 175, al-cUkban, 
Frab al-Qird'dt, 2/721-2, Ibn Jinni, Muhtasab, 2/364-5, Makram, Mucjam, 8/179-84, al-KirmanT, Shawadhdh, 
pp 516-17 
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Q (92) surat al-Layl81 (21 verses, 71 words) 

Q(x:y) 

(92 14) 

Variant 1 
Canonical Z 
Naran talazza 
Nar 't-talazza 

Variant 2 
Canonical 1£ 

Variant type 

Gem 

Q(x.y) 

(92 3) 

(92 14) 

(92 18) 

(92 20) 

(92 2) 

(92 3) 

(92 17) 

(92 3) 

(92 7,10 
) 
(92 20) 

(92 19) 

Variant 3 
Irregular 
'dh-dhakara 
'dh-dhakan 
'dh-dhakaru 

'ibtigha'a 
'ibtigha'u 
'ibtigha 
'ibtigha'an 
tajalla 
Tujalla 
tujlT 

Wa-sa-yuj annabuha 
Wa-sa-yuj annibuha 
Wa-sa-nuj annibuha 
khalaqa 
khuhqa 
Li'1-yusra l iVusra 
Li '1-yusura li 'l-cusura 
wajhi 
wajha 
tujza 
Yujza 
yajzT 

Variant 4 
Anomalous 

Naran tatalazza 

yatazakka 
yazzakka 

tatajalla 

wama 
waman 

Variant type 

CE 

Cs (±t) 

Cs (±t) 
Gem 
CE 
Hmz 
Nun 

Cs (±t) 
VF (IV?±V) 
LV (a?*l) 
Ptcl (madman) 

Pfx (y^n) 

A?±P 

Intvl 

CE 

Pfx (y?±t) 
A^P 

81 Ibn Mujahid, Sab'ah, p 690, Ibn al-Jazari, al-Nashr, 2/401, Ibn Khalawayhi, Mukhtasar, pp 175, al-cUkbari, 
Frab al-Qira'at, 2/718-20, Ibn JinnT, Muhtasab, 2/364, Makram, Mucjam, 8/179-84, al-Kirmam, Shawddhdh, 
pp 515-16 
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Q (91) swat al-Shams82 (15 verses, 54 words) 

Q(x.y) 

(91 15) 

Variant 1 
Canonical Z 
Wala 
Fa la 

Variant 2 
Canonical M 

Variant type 

Ptcl (wa?±fa) 

Q(x-y) 

(91 11) 

(91 14) 

(91 15) 

(91 13) 

(91 1-6) 

(91 5,6, 
7) 

Variant 3 
Irregular 
Bi-taghwaha 
Bi-tughwaha 
Fa-dumdima 

naqata 
naqatu 
Wa 'sh-shamsi, wa '1-
qamari, wa 'n-nahari, wa 
'1-layli, wa 's-sama'i, wa 
1-ardi 
Wa 'sh-shamsa, wa '1-
qamara, wa 'n-nahara, 
wa '1-layla, wa 's-sama'a, 
wa '1-arda 

Variant 4 
Anomalous 

Fa-damdama 
Fa-dahrama 
Fa-dahdaha 

La yakhafu 
Lam yakhaf 

wama 
waman 

Variant type 

Intvl 

Alt (h?±m) 
Alt(d^tr) 

Ptcl (la^±lam) 
LV (±a) 
CE 

CE 

Ptcl (madman) 

82 Ibn Mujahid, Sabcah, pp 688-9, Ibn al-Jazan, al-Nashr, 2/401, Ibn Khalawayhi, Mukhtasar, pp 174, al-
cUkbarT, Icrdb al-Qira'at, 2/716-7, Ibn Jinni, Muhtasab, 2/363, Makram, Mucjam, 8/157-63 



www.manaraa.com

Q (90) surat al-Balad83 (20 verses, 82 words) 

Q(x:y) 

(90 13) 

(90 14) 

(90 20) 

(90 19) 

(90 5) 

Variant 1 
Canonical Z 
Fakku raqabatin 
Fakka raqabatan 
Aw Itcamun 
Aw Atcama 

Mu'sadatun 
Musadatun 
'1-mash'amati 
'1-mash'ammati84 

Variant 2 
Canonical 10_ 

a-yahsabu 
a-yahsibu 

Variant type 

CE 

CE 
Nun 
LV (±a) 
Hmz 

Gem 

Intvl 

Q(x:y) 

(90 7) 

(90 6) 

(90 11) 

(90 14) 

(90 1) 

(90 4) 

(90 5) 
(90 14) 
(90 19) 

Variant 3 
I r regular 
Lam yarahu 
Lam yarah 
lubadan 
Lubbadan 
Lubudan 
Lubdan 
libadan 
Fa-la 'iqtahama 
Fa-la 'iqtihamu 
Fa-la 'iqtihama 
Yawmm dhl 
Yawmin dha 
La uqsimu 
La-uqsimu 
kabadm 
kabdin 
a-yahsubu 

Al-mashammati 

Variant 4 
Anomalous 

Wa atcama 

Variant type 

Skn 

Gem 
Intvl 

LV (±a) 
CE 

CE 

LV (±a) 

Intvl 

Intvl 
Ptcl (wa;*aw) 
Hmz 

83 Ibn Mujahid, Sabcah, pp 686-7, Ibn al-Jazari, al-Nashr, 2/401, Ibn Khalawayhi, Mukhtasar, pp 174, al-
cUkbarT, Icrab al-Qira'at, 2/714-5, Ibn JinnI, Muhtasab, 2/361-3, Makram, Mucjam, 8/151-4 
84 Ibn Mujahid says that this reading is unjustified (laysa lahu wajh) 
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Q (89) surat al-Fajr85 (30 verses, 139 words) 

Q(x:y) 

(89 3) 

(89 4) 

(89 9) 

(89 15) 

(89 16) 

(89 17-
20) 

(89 25) 

(89 26) 

(89 16) 

(89 17,1 
6) 

Variant 1 
Canonical 2 
'1-watri 
'1-witn 
Yasn 
yasrl 
Bi '1-wadi 
Bi 'l-wadl 
Akramani 
AkramanT 
akraman 
Ahanani 
AhananT 
ahanan 
Tukrimuna, tahadduna, 
ta'kuluna, tuhibbuna 
Tahudduna 
yuknmuna, yahudduna, 
ya'kuluna, yuhibbuna 
yucadhdhibu 
yucadhdhabu 
Yuthiqu 
yuthaqu 

Variant 2 
Canonical I d 

Fa-qadara rizqahu 
Fa-qaddara rizqahu 
rabbT 
rabbiya 

Variant type 

Intvl 

LV (±T) 

LV (±T) 

LV (i«ii) 
Skn 

LV (±T) 
Skn 

Pfx (y;±t) 
LV (±a) 

Â ±P 

A?±P 

VF (l«*Il) 

Intvl 

Q(x.y) 

(89 1, 3, 
4) 

(89 3) 

(89 2) 

Variant 3 
Irregular 
Wa '1-fajri, wa '1-watn, 
yasn 
Wa '1-fajnn, wa '1-watrin, 
yasnn 
'1-watin 
'1-watan 
Wa layalin cashrm 
Wa layali cashnn 
WalayalTcashnn 

Variant 4 
Anomalous 

Variant type 

Nun 

Intvl 

Nun 
LV (±T) 

85 Ibn Mujahid, Sabcah, pp 683-5, Ibn al-Jazan, al-Nashr, 2/400-1, Ibn Khalawayhi, Mukhtasar, pp 173 
cUkbarT, Frab al-Qira'at, 2/706-13, Ibn Jinni, Muhtasab, 2/359-1, Makram, Mucjam, 8/137-48 
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(89 8) 

(89 7) 

(89 6) 

(89 18) 

(89 29) 

(89 30) 

(89 27) 

(89 9) 

(89 27) 

(89 9) 

(89 9) 

(89 13) 

(89 16) 

Yukhlaq mithluha 
Yakhluq mithlaha 
Nakhluq mithlaha 
Tukhlaq mithluha 

Irama dhati 
Aramma dhata 
Arma dhati 
Irma 
Irami dhati 
Anma dhati 
arama 

Bi-cAdm 
Bi-Cada 
Bi-Cadi 
Yuhadduna 
tuhadduna 
tahudduna 
tatahadduna 
cibadl 
cabdl 

wathaqahu 
withaqahu 
Wa thamuda 
Wa thamudan 
Wa thamudi 
Ya'ayyatuha 
Ya'ayyatuhu 
Mardiyyatan 
Marduwwatan 

Fa-quddira rizquhu 

Yukhlaq mithluhum 

wa 'idkhulijannati 
wa 'idkhuli fijannatl 

Ya'ayyuha 

fa 'idkhuli 
'idkhuli 
Sawta 
sawta 

Pfx (y^±n) 
Pfx (y?it) 
CE 
Prn (ha^hum) 
Gem 
CE 
Intvl 

CE 

A?±P 
Pfx (y?±t) 
Cs (±t) 

Intvl 
LV (±a) 
Ptcl (±fl) 

Intvl 

CE 

Mrbt (±t) 
Prn (hu^ha) 
Alt (y^w) 

Ptcl (±fa) 

Alt (s*ts) 

A?±P 
CE 
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Q (88) sural al-Ghashiyah86 (26 verses, 92 words) 

Q(x:y) 

(88 4) 

(88 11) 

(88 22) 

(88 25) 

Variant 1 
Canonical Z 
Tasla 
Tusla 
La tasmacu fiha 
laghiyatan 
La yusmacu fiha 
laghiyatun 
La tusmacu fiha 
laghiyatun 
Bi-musaytir 
Bi-musaytir 
Bi-muzaytir 

Variant 2 
Canonical l i l 

lyabahum 
lyyabahum 

Variant type 

A?*P 

A?±P 
Pfx (yat) 

Alt (s*±s) 
Alt (s?±z) 

Gem 

Q(x-y) 

(88 4) 
(88 17) 

(88 20) 

(88 17, 
18,19, 
20) 

(88 23) 

(88 3) 

(88 22) 

Variant 3 
Irregular 
Tusalla 
'l-ibih 
'1-ibilh 
1-ibh 
Sutihat 
Suttihat 
Khuliqat, ruficat, nusibat, 
sutihat 
Khalaqtu, rafactu, 
nasabtu, satahtu 
ilia 
ala 
camilatun nasibatun 
camilatan nasibatan 
Bi-musaytar 

Variant 4 
Anomalous 

Variant type 

VF (I«±II) 
Gem 

Gem 

A^P 
Sfx (fcrtu) 

Intvl 

CE 

AP̂ ±PP 

86 Ibn Mujahid, Sabcah, pp 681-2, Ibn al-Jazan, al-Nashr, 2/400, Ibn Khalawayhi, Mukhtasar, pp 172-
cUkbarT, Frabal-Qiraat, 2/701-5, IbnJinnT, Muhtasab, 2/356-9, Makram, Mu'jam, 8/127-33 
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Q (87) surat al-Acld87 (19 verses, 72 words) 

Q(x:y) 

(87 3) 

(83 16) 

Variant 1 
Canonical Z 
Qaddara 
qadara 
Tu'thiruna 
Yu'thiruna 

Variant 2 
Canonical m 

Variant type 

Gem 

Pfx (y«±t) 

Q(x.y) 

(83 19) 

(87 3) 

(87 18, 
19) 
(83 16) 

Variant 3 
Irregular 
ibrahima 
Ibrahama 
Ibrahama 
Ibrahuma 
Ibrahima 
Ibrahama 
ibrahima 
Fa-hada 
Fa-hadda 
's-suhufi, suhufi 
's-suhfi, suhfi 
tuthiruna 

Variant 4 
Anomalous 

Variant type 

LV (a?±T) 
LV (±a) 
Intvl 

Gem 

Intvl 

Hmz 

87 Ibn Mujahid, Sabcah, pp 680, Ibn al-Jazari, al-Nashr, 2/399-400, Ibn Khalawayhi, Mukhtasar, pp 172, al-
cUkbari, frabal-Qiraat, 2/700, Makram,Mucjam, 8/117-24 
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Q (86) surat al-Tanq38 (17 verses, 61 words) 

Q(x:y) 

(86 4) 

Variant 1 
Canonical 2 
Larama 
lama 

Variant 2 
Canonical m 

Variant type 

Gem 

Q(x.y) 

(86 4) 

(86 7) 

(86 7) 

(86 11, 
12) 
(86 17) 

(86 17) 

(86 7) 

Variant 3 
Irregular 
In kullu 
An kullu 
Inna kull"a 
's-sulbi 
's-sulubi 
's-salibi 
's-salabi 
yakhruju 
yukhraju 
Wa 's-sama'i, wa '1-ardi 
Wa 's-sama'u, wa '1-ardu 
Fa-mahhil 
Fa-amhil 
amhilhum 
mahhilhum 

Variant 4 
Anomalous 

dafiqin 
madfuqm 

Variant type 

Hmz 
Gem 
CE 
Intvl 
LV (±a) 

A^P 

CE 

VF (II5±IV) 

VF (II«±IV) 

Drv 

88 Ibn Mujahid, Sabcah, pp 678, Ibn al-Jazari, al-Nashr, 2/399, Ibn Khalawayhi, Mukhtasar, pp 171-2, al-
cUkbarT, frab al-Qira'at, 2/698-9, Ibn Jinnl, al-Muhtasab, 2/354-5, Makram, Mucjam, 8/113-14 



www.manaraa.com

Q (85) surat al-Buruf (22 verses, 109 words) 

Q(x.y) 

(85 15) 

(85 22) 

Variant 1 
Canonical Z 
Dhu 'l-carshi 'l-majldu 
Dhu 'l-carshi 'l-majldi 

Mahfuzin 
Mahfuzun 

Variant 2 
Canonical i n 

Variant type 

CE 

CE 

Q(x:y) 

(85 4) 

(85 5) 

(85 8) 

(85 13) 

(85 15) 
(85 21) 

(85 22) 

(85 4) 

(85 5) 

Variant 3 
Irregular 
qutila 
quttila 
'1-waqudi 
'1-wuqudi 
naqamu 
naqimu 
Yubdi'u 
Yabda'u 
Dhl 
Qur'anun majldun 
Qur'anu majldm 
Lawhin 
Luhm 
'1-ukhdudi 
'1-khududi 
'n-nan 
'n-naru 

Variant 4 
Anomalous 

Variant type 

Gem 

Intvl 

Intvl 

VF (I^IV) 

CE 
Nun 
CE 
Intvl 

Hmz 

CE 

89 Ibn Mujahid, Sabcah, pp 678, Ibn al-Jazarl, al-Nashr, 2/399, Ibn Khalawayhi, Mukhtasar, pp 171, al-
cUkbarT, frab al-Qira'at, 2/695-7, Ibn JinnT, al-Muhtasab, 2/354, Makram, Mucjam, 8/107-8 
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Q (I2j surat Yusuf0 (verses) 

Q(x.y) 

(12 4) 

(12 7) 

(12 8-9) 

(12 10) 

(12 12) 

(12 14) 

(12 19) 

(12 23) 

(12 24) 

(12 31) 

(12 31,5 
1) 
(12 47) 

(12 49) 

(12 56) 

(12 62) 

(12 63) 

Variant 1 
Canonical 1 
Ya abati 
Ya abata 
Ya abah 
Ayatun 
ayatun 
Mublmni 'qtulu 
MubTninu 'qtulu 
Ghayabati 
Ghayabati 
Yartac wa yalcab 
Nartaci wa nalcab 
Nartaci wa yalcab 
Yartaci wa yalcab 
Nartac wa nalcab 
'dh-dhi'bu 
'dh-dhlbu 
Ya bushraya 
Ya bushra 
Ya bushray 
Hayta 
Haytu 
HTta 
Hi'tu 
Hi'ta 
Al-mukhlasTn 
Al-mukhhsTn 
Wa qalati 'khruj 
Wa qalatu 'khruj 
hasha 
hasha 
Da'ban 
Da'aban 
Yacsiriina 
Tacsiruna 
Yasha'u 
Nasha'u 
h-fityatihi 
h-fityanihi 

Naktal 

Variant 2 
Canonical lH 

Variant type 

Mrbt (h?±t) 
Intvl 

LV (±a) 

Nun 

LV (±a) 

Pfx (y^±n) 
CE 

Hmz 

Skn 
Prn (±1) 

Hmz 
Intvl 
CE 

AP^±PP 

Hmz 

LV (a?*a) 

Intvl 

Pfx (y?±t) 

Pfe (y^±n) 

LV (a?±a) 

Alt (t?*n) 

Pfic (y?±n) 

90 Ibn Mujahid, Sabcah, pp 344-54, Ibn al-Jazarl, al-Nashr, 2/400-1, Ibn Khalawayhi, Mukhtasar, pp 66-70, al-
cUkbarT, frab al-Qiraat, 1/679-720, Ibn JinnT, Muhtasab, 1/332-350, Makram, Mu'jam, 8/137-48 
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(12 64) 

(12 80) 

(12 90) 

(12 90) 

(12 109) 

(12 110) 

(12 110) 

yaktal 
hafizan 
hTfzan 
'stay'asu 
'stayasu 
a'innaka 
innaka 
Man yattaqi 
Man yattaqT 
NuhT 
Yuha 
Kudhdhibu 
kudhibu 
Fa-nunjT 
Fa-nujjiya 
Fa-nnujiya9192 

LV («*!) 

Hmz 

Hmz 

CE 

Pfx (y^n) 

Gem 

Gem 
A;±P 

Q(x-y) 

(12 4) 

(12 4) 

(12 4) 

(12 4) 

(12 4) 

(12 5) 

(12 7) 

(12 10, 
15) 

Variant 3 
Irregular 
Yusufu 
Yusifu 
Yusafu 
Yu'sufu 
Yu'sifu 
Yu'safu 
Ya abata 
Ya abatu 

LT 
hya 
mm 
inniya 
Ahada cashara 
Ahada cshara 
Ru'yaka 
Ruyyaka 
Riyyaka 
ruwyaka 
La taqsus 
La taqussu 
Ghaybati 
Ghayyabati 

Variant 4 
Anomalous 

Ya abatahu 

Variant type 

Intvl 
Hmz 

CE 
LV (±a) 
Cs (±h) 
Intvl 

Intvl 

Intvl 

Intvl 
Hmz 

Ass 

Gem 
LV (±a) 

Ibn Mujahid rejects this reading, al-Sabcah, p 352 
Ibn Mujahid provides a grammatical and Imguisticjustification for this awkward reading 
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(12 8, 
14) 
(12 10) 

(12 11) 

(12 10) 

(12 12) 

(12 13) 

(12 13) 

(12 15) 

(12 16) 

(12 19) 

(12 18) 

(12 18) 

(12 22) 

(12 23) 

(12 23) 

Ghayabati 
Ghayyabati 
Ghlbati 
Wa nahnu cusbatun 
Wa nahnu cusbatan 
Yaltaqithu 
Taltaqithu 
Ta'manna 
Ta'manuna 
timanna 
'1-jubbi 
1-jubi 
Nurtic 

yurtic wa yalcab 
nartaT 
yarta0! 
yurtac wa yulcab 
yartacu wa yalcabu 
yartaci wa yalcabu 
La-yahzununT 
La-yahzunnT 
Tadhhabu 
tudhhibu 
La-tunabbi'annahum 
La-nunabbiyannahum 
cisha'an 
cusha'an 
cusha/an 
Ya bushrayya 
Ya bushrayya 
Kadhibin 
Kadibin 
Kadabin 
kadhiban 
Fa-sabrun j amTlun 
Fa-sabran j amllan 
hukman 
hukuman 
Hayti 
HTtu 
Hi'ti 
Ha'ta 
Ha'tu 
Ha'ti 
Rawadathu 

narca 

Ha ana 
Huyyi'tu 
Hu'Ttu 

LV (ayjftl) 

CE 

Pfx (y«±t) 

Ass 

Ass 

Pfx (n^±y) 
A?*P 
Cs (±t) 

Ass 

A^P 

Pfx (ten) 
Hmz 
Intvl 
Hmz 

Gem 

Alt (dh^td) 
Intvl 

CE 

Intvl 

Hmz 
Intvl 
CE 

Gem 
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(12 26, 
27) 
(12 25) 

(12 26) 

(12 27) 

(12 28) 

(12 30) 

(12 29) 

(12 31) 

(12 31) 

(12 31) 

(12 31) 

(12 31) 

(12 33) 

rawwadathu 

cadhabun alimun 
cadhaban aliman 
Qubulin 
Qublin 
Qublu 
qubulu 
Dubunn 
Dubnn 
Dubru 
duburu 
Ra'a 
ra 
Shaghafaha 
Shaghifaha 
Shacafaha 
shacifaha 
sacafaha 
Yusufu 
yusufa 
Muttaka'an 
Mattaka'an 
Mutka'an 
Muttaka'an 
Muttakan 
mutkan 
hash 
hashan 
hashi 
hasha 
hashu 
hashan 
hasha 

Basharan 
Bashari 
Bishiran 
basharun 
Malakun 
malikun 
Rabbi 's-synu 

Qudda 
quddat 

hashat[?] 

Li '1-lahi 
'1-lahi 
'1-ilahi 
1-laha 

Sfx (a^±at) 

CE 

Intvl 
Nun 

Intvl 
Nun 

Hmz 

Intvl 
Altf^gh) 
Alt (s?±sh) 

CE 

Intvl 
Hmz 
LV (±a) 

Nun 
CE 
LV (±a) 

Ptcl (±ll) 
Cs (±1) 

Intvl 
CE 
Nun 

Intvl 

Intvl 
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(12 33) 

(12 33) 

(12 34) 

(12 35) 

(12 35) 

(12 36) 

(12 38) 

(12 41) 

(12 45) 

(12 45) 

(12 45) 

(12 31) 

(12 47) 

(12 49) 

Rabbi 's-sajnu 
Rabbu 's-sajm 
Rabbu 's-syni 
Asbu 
Asubbu 
wa akun 
wa akunu 
Fa-sarafa kaydahunna 
Fa-surifa kayduhunna 
La-y asj unannahu 
La-tasj unannahu 

Khubzan 
khubzun 
AbaT 
abaya 
Fa-yasqT rabbahu 
Fa-yasqT ribbahu 
Fa-yusqa rabbuhu 
Ummatin 
Umatm 
Amatin 
Immatm 
Ammatin 
amahin 
Wa 'd-dakara 
Wa 'dh-dhakara 
Unabbi'ukum 
unabbTkum 
UnbTkum 
Malakun 
mahkun 
Da'aban 
Da'ban 
Daban 
Du'aban 
Yacsirun 
Yucsarun 
Tacsirun 
Tucsarun 
Tacassirun 
Tacissirun 
Ticissirun 
Tacassarun 

hatta hTmn 
catta hmin 

yustasqa 

Tactasirun 
yactasirun 

CE 

Gem 

CE 

A^P 
CE 
Pfx (y^t) 

Alt(h^c) 

CE 

LV (±a) 
Hmz 
Intvl 

Intvl 
Nun 

Alt (dh?±d) 

Hmz 
Gem 

Intvl 

Intvl 
Hmz 

A?±P 
Pfx (y?±t) 
VF (I5±VIII) 
Gem 
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(12 50) 

(12 52) 

(12 51) 

(12 48) 

(12 59, 
70) 
(12 64) 

(12 64) 

(12 65) 

(12 65) 

(12 72) 

(12 71) 

(12 71) 

(12 71) 

(12 65) 

(12 85) 

yucassirun 
yacassirun 
'n-mswati 
'n-nuswati 
li-yaclama 
h-yuclama 
hashasa 
hushisa 
Ya'kulna 
Ta'kulna 
Bi-jahazihim 
Bi-jihazihim 
'Uahu khayrun hafizan 
'Uahu khayru hafizm 

Ruddat llayna 
Riddat llayna 
Ma nabghl 
Ma tabghi 
suwaca 
saca 
sawgha 
sugha 
suwagha 
siwagha 
sawca 
sawaca 
siwaca 
suca 

tafqidun 
tufqidun 

NamTru 
TamTru 
numTru 
Ta 'llahi 

'Uahu khayru '1-
hafizma 

Fa 'Uahu 
Wa 'Uahu 

Bi-jihazihim 
jacala 
Bi-jihazihim wa 
jacala 

Madha 
ma 

Intvl 

A^P 

A?±P 

Pfx (y^tt) 

Intvl 

Nun 
CE 
AL 
Ptcl (fa?*wa) 

Intvl 

Pfx (n;±t) 

Alt (^gh) 

A?±P 

Ptcl (±wa) 

Ptcl (madha^ma) 

Pfx (n^t) 
A?±P 

Alt (t^b) 
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(12 76) 

(12 76) 

(12 80) 

(12 87) 

(12 77, 
81) 

(12 86) 

(12 85) 

(12 85) 

(12 87) 

(12 87) 

(12 88) 

(12 90) 

(12 94) 

(12 94) 

(12 100) 

(12 101) 

(12 105) 

(12 110) 

Bl ' M i l 
Dhi cilmin callmun 
Dhi cilmmcalimun 
Dhi calimin callmun 
Wica'I 
Wuca'i 
Ica'i 
Ifa'i 
'stay'asii 
'stayasu 
Y[a]y'asu 
yayasu 
Saraqa 
Sunqa 
sarraqa 
huznl 
hazanl 
huzuni 
haradan 
hurudan 
huradan 
harudan 
Takuna 
yakuna 
Fa-tahassasu 
Fa-tajassasu 
Rawhi 
Ruhi 
Muzjatin 
muzjiyata 

Ru'yaya 
Ru'yayya 
Wa '1-ardi 
Wa '1-arda 
Wa '1-ardi 
Wa '1-ardu 
Wa '1-arda 
Kudhibu 
kadhabu 

a'innaka la-anta 
a'mnaka aw anta 
Wa lamma 
Fa-lamma 
Fasalati 
Infasala 

LV (±a) 

Intvl 
Hmz 

Hmz 

Hmz 

A^±P 
Gem 

Intvl 

Intvl 

Pfx (tey) 

Alt (h5±j) 

Intvl 

LV (±a) 
Nun 

Ptcl (la^aw) 

Ptcl (wa?±fa) 

Drv 

Ass 

CE 

CE 

A^±P 
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(12 110) 

(12 111) 

(12 111) 

(12 111) 

Fa-nujjiya 
Fa-naja 

Qasasihim 
Qisasihim 
cibratun 
cibratan 

Tasdiqa tafsTla 
Tasdlqu tafsTlu 

Fa-nunajji A?±P 

Intvl 

CE 

CE 

Part 2. Poetry variants 

There is a huge controversy regarding the authenticity of pre-Islamic poetry, 

but one cannot think of oral transmission in Arabia without bringing poetry into the 

picture, especially pre- and early Islamic poetry Although the extent to which oral 

transmission was utilized to transmit early Arabic poetry was questioned by Sezgin93 

and Nasir al-DIn al-Asad,94 neither scholar ever denied the importance and role of oral 

transmission in early Arabic poetry They did, however, emphasize the fact that poetry 

was also transmitted through written means 95 My current research at this point is not 

concerned with the authenticity of early Arabic poetry, whether the transmission was 

purely oral, or supported by some aide-memoire written means (inscriptions, 

parchments, consonantal outline of poems, etc), the fact remains that the corpus of 

pre- and early Islamic poems is replete with variants, which is according to Zwettler an 

important characteristic of the oral nature of Arabic poetry % These variants include 

different verse order, paraphrasing of complete verses, additions and omissions of 

93 Sezgin, CAS, 2/14-33 
94 Nasir al-DTn al-Asad, Masadir al-Shfr al-JahiK, (Beirut Dar al-JTl, 1996), pp 23-58,107-33,134-184 
95 The main question that should be asked regarding the written transmission of poetry is to what extent 
writing materials were available in Pre-Islamic Arabia and what is the population among the poetry 
community (poets, rdwis, sages, litterateurs, etc) who could read and write 
96 Michael Zwettler, The Oral Tradition of Classical Arabic Poetry, (Ohio Ohio State University Press, 1978), 
chapter 4 "variation and attribution in the tradition of classical Arabic poetry", pp 188-234 
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words and verses, disparate case endings and internal vowels, and many other 

linguistic and phonetic phenomena that induce variations in the verses The variants in 

post-Umayyad poetry are much fewer than those in early Arabic poetry, and the reason 

is most probably the spread of the written diwans that collected and standardized the 

poets' work Most of the variants we find in later poems are possibly due to scribal 

tashif (distortion)97 

My main objective of comparing two sets of variants in both the Qur'an and 

early Arabic poetry is to determine the degree of similarity in the nature of these 

variants in both literatures This will help me decide whether the mechanism of 

transmitting the Qur'anic Readings was similar or different to early Arabic poetry, are 

we going to find the same type of variants in the Database I created above for the 

Qur'anic readings9 Are these variant types distributed in the same proportion7 And 

finally, can the comparison between these two sets tell us anything regarding the oral 

versus written transmissions of both the Qur'an and early Arabic poetry? 

Unlike the Qur'an, there are no codified and official collections of poetry, which 

were transmitted through canonical Rawls This makes the direct comparison between 

the two genres complicated and unpredictable Moreover, the different poems that 

were recorded in the early anthologies available to us now are attributed to different 

poets, transmitters, and time periods I am mainly interested in Pre- and early Islamic 

poetry during which oral transmission, though contested, was vital in memorizing and 

transmitting the poems There are several early anthologies that are considered to be 

97 One of the important sources on tashif is the work by Hamzah al-Asfahanl in which he gave numerous 
examples of incidents on tshif from different disciplines including poetry, Qur'an, and prose, Abu cAbd 
Allah Hamzah al-Asfahanl, al-Tanbih cald Huduth al-Tashif, ed Muhammad Talas, (Damascus Matbucat 
Majmac al-Lughah al-cArabiyyah, 1968) 
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among the primary sources of early Arabic Poetry, such as al-Mucallaqat, al-

Mufaddahyyat, al-Asmaciyyat, and Jamharat Ashcar al-carab In order to maintain 

consistency as much as possible, I chose the al-Mufaddaliyyat collection as my source for 

the poems whose variants I am going to study Al-Mufaddal died in 178/794, and his 

anthology was transmitted by several of his students who recorded the poems of this 

anthology and subsequently taught it to their own students There are many variants 

among the different versions we received of al-Mufaddhyyat including whole poems that 

were added or omitted in the different recensions of this work I find this work to be 

the closest to the case of al-Qur'an in terms of transmission, length, and language 

Nevertheless, we should keep in mind that the variants of the Qur'an are more 

rigid and constrained by the official codices The omitted and added phrases in the 

Qur'an are indeed few relative to its size, including the verses that the extreme ShFTs 

{Ghulat) claim were omitted during the official codification of the text98 The corpus of 

these added/omitted Qur'anic phrases is much less than the added/omitted phrases 

and verses in the different recensions of early poetry where it is common to find a 

poem with several verses added or omitted in another version transmitted by a 

different raw! This was naturally a result of the freedom and flexibility with which 

rawls transmitted these poems, unlike the Qur'an, which imposed theological 

restrictions upon the transmitters 

The poems I chose were randomly selected from al-Mufaddaliyyat I tracked the 

different recensions of these poems in the commentaries we have on al-Mufaddaliyyat in 

98 Refer to the recent study and publication by Etan Kohlberg and Mohammad Ah Amir-Moezzi, The Kitab 
al-qira'at of Ahmad b Muhammad al-Sayya.fi, (Brill Leiden, 2009) Fasl al-Khitab Ithbat Tahfif Kitab Rabb al-
Arbab is one of the most famous and notorious shfl books on the falsification of the Qur'an It was 
written by al-Nuri al-TabarsT who listed many of the allegedly omitted Qur'anic verses that speak of the 
merits of the Prophet's family and cAlT's right of succession 

271 
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addition to the critical editions of the poets' diwans in which the editors consulted as 

many sources as possible to locate the different verses of these poems in the classical 

sources I also chose short poems that I add at the end to make the sample data more 

representative of the different poetic styles 

272 
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al-mufaddahyyah #126 caymyyat Abi Dhu'ayb al-Hudhalr 

# 

1 
2 
3 
4 
5 

6 
7 
8 
9 
10 
11 
12 
13 
14 
15 
16 
17 
18 
19 
20 
21 
22 
23 
24 
25 
26 

Variant 1 

Raybiha 

lbtudhilta 

h-jismika 
amma 
h-jisml 

annahu 

hawayya101 

ikhal 
al-musharraq 
Al-quwa 

ascalathu 

wa-la'in 

wabil 

bi-rawdihi 
malawah 
hln 
shu'mun 
haynuhu 

Jizc 

nubayi0 

Nazm 

wa-nafarna 

mithar 
bi-dhama'i-hi 

banlyazid 

afazzat-hu 

Variant 2 

Raybihi 

lbtadhalta 

h-janbika 
an ma 
bi-jisml 

annanl 

hawaya 
akhal 
al-muqashshar 
al-hawa 

azcalathu 

fa-la'in 

sayyif 

bi-rawdatm 
mulawah 
hazz 
shu'man 
haynahu 
Jazc103 

yunabic 

najm 

fa-nafarna 

muthar 
bi-dama'i-hi 

bam tazTd 

afarrat-hu 

Variant 3 

sayyib 

milawah 

Variant 
type 
Prn (ha^hi) 

P^tV 

R(j) 
Ass 
Ptcl (lmbi) 

Prn (hu^±nl) 
Ass 
Hmz(Ed)102 

Trns 

Alt (q?±h) 

Alt (s«±z) 

Ptcl (wa?±fa) 

Alt (feb) 
Mrbt 
Intvl 
R(h) 
CE 
CE 
Intvl 
Trns 

Alt (z^j) 

Ptcl (wa?±fa) 
Intvl 

Alt (d4±dh) 
Alt (y?>t) 

Alt (z?tr) 

99 al-Anbarl, Shark al-Mufaddahyyat, pp 849-884, Abu Zayd al-QurashT,Jamharat Ashcar al-cArab, ed M 
Bajjawl, (Cairo Nahdat Misr, 1981), pp 534-554, Abu Sa°Id al-Sukkan, Shark Ashcar al-Hudhahyyin, ed M 
M Shakir, (Cairo Dar al-cUrubah, [n d ]), 1/4-41 
100 The main source of the full poem is al-Mufaddahyyat collection with the commentaries by al-Anban 
and al-TibnzI Another source is al-Sukkarfs commentary on the poetry of Hudhayl The poem is widely 
cited in medieval sources such as al-Aghdm, Ibn Qutaybah's al-Shcr wa al-Shucara", al-AmalT, and many 
other sources, see Abu al-cAbbas al-Mufaddal al-Dabbi, al-Mufaddahyyat, ed A Shakir, (Cairo Dar al-
Macanf, 1942), pp 419-429 
101 This is a dialect of Hudhayl where they assimilate the alifmaqsurah and the 1st person pronoun yd', and 
therefore hawaya becomes hawayya, casdya becomes casayya, etc 
102 Ed Refers to the possibility that the variant is due to the editor's mistake or an obvious error in the 
manuscript 
103 A reading preferred by Abu cUbayd but there is no actual transmission for this variant 
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27 
28 
29 
30 
31 
32 
33 

34 
35 

36 
37 
38 
39 
40 

41 
42 

43 
44 
45 
46 
47 
48 
49 

50 
51 

yacudhu 
tarfuhu 
fa-'htaja 
ghubr 
yanhashnahu 
yadhubbuhunna 
fa-haba 

Nadh 
yuqtira 

yuqtara 
Aqsada 
cusbatan 
yatadawwac 

fa-bada 

rihab 
farraha 

tariz 
nkhw 
fa-hiya 
fa-shurrya 
lahmuha 
istughdibat 
tacannuqihi 

tanadaya 
mukhaddac 

yaludhu 
tarfahu 
fa-'nsaca 
ghubs 
yanhasnahu 
yadhuduhunna 
fa-naha 

Nadkh 
yuqtara 

yaftura 
Aqsara 
cusbatun 
yatadarrac 

fa-dana 

rihaf 
furrahan 

bariz 
rahw 
wa-hiya 
fa-sharraja 
lahmaha 
istuscibat 
tacanuqihi 

tanadhara 
mujaddac 

fa 'rtaca 
ghudf 

istukrihat 

tanazala 

Alt(fol) 
CE 
R(c) 
Alt (n±s) 
Alt (s?*sh) 
R(dh) 
Trns 
Alt (b^±n) 
Alt (tekh) 

(Ed) 
Alt (foq) 
Alt (d?±r) 
CE 
Alt (w;±r) 
Trns 
Alt (b«±n) 
Alt (fob) 
Intvl 
Nun 
Alt (fe±b) 
Alt (kteh) 
Ptcl (wa?±fa) 
A?±P 
CE 
R(b) 
LV (±a) 
Gem 
R(n) 
Alt (kh«±j) 
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al-mufaddahyyah #28 dahyyat al-muthaqqib aPAbdi1 

# 

1 
2 

3 

4 
5 
6 

7 
8 
9 
10 
11 
12 

13 
14 
15 
16 
17 
18 
19 
20 

21 

22 
23 

24 

Variant 1 

amsi raththa 
Jadat lana bihi 

Tumltu 

tastafTduha 
Bi-widdi-hi 
mimma 

rubba 
bata 
safnatl 
Tu'azT 
sharlm 
turawiduhu 

yunduha 
Al-naja' 
canuduha 
Bi-anna-hu 
bi-anna-hu 
Sa-yublighunI 
Bala'u-hu 
zinad 

Namayna-hu 

Fa-law 
Al-Jibal 

Wa-qad 

Variant 2 

raththa amsi 
Damat lana bihi 

Tamltu 

yastafTduha 
Bi-widdi-ha 
mimman 

ruba 
batat 
sifnatl 
tuwazT 
shanr 
tuzawiluhu 

yaziduha 
Al-rakha' 
cunuduha 
Bi-anna-nl 
Fa-inna-hu 
Sa-yablughunI 
Bala'u-ha 
ziyad 

Yamlna-hu 

Wa-law 
Al-hibal 

Fa-qad 

Variant 3 

Damat 
lubanatan 
YamTtu 

Tuhawiluhu 

Yaminu-hu 

Variant 
type 
Meta 
Amg 

Pfx (te*y) 
VF (I^IV) 
P6c (t*iy) 
Prn (hi?*ha) 
Ptcl 
(madman) 
Gem 
Sfx (a^at) 
Intvl 
Hmz 
Alt (m?±r) 
Alt (z?±h) 
Alt (niz) 
Alt (niz) 
Frm 
Intvl 
Prn (hu^nT) 
Ptcl (bi^fa) 
VF (I^IV) 
Prn (hu?*ha) 
Alt (n?*^y) 
(Ed) 
Alt (m±y) 
CE 
Ptcl (fa?twa) 
AltO^h) 
(Ed) 
Ptcl (fa^wa) 

104 Al-Muthaqqib al-cAbdT, DTwdn, ed Hasan Kamil al-SayrafT, (Cairo 1971), pp 82-115, al-AnbarT, Sharh 
DTwdn al-Mufaddahyydt, pp 302-311, al-Tibrlzi (al-KhatTb), Sharh Ikhtiyarat al-Mufaddal al-Dabbi, ed Fakhr 
al-DTn Qabbawah, (Damascus Majmacal-Lughah al-cArabiyyah, 1971), 2/704-724 
105 There are four main sources for this poem and they all go back to the Mufaddaliyydt collection, the first 
is al-Anbarrs commentary, the second is al-TibnzFs, the third is al-MarzuqFs, and the fourth is Muntaha 
al-Talab by Ibn Maymun whose transmission goes back to al-TibrTzf s commentary on the Mufaddaliyydt, 
Ibn Maymun, Muhammad b al-Mubarak, Muntaha al-Talab mm Ashcar al-cArab, ed M Tarift, (Beirut Dar 
Sadir, 1999), 4/5-12 
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25 

26 

27 
28 
29 

30 

31 

32 

33 

34 

35 

36 

37 

38 

39 
40 

41 
42 
43 
44 

45 

46 
47 

badhdha 

yasac 

AfaTiu-hu 
Yu'azl 
Taqammasa 

Taqammasa fl 

Walduha 

Yahml 

maruc-m 

yacabib 

tuthanna 

ma 

Qutuduha 

Al-shinan 

qudun 
Tanabbac-a 

Tanabbac-a 
Actafiha 
hamlm-un 
Al-hanshl 

khududuha 

tatabac-u 
Al-nhal 

bazza 

tasac 

Afa^ila-hu 
yuwazT 
Taqammasu 

Taqammasa bi 

wabTduha 

YahwT 

Yaruc-u 

yacaslb 

yuthanna 

la 

quyuduha 

Al-sinan 

qudin 
Tatabbac-a 

Tanabbac-u 
Acdadiha 
hamTm-an 
Al-khanshi 

hududuha 

Tatabac-a 
Al-ryal 

Yuqammasu, 
yuqammisu, 
tuqammisu 

Yarugh-u 

Tabattac-a 

Alt (dh«±z) 

Pfx (y;±t) 
CE 
Hmz 
Tns 

A?±P 

Ptcl (ffebi) 

Alt C«±b) 
(Ed) 

Alt (m^tw) 
Drv 

A l t ( ^ g h ) 

Alt (b?±s) 

pfe (t5f±y) 

Ptcl (ma^la) 

Alt (fc±y) 

Alt (s«±sh) 
CE 

Alt (m±t) 
Trns 
Tns 

R(c) 
CE 

Alt ( t e k h ) 

Alt (h?>kh) 
Tns 

Alt ( t e j ) 
(Ed) 
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Al-Mufaddahyyah #1 Qaftyyat Ta'abbata Sharran 

# 
1 

2 
3 

4 

5 

6 
7 

8 
9 
10 

11 

12 
13 
14 
15 

16 

17 

18 

19 
20 

21 
22 
23 
24 

25 

26 

27 

28 

29 
30 

Variant 1 
°rdu 

malaka 
Iraq 

marri 

yasrl 

hayyat 
Muhtafiyan 

Wasl 
Ahdhaq 
Wa-aghraw 
caykatayn 

khabt 
Raht 
arwaql 
Mmha 

Naja'I 

hathhathu 

aw 

shathth 
Awdha 

dha 
Qabid 
ciwal 
Al-majd 

arbaq 

mumtadd 

Andiyatin 

Jawwab 

Fa-dhaka 
istaghathta 

Variant 2 
Tda 

qalbuki 
ibraq 

karri 

tasrl 

habbab 
mukhtafiyan 

habl 
hadhdhaq 
Fa-aghraw 
caylatayn 

janb 
racn 
awraql 
frha 

najatl 

hashasu 

wa 

Sha'th 
Wadha 

dhr 
Qanls 
cawal 
Al-hamd 

arfaq 

mushtadd 

anjiyatin 

jawwal 

dhahka 
istaghathtu108 

Variant 3 
Hindu, hayda 

qalbiki 

caythatayn, 
caybatayn 

istughTtha 

Variant type 
CE 

Alt( c^h) 
CE 

Alt (y?±b) 

Alt (m^±k) 

Pfx (y5*t) 
R(h) 
Alt (h^kh) 

R(D 
Drv 

Ptcl (wa?±fa) 
Alt 

(k;±teth?±b) 
Frm 

R(r) 
Trns 

Ptcl (min?*fi) 

Alt ( ^ t ) 

Alt (th^±s) 

Ptcl (aw?±wa) 
Gem 

Ptcl (aw^wa) 
CE 

R(q) 
Intvl 
Trns 

Alt G^h) 

Alt (b?±f) 

Alt (m^sh) 

Alt(d^j) 

Alt (b^tl) 
Cs(l) 

Sfx (ta^tu) 

106 Ta'abbata Sharran, Dfwan, ed cAlT Dhu al-Fiqar Shakir, (Beirut Dar al-Gharb al-Islaml, 1984), pp 125-
144, Al-AnbarT, Shark al-Mufaddahyyat, pp 1-20, al-TibrlzT, Shark Ikhtiyarat, 1/93-140, Agha, Sahh S , 
"Qafiyyat Ta'abbata Sharran al-Mufaddaliyyah", al-Abhath, 48-9 (2000-1), pp 7-80 
107 The main sources of the full poem are Muntaha al-Talab by Ibn Maymun and the commentaries on the 
Mufaddaliyyat, namely al-Anbari, al-TibrlzT, and al-Marzuqfs Several other sources are cited in al-Agham 
and al-Hamasah al-Basnyyah, See Ta'abbata Sharran, Dfwan, p 125 
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31 
32 
33 
34 
35 
36 
37 
38 
39 
40 

41 
42 

43 
44 
45 
46 
47 

48 

49 
50 

51 
52 

Naccaq 
Qultu 
Qullatin 
Mihraq 
Qunnataha 
Yuqa 
FIha 
li-cadhdhalatin 
Man 
Khadhdhalatm 

Ashibin 
harraqa 

Tahraq 
Yaqul 
Abqaytuhu 
Tatruku 
Yas'ala 

Macnfatm 

Fa-la 
Yukhabbiruhum 

La-taqracinna 
Tadhakkarta 

naghghaq 
qulta 
qunnatin 
mikhraq 
Qullataha 
tuqa 
Minha 
h-cadhilatin 
Ma 
Jadhdhalatin 

Nashibin 
kharraqa 

Takhraq 
Taqul 
Baqqaytuhu 
TatrukT 
Tas'alT 

maczibatin 

Fa-lan 
Yukhabbirukum 

La-taqracunna 
Tadhakkarti 

jaddalatin 

Yuhriqh, 
kharraqta, 
harraqat, 
harraqti 

Tas'alu 

maghnbatm 

La-taqracanna 

Alt(c?>gh) 
Sfx (ta^±tu) 
Alt (ten) 
Alt ( tekh) 
Alt (ten) 
Pfx (y?tt) 
Ptcl (ftemin) 
Gem 
Ptcl (man?±ma) 
Alt (ktej) 
Alt (ctedh) 
Alt (a^n) 
Alt ( tekh) 
Sfx (ta+£at«±ti) 

Alt ( tekh) 
Pfx (y^tt) 
VF (II+±IV) 
Sfx (itel) 
Pfx (y?±t) 
Sfx (l<*u) 
Alt (n±z) 
Alt (fb) 
Alt(^gh) 
Ptcl (la*±lan) 
Sfx 
(hum^tkum) 
Intvl 
Sfx (ta**ti) 

Agha considers this variant to be the editor's mistake, Agha, "Qafiyyat ", p 32 
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al-mufaddaliyyah #20 td'iyyat al-Shanfara1 

# 

1 
2 
3 
4 
5 
6 
7 

8 
9 
10 
11 
12 
13 
14 
15 
16 
17 
18 
19 
20 
21 
22 
23 

24 
25 

26 
27 
28 
29 
30 
31 
32 

Variant 1 

Ala 
Ummu 
Idh 
Wa-qad 
Umaymah 
Zallat 
La-qad 

Saqutan 
Ghabuqaha 
h-jaratiha 
Tahullu 
Tablati 
Wa-tullati 
Fa-bitna 
Musniti 
Yushammat 
Ansha'tu 
Al-jaba 
TadurranI 
hummatT 
Lan 
mishcal 
h-ankiya 

Al-ghuzat 
Al 

Tubayyati 
fazicu 
Mutafalhti 
Juraz 
Qatalna 
ka-aqtac 

Jazayna 

Variant 2 

ara 
Umma 
mudh 
Fa-qad 
umamah 
Wallat 
Wa-qad 

Saqutun 
Ghabubaha 
h-jaratiha 
Tuhillu 
Tabhti 
Fa-tullati 
Wa-bitna 
musnati 
Yushammit 
Ansa'tu 
Al-hasha 
TudTranI 
JummatT 
lam 
macshil 
li-anka'a 

Al-ghazat 
Awl 

yubayyati 
fazfat 
Mutalaffiti 
Juzar 
Qataltu 
Ka-aqtar 
Sa-nuzjT 

Variant 3 

Fa-qad 

Tahillu 

h-abkiya 

alw 

Variant 
type 
Alt(ter) 
CE 
Alt C^m) 
Ptcl (wa?*fa) 
LV (â ±T) 
Alt (z^±w) 
Ptcl 
(la^±wa^fa) 
CE 
Alt (q?±b) 
LV (±a) 
VF (i^IV) 
Intvl 
Alt (fa^wa) 
Alt (fa;±wa) 
Intvl 
Â ±P 
Alt (s^sh) 
Frm 
Gem 
Alt 0u±j) 
Ptcl (lan^±lam) 
Trns 
Hmz 
Alt (n^±b) 
Intvl 
LV (±a) 
Trns 
Pfx (y?±t) 
Sfx (u?±at) 
Trns 
Trns 
Sfx (na?*tu) 
Trns (c^r) 
Drv 

109 Al-Shanfara, Dfwan, ed Imll Badf Yacqub, (Beirut Dar al-Kitab al-cArabi, 1996), pp 31-38, al-Anbari, 
Shark al-Mufaddahyyat, pp 194-297, al-Tibriz!, Shark lkktiyarat, 1/513-532 
110 The primary sources of the poem are the commentaries on the Mufaddaliyyat, Ibn Maymun's Muntaha 
al-Talab, and Abu al-Faraj's al-AghanT 
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33 
34 
35 
36 
37 
38 

Manbiti 
Uridat 
Fa-innI 
Istamarrati 
Ya'ba 
Maba'ati 

MunyatT111 

UrTda 
Wa-innT 
Amarrati 
Aba 
Mafi'atT 

Alt (b?ty) 
Sfx (at?±a) 
Ptcl (warfa) 
VF (X^IV) 
Pfx(y^') 
Alt (b*if) 
LV (a?±T) 

111 Abu Jacfar Ahmad b cUbayd b Nasih claims that "munyati" is tashif, al-Anban, Shark al-Mufaddaliyyat, p 
206 
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al-mufaddaliyyah #77 nuniyyat al-Muthaqqib al-cAbdi 

# 

1 

2 

3 
4 

5 
6 

7 

8 
9 
10 

11 

12 

13 

14 
15 
16 
17 
18 
19 
20 
21 
22 
23 
24 

25 
26 
27 

28 

Variant 1 

Sa'altuki an 

Fa-la 

Fa-innI law 
Tatallacu 

Law 

Dubayb 

Tabassar hal 
tara 
Al-sahsahan 

Sharafa 
Hijhn 

Dharanih 

Yushabbahna 
curadat 

Shu'un 

Tanushu 
Thaqqabna 

Bi-dhT ghuduni 
Al-Zalam 
ArTshu biha 

Qa'ilatan 
casabtu 

Akunu kadhaaki 
calayha 

RadTh 

Mm 
Ashuddu 
Yajudhdhu 

Al-janibayn 

Variant 2 

Sa'altu ka'an 

Wa-la 

Fa-law annT 
Tutahcu 

In 

Subayb 

Tabassarha tara 

Al-dahdahan 

Sharafi 
Rijlin 

Dharayih 

Yushabbihna 
ciradat 

Mu'un 

Yanushna 
Naqqabna113 

Lahu ghudunu 
Al-Zilam 
ArTshu laha 

Qabilatan 

Nasabtu 

Kadhaki akunu 
calayhi 

RadTkh 

mac 

Shadadtu 
Yajuddu 

Al-hahbayn 

Variant 3 

Su'ilti 

Tatalacu, 
Tatalaca 

Dablb 
SabTb 

rajlin 

Zarayih, 
sarayih 

carldat 

V a r i a n t 
t y p e 
Amg 

A^P 

Ptcl (wa?*fa) 
Meta 
Gem 

Ptcl (law^±in) 

Alt (s*id) 
Intvl 
Amg 

Alt (s*id) 
CE 

Alt (h«*r) 
Intvl 

Alt (dh^z^s) 

Alt (m*y) 

A^±P 
Intvl 

LV (a«±I) 

Alt (sh«±m) 
Drv 

Alt ( t t e n ) 
CE 
Intvl 

Alt (bi^h) 

A l t ( ^ b ) 

Alt (c^n) 
Meta 

Prn (ha^hi) 

Alt (Iwtkh) 
Ptcl (minmac) 
Tns 

Alt ( d t e d ) 

Alt O^h) 

112 Al-Muthaqqib al-cAbdT, Dfwdn, pp 124-215, al-Anbari, Shark al-Mufaddaliyyat, pp 587-92, al-TibrizI, 
Shark Ikhhyarat al-Mufaddal, 3/1246-1268 
113 This variant is cited in al-Tanbih cala huduth al-Tashif, as an example of a scribal error, al-AsfhanT, al-
Tanbth,p 244 
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29 

30 

31 

32 
33 

34 
35 

36 

37 

38 

Taghanna 

Wa-alqaytu 

Fa-namat 

Mulqa 
taclu 

nakhac 

Ta'awwaha 

Ahata 

Dara'tu 

Wadml 
a-kullu 
hallan wa-
'lrtihalan 
hallun 
Yubqi 

YaqlnT 

Ma 

Fa-ruhtu 

Musbakirr 

dahdahihi 

RazTn 

Bi-haqqin 

Fa-acnfu 
AttaqTka 

Tattaqlnl 

Wa-ma 

AbtaghThi 

Yughanna 

Fa-alqaytu 

Fa-qamat 

yulqa 
y a l u 

nukhac 

tahawwahu 

Hahata 

Dhara'tu 

Wadinan 
a-kulla 
hallun wa-
'lrtihalun 
hillun 
Tubqi 

Taqinl 

La 

Wa-ruhtu 

Musbatirr 

dahdahatin 

RasTn 

Bi-sidqin 

Fa-acnfa 
AttaqThi 

YattaqTnT 

Fa-ma 

Mubtaghlhi 

Taghannat 

nikhac 

ahhata 

sahsahihi 

rakTn 

Alt (m±l) 

Pfx (t?ty) 

A^tP 

Sfx (a?*at) 

Ptcl (waj±fa) 

Alt (mtq) 
Drv 

Pfx (y?±t) 
Intvl 

Alt(*«±h) 
Tns 

Alt (*5±h) 
Gem 

Alt (d«±dh) 
Nun 
CE 
CE 

Intvl 

Pfx (y;±t) 

Pfx (y+tt) 

Ptcl (ma«±la) 

Ptcl (fa^wa) 

Alt (fc±t) 
Mrbt 

Alt (s*±d) 

Alt (z^s;±k) 

Alt (h«±s) 
CE 

Prn (ka?*hi) 

Pfx (t«±y) 

Ptcl (warfa) 
Drv 
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al-mufaddaliyyah #25 siniyyat al-Harith b Hillizah 

# 

1 
2 
3 
4 
5 
6 
7 
8 
9 

10 
11 

12 

Variant 1 

Al-hubs 
FT 'sh-shamsi 
Fa-habastu 
Julh 
Minha 
Khadhimin 
nucaddlha 
Fa-ila 
Al-duhm 

Ilayhi 
Tahisu 

danacat 

Variant 2 

Al-habs 
Ka 'sh-shamsi 
Wa-habastu 
Kulh 
FTha 
Khudhmin 
tucaddlha 
Wa-ila 
Al-udm 

Ladayhi 
Tatisu 

danicat 

Variant 3 

Al-hibs 

Taqisu 

Variant 
type 
Intvl 
Ptcl (ffeka) 
Ptcl (fa?*wa) 
Alt (j^k) 
Alt (mini±fT) 
Intvl 
Pfx (n?±t) 
Ptcl (fa?*wa) 
Trns 
Alt ('?>h) 
Ptcl (ila?±lada) 
Alt (h?±t?±q) 
Alt (s?±s) 
Intvl 

114 al-DabbT (al-Mufaddal), al-Mufaddahyyat, pp 132-4, al-Anban, Shark, pp 263-268, al-TibnzI, Shark, 
2/631-642, al-Harith b Hillizah, DTwdn, ed ImTl BadF YacqOb, (Beirut Dar al-Kitab al-cArabi, 1991), pp 48-
51, Ibn Maymun, Muntahaal-Talab, 2/121-4 
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al-mufaddaliyyah #62 Jimiyyat al-Hanth b Hillizah115 (10 verses) 

# 

1 
2 
3 
4 

Variant 1 

Mudly 
hamamuhu 
Tadruji 
Ajhamat 

Variant 2 

Mudlaj 
hamamatun 
Yadruji 
Ahjamat 

Variant 3 Variant 
type 
AP̂ ±PP 
Mrbt 
Pfx (fc±y) 
Trns 

115 Al-Anbari, Shark, pp 515-18, al-Dabbi, al-Mufaddahyyat, pp 255-6, al-TibnzT, Shark, 3/1137-43, al-Hanth 
b Hillizah, Diwan, pp 42-4 
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al-mufaddahyyah #127 JTmiyyat al-Hdnth b Hillizah116 (8 verses) 

# 

1 

2 

Variant 1 

Duniha 

Wa-'sbub 

Variant 2 

Dumhi 

Fa-'sbub 

Variant 3 

dunina 

Wa-'hlub 

Variant 
type 
Prn 
(ha;±hi?*na) 
Ptcl (wa?±fa) 

116 Al-AnbarT, Shark, pp 885-6, al-Dabbi, al-Mufaddakyyat, pp 429-30, al-Tibrizi, Shark, 3/1728-32, al-Harith 
b Hillizah, Drwdn, pp 64-7 
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Data Summary and Analysis 

Before I start my data analysis I should emphasize that general conclusions 

cannot be reached here for several reasons First, the data I collected is not 

comprehensive and the numbers and percentages may change if other surahs were to 

be consulted Second, I relied mainly on the Qira'at collections and I rarely used tafsir 

works that might include many variants that were not mentioned in Qira'at manuals 

Third, it will be misleading to conduct a direct statistical comparison between the 

Qur'anic variants and their poetic counterpoints The length of the verses, chapters, 

and poems is not proportional and a statistical approach would be possible based on 

groups of words only I did gather all the variant types separately and counted how 

many times each type occurs 

The Total number of the Qur'anic variants in the sample data I created above is 

473 The distribution of the variant types is as follows 

Variant Type 

A^±P (Active ^ Passive) 

AP?±PP (active participle ^ passive participle) 

AL (Definite article "at") 

Amg (Amalgamation) 

Alt (Alternation between two consonant letters) 

Ass (Assimilation) 

CE (Case ending) 

Qur'anic 

variants 

38 

3 

3 

0 

23 

5 

62 

8% 

0 6% 

0 6% 

0% 

4% 

1% 

13% 

Poet ic 

variants 

9 

1 

0 

3 

101 

2 

19 

3 1% 

0 3% 

0 0% 

10% 

34 6% 

0 7% 

6 5% 

286 
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Cs (Loss of consonant) 

Drv (Derivatives) 

Frm (Form) 

Gem (Gemination) 

Hmz 

Intvl (internal vowels) 

LV (long vowels) 

Meta (Meta-Thesis) 

Mrbt (al-td' al-marbutah) 

Nun (Nunation) 

Pfx (The imperfect Prefix) 

Prn (subject, object, and possessive pronouns) 

Ptcl (particles) 

R (x) (Common Root) 

Sfx (The perfect suffix) 

Skn (taskiri) 

Trns (Transposition) 

Tns (Tense) 

VF (Verb form) 

Total Number of variants 

8 

6 

0 

28 

50 

75 

50 

4 

4 

17 

34 

7 

24 

0 

2 

8 

3 

0 

19 

473 

17% 

12% 

0% 

6% 

10 5% 

16% 

10 5% 

0 8% 

0 8% 

3 6% 

7% 

15% 

5% 

0% 

0 4% 

17% 

0 6% 

0% 

4% 

100% 

1 

6 

3 

7 

4 

19 

6 

3 

3 

2 

17 

7 

32 

11 

12 

0 

13 

5 

5 

292 

0 3% 

2 1% 

10% 

2 4% 

14% 

6 5% 

2 1% 

10% 

10% 

0 7% 

5 8% 

2 4% 

110% 

3 8% 

4 1% 

0 0% 

4 5% 

17% 

17% 

100% 

287 



www.manaraa.com

The 8% of Active ^ Passive variants in the Qur'an is very interesting for these variants 

could have some theological implications, as in the naming of a subject or suppressing 

of the subject by changing the voice of the verb For example Q (113 2) "mm sham ma 

khalaqa/khuliqa" would translate as (From the evil of that which He created) in the 

active voice, or as (From the evil of that which was created) in the passive voice, which 

would definitely raise the question as to whether God could or could not, might or 

might not, create "Evil" Not surprisingly, I found a discussion on this subject in Fakhr 

al-DIn al-Razf s tafsir m The A?*P category is cut in half for the poetic variants, which 

might suggest a lack of concern for inducing changes in the voice of the verb especially 

since such changes would have barely any effect on the meter of the verse The 

phenomenon of alternation needs special attention 4% for the Qur'anic variants versus 

34% for the poetic variants I will list all the cases of Alternation in the following table 

in order to detect the percentages of homographs One should note however, that many 

homographs are also sounds that are very close in their area or manner of articulation 

in the mouth Variant readings that are due to "misplacement of dots " should not 

always be attributed to the lack of diacritics in the cUthmamc consonantal script, for 

some of these homographs are close to each other phonetically For example, the shifts 

from th~> t (thalj -> tab), sh-> s (shajar •¥ sajar), dh~> d (dhtb -> dib), and z -> d (zalla -> 

da/0 m colloquial Arabic are phonetic phenomena that hardly have anything to do with 

the Arabic script I am not going to get into a linguistic and phonetic discussion of the 

sounds of Arabic for this needs separate and more specialized study This is a rough 

arrangement of the Arabic sounds according to their place of articulation in the mouth 

117 Al-RazI, Mafatih, 32/188-94 

288 
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' e t C C t \ ^ ^ \ ^ ^ C ' > a \ - } < - 1 ^ \ c : j - : - i a \ c - 1 ' : ^ a \ - ) ' - > u < - > a \ L J t - J - 5 ( * 

Qur'anic 

variants 

t * e ( 2 ) 

t * c (2) 

£ ^ u 

J ^ j 
J * J ( 2 ) 

C ^ C 

< * ^ s 

J ^ ^ 

< _ H ^ <J 

o*^ o ^ P ) 
o* ^to* 

(j* ^± d i 

O - « ± J ( 2 ) 

C J ^ <_i 

" ? U 

J«*t3 

Homographs 

/ 

X 

X 

X 

/ 

/ 

X 

X 

X 

X 

/ 

X 

X 

/ 

/ 

X 

Phonetic 

proximity 

/ 

/ 

X 

X 

/ 

X 

X 

/ 

X 

/ 

X 

X 

/ 

X 

/ 

X 

Note that not all the variants under the alternation category are caused by the 

misplacement of diacritics on the homographs and many of them exhibit phonetic 
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proximities that are still present in the present day Arabic dialects As for the 

alternation in the poetic variants, the list is too long to consider in detail, but out of the 

101 variants under the alternation category, 47 variants are due to homographs 

Although many of these homographs share similar phonetic characteristics, many 

others do not, such as z^tr, t̂ ±y, s?±d, and n?±b Be that as it may, the high percentage of 

alternation category in the poetic variants compared to the Qur'anic ones is alarming, 

and it should tell us something regarding the mechanism of transmission of these early 

poetry collections 

The Case ending and internal vowels categories are also intriguing 13% and 16% 

respectively for the Qur'anic variants versus 6 5% and 6 5% for the poetic variants The 

discrepancies in case endings and internal vowels of words should be connected with 

the standardization of the language and who undertook the transmission of the subject 

literature In the case of the Qur'an, no eponymous Readers except for al-Kisa'I and Abu 

cAmr b al-cAla' were grammarians, not to mention that some of them were criticized 

for not being well-versed in Arabic grammar On the other hand, almost all the poetry 

collectors and rawts were philologists and grammarians by default, al-Mufaddal, al-

AsmaT, Ibn al-AcrabI, al-Anban and his son, Abu cAmr b al-cAla', Hammad al-Rawiyah, 

al-TibrlzT, al-Marzuql, Thaclab, al-Sukkarl, Ibn al-Sikklt, and many others were our only 

channel through which we received the corpus of early Arabic poetry Those poetry 

collectors did not refrain from adjusting the meter, correcting grammatical mistakes 

according to the norms of cArabiyyah as they had become well established by the 2nd/8th 

century, replacing words, omitting or adding verses, rearranging the verses of the 

poem, etc Therefore, the discrepancies in case endings and internal vowels are more 
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probable to occur among transmitters who were not specialized in Arabic grammar, 

than to occur with the specialized grammarians and philologists who transmitted the 

corpus of early Arabic poetry 

As for the 10 5% versus the 14% of the hamzah articulation in the Qur'an and 

poetry respectively, it is hardly surprising since the articulation of the hamzah would 

almost never change the meaning of the verse and it would represent a phonetic 

phenomenon most of the time The low 1 4 % of Hmz category in poetic variants shows 

how the loss of the hamzah affects the meter and therefore it would not be a common 

phenomenon in poetry, regardless of the dialect of the poet The same applies to the 

loss of consonants and taskin categories that are uncommon in poetry The last 

category that I am going to comment on is the long-vowels category that exhibits the 

addition or omission of ahf or yd' or waw m the variants The 10 5% for the Qur'an 

versus the 2 1 % for poetry shows the influence of the consonantal outline that 

excluded long vowels from the written script The poetic variants would be susceptible 

to adding or removing a long vowel because of the restrictions of the meter Similarly, 

Gemination is less frequent in poetry since the addition or omission of the doubled 

consonant would affect the meter The other categories of variants are close in 

percentages or too few to propose a general statement regarding their occurrences in 

both literatures 

Summary and Observations 
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I proposed in this chapter a new way to study the nature of the variants in the 

Qur'an through thorough categorization and comparison with the variants in early 

Arabic poetry By creating a database of variants for selections from the Qur'an and a 

few poems from the Mufaddaliyydt poetry anthology, I was able to create around twenty 

categories of variants that applied to both selections The first important observation is 

that both literatures share the same types of variant, regardless of the proportions and 

percentages of each type in both literatures I doubt that examining a selection of 

hadiths would yield similar results The limitations of the consonantal outline of the 

Qur'an and its liturgical and theological restrictions definitely produce different 

proportions of the variant types from those in poetry, which is restricted by meters and 

rhymes The variants that are due to discrepancies in case endings and internal vowels 

are more frequent in the Qur'an, and I attribute that to the eponymous Readers being a 

group of transmitters who were not specialized in Arabic grammar and philology, 

unlike the transmitters of poetry who were mostly grammarians and philologists 

Variants that introduce new consonants or vowels to the words are less common in 

poetry because of the restrictions of the meter, while the consonantal outline of the 

Qur'an encouraged such variants, especially the long vowels alif,ya, and wdw The 

alternation between two consonants was much more frequent in poetry, and this 

alternation should not always be attributed "only" to homographs and misplacement of 

the dots, for the phonetic proximity of many consonants is also a major cause for such 

alternation to take place 
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Conclusion and future Research 

A well-known tradition that is often cited in classical sources describes the story 

of a man reading the Qur'an in front of cAlT b Abl Tahb The man reached Q (56 29) and 

read "wo. talhin mandud" (and clustered plantains), but cAlT objected and said, what does 

this have to do with the talk (big thorny trees that camels usually feed on), it is rather 

talc (clustered dates or pollen sacs) just like Q (50 10) "lahd talcun nadid" The man then 

asked cAlI if he should correct this mistake in his own copy of the Qur'an, but cAlT 

objected and said that the Qur'an should never be changed anymore The tradition 

might be authentic to some degree, especially in that it is quoted by both ShfFand Sunni 

sources, albeit with each faction positing its own interpretation of cAlf s real intentions 

The reading of talk is perplexing and out of context, God in the preceding verses is 

promising the believers enticing objects and foods m Heaven comfortable cushions, 

charming young boys, precious goblets, fruits, birds, virgins, waters, and thorny trees' 

Al-Zajjaj addressed this confusion by saying that the talk might not have thorns in 

Heaven Other exegetes and philologists found a way as usual to interpret the talk to be 

bananas Farfetched interpretations, forged traditions, and creating new vocabulary 

entries in the dictionaries were more feasible than accepting the fact that a "typo" or 

misspelling might have had taken place during the process of copying the masahif 

The legitimacy of Qur'anic variants has been established through the 

mysterious tradition of the sabcat ahruf, a term that has long eluded Muslim scholars 

Through studying the different versions of this tradition and tracing it back to the early 

sources, I conclude that this tradition might have been in circulation among Muslims 

by the last quarter of the first Islamic century Furthermore, the spread of this tradition 
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with its different recensions was probably a demonstration of the failure of the 

codification process by cUthman, which was not able to produce a single unified 

Reading of the Qur'an The variant readings of the Qur'an multiplied exponentially 

until Ibn Mujahid in the first quarter of the fourth Islamic century won acceptance for 

seven "canonical" Readings and forced the Muslim community through his political 

influence to abandon all the other readings of the Qur'an There were several attempts 

before Ibn Mujahid to establish eponymous Readings, the most important among these 

attempts being that of al-Tabarl, who rejected many readings that became known later 

as canonical I demonstrate through a close reading of Ibn Mujahid's introduction to his 

work, al-Sabcah fi al-Qiraat, that the status of the variant readings of the Qur'an was 

similar to the status of the legal rulings (ahkam), and that he did not consider the seven 

Readings to be of divine and absolute value The usulis and the Qira'at scholars after Ibn 

Mujahid were the ones responsible for moving the Qira'at discipline from the realm of 

legal rulings and sunnah into the realm of Hadlth This shift caused a change in the 

criterion for accepting a valid Qur'anic reading, the element of ijmdc-a fiqh element-

that which had the utmost importance during and prior to Ibn Mujahid's time, was 

virtually dropped and replaced by the element of the sound chain of transmission 

(zsnad)-a Hadlth element Furthermore, I suggest that Ibn Mujahid's selection of the 

seven eponymous Readers was natural because of the complicated case of al-Kufah, 

from which he was forced to choose three Readers to represent the collective Reading 

of the Kufans at the time, unlike the other major cities which unanimously followed 

one Reader only 
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After discussing the theory of tawdtur according to the usulis and Hadlth 

theoreticians, which necessarily yields absolute knowledge if all the conditions are met, 

I demonstrated that it was difficult, if not impossible, to apply the conditions of tawdtur 

to the transmission of the canonical Readings of the Qur'an The conditions of tawdtur 

are hardly applicable to Hadlth as well, and the muhaddithun accepted very few 

traditions as being mutawdtirah, arguing that tawatur falls under the realm of usul al-fiqh 

and not Hadlth Almost all Usulis and other Muslim scholars held that the Qur'an was 

transmitted through tawatur Through the theoretical discussions of the definition of 

the Qur'an and the parameters of this definition, I show that tawdtur is essential to 

identify the Qur'an However, in exploring the usulis and scholars' opinions regarding 

the system Readings of the Qur'an, I encountered a disagreement as to the applicability 

of tawatur to these Readings How could one reconcile the following contradictory 

statements the Qur'an was transmitted through tawdtur that establishes absolute 

knowledge, yet the Qur'an cannot be recited and read except through the canonical 

Readings that are not mutawdtirah and thus do not establish absolute knowledge7 

I study the transmission of the canonical Readings in detail and highlight the 

importance of the immediate transmitters of each eponymous Reader The numbers of 

those transmitters were insufficient to satisfy in any way the minimum conditions of 

tawdtur I demonstrate the impact of the number of the immediate transmitters on 

determining the generation of the two canonical RawTs of each eponymous Reading, 

every eponymous Reader with several immediate transmitters had his two canonical 

RawTs from among those transmitters Furthermore, I highlight the role of the single 

strands of transmission in forming the irregular shawddhdh readings These single 
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strands of transmissions died out with time and a considerable literature of shawadhdh 

can be traced back to those transmitters who became shawadhdh disseminators 

Although these transmissions are attributed to the eponymous Readers, the fact that 

they are single strands of transmission that do not pass through a common link or are 

not corroborated by other transmissions caused them to lose an important element of 

recognition and ijmdc, and therefore they gradually entered the shawadhdh literature 

Finally, having created a database of Qur'anic and poetic variants I use this to 

compare the nature of the variants for the Qur'an with that of the variants in early 

Arabic poetry Using the last thirty short chapters of the Qur'an, surat Yusuf, and 

several long and short poems from the collection of al-Mufaddaliyyat, I categorize all the 

variants under twenty-three categories and estimate the percentage of each category 

with respect to the other categories Both the Qur'an and early Arabic poetry show the 

same types of variants yet in different proportions, the restrictions of the consonantal 

outline and the poetic meters are evident in many of these categories Nevertheless, 

one should not jump to conclusions and overestimate the role that the early defective 

script played in creating the Qur'anic variants and attribute them too readily to the 

misplacement of diacritics, for the same types of variants occur in early Arabic poetry 

as well, whose oral versus written character is still uncertain 

Future research on the subject of Qira'at must be multifaceted First, we should 

be aware that there are hundreds of works on the discipline of Qira'at still in 

manuscript only The variants that these works may contain will be of great value to 

the literature of Qira'at Even some of the already published works on Qira'at need to be 

reedited and published because of a considerable number of mistakes in either typing 
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the manuscript or reading it On the other hand, more research needs to be done on the 

shawadhdh readings, especially the irregular ones Within the works on the shawadhdh 

and in the different tafsir works, transmission chains and disseminators of many of 

those shawadhdh readings are documented Collecting all these transmissions and 

identifying the shawadhdh transmitters will help us see a dynamic map of the 

transmission that took place between the successors and the generation of the Qira'at 

collectors We might be able ultimately to identify certain schools of shawadhdh 

transmissions and be more accurate in determining the reason behind the 

abandonement of these irregular readings 

Categorizing more variants that will encompass the whole Qur'an is a must, and 

it is a very doable task compared to the extremely difficult task of categorizing poetry 

variants Comparing the nature of the variants within the Qur'an itself will yield 

absolute results rather than the speculative ones I have obtained based on my small 

text samples Creating a similar database for early poetry variants is also of immense 

grammatical and philological value, regardless of its relevance to the Qur'anic variants 

Nonetheless, both literatures show similar mechanisms of transmission, which is 

obviously lacking in hadith variants 

The transmission of the Qur'an is a complicated process that encompasses 

different aspects and is closely connected to other disciplines The first step to progress 

in research on the Qira'at is to realize that there is a fundamental dichotomy in the 

transmission of the Qur'an, 1 e the written consonantal outline versus the oral 

Readings I am inclined to suggest that many of the Qur'anic variants existed during the 

time of the Prophet just as the poetic variants in a poem existed during the life time of 
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the poets who lived in an oral-transmission environment Regardless of the divine 

nature and source of the Qur'an, the revelation process was an oral process above all 

Muslim tradition itself speaks of the Prophet-after receiving the revelation-changing 

the order of the verses, revising them, forgetting some of them, and allowing verses to 

be paraphrased and recited differently Analyzing these traditions and comparing them 

to the literature on the orally transmitted materials will give a different dimension to 

the studies on the Qur'an in general and the Qira'at specifically 

298 



www.manaraa.com

Bibliography 

Primary Sources 

Ibn cAbd al-Barr, Abu cUmar, Fath al-Barr ft al-Tartib al-Fiqhih-Tamhid Ihn cAbd al-Barr, ed 
Muhammad al-MaghrawT, (Riyad Majmucat al-Tuhaf al-Nafa'is al-Duwahyyah, 1996) 

Ibn AbT Shaybah, Abu Bakr, al-Musannaf, ed Usamah b Ibrahim b Muhammad, (Cairo 
al-Faruq al-Hadithah, 2008) 

Al-AhwazT, Abu cAlT, al-Wajiz ft Sharh Qird'dt al-Qara'ah al-Thamdniyah A'immat al-Amsdr al-
Khamsah, ed Durayd Ahmad, (Beirut Dar al-Gharb al-Islaml, 2002) 

al-Amidl, Sayf al-DTn, al-Ihkdm ft Usui al-Ahkam, ed cAbd al-Razzaq cAfIfT, (Riyad Dar al-
Sumay'T, 2003) 

al-Anbarl, Abu Muhammad, Sharh DTwan al-Mufaddahyydt, ed Ch Lyall, (Oxford 1921) 

Ibn al-cArabT, Abu Bakr, al-cAwdsim mm al-Qawdsim, ed cAmmar Talibl, (Cairo Dar al-
Turath, 1974) 

al-Asfahanl (Hamzah), Abu cAbd Allah, al-Tanbih cala Huduth al-Tashif, ed Muhammad 
Talas, (Damascus Matbucat Majmac al-Lughah al-cArabiyyah, 1968) 

Ibn cAtiyyah, cAbd al-Haqq, al-Muharrar al-Wajiz, ed cAbd al-Salam Muhammad, (Beirut 
2001) 

"Muqaddimat Ibn cAtiyyah h TafsTrihi al-Musamma al-Jdmf al-Muharrar", in 
Muqaddimatdn ft Vlum al-Qur'an, ed Arthur Jeffery, (Cairo al-KhanjT, 1972) 

Ibn al-Badhish, Abu Jacfar, al-Iqndc ft al-Qird'at al-Sabc, ed cAbd al-MajId Qatamish, 
(Damascus Dar al-Fikr, 1982) 

Al-BaghdadI (Al-Khatlb), Abu Bakr, al-KifayahftcIlm al-Riwdyah, (Beirut Dar al-Kutub al-
cllmiyyah, 1988) 

al-Baghdadl, Abu Tahir b Siwar, al-Mustanir ftal-Qird'at al-cAshr, ed cAmmar al-Diddu, 
(Dubai Dar al-Buhuth al-Islamiyyah, 2005) 

al-Baqillani, Abu Bakr, al-Intisdr h al-Qur'dn, ed Muhammad cAsim al-Qudat, (Beirut Dar 
Ibn Hazm, 2001) 

al-Bayhaqi, Abu Bakr, Dald'il al-Nubuwwah, cAbd al-MuctT QalcajT, (Beirut Dar al-Kutub al-
cllmiyyah, 1988) 

299 



www.manaraa.com

al-Bukhari, al-Jamic al-Sahih, ed Muhibb al-Dm al-Khatib, (Cairo 1979), (Beirut Dar Ibn 
Kathlr, 2002) 

Al-BukharT, cAla' al-Dm, Kashf al-Asrar can Usui Fakhr al-Islam al-BazdawT, ed cAbd Allah 
cUmar, (Beirut Dar al-Kutub al-cllmiyyah, 1997) 

Al-DabbI (Al-Mufaddal), Abu al-cAbbas, al-Mufaddahyyat, ed A Shakir, (Cairo Dar al-
Macanf, 1942) 

al-DabbusT, Abu Zayd, Taqwim al-Adillah fi Usui al-Fiqh, ed Khalil al-Mays, (Beirut Dar al-
Kutub al-cllmiyyah, 2001) 

al-Dani, Abu cAmr, al-Muqnf fi Macnfat Marsum MasahifAhl al-Amsar, ed Nurah al-
Humayyid, (Riyad Dar al-Tadmunyyah, 2010) 

al-Muhkam fiNaqt al-Masahif, ed cAzzah Hasan, (Beirut Dar al-Fikr al-Mucasir, 
1997) 

al-Ahruf al-Sa\fah h al-Qur'an, ed cAbd al-Muhaymin Tahhan, (jaddah Dar al-
Manarah, 1997) 

al-TacriffiIkhtilafal-RuwatcanNafi.c,ed Al-TuhamT al-Hashimi, (Morocco al-
Lajnah al-Mushtaraka li Nashr Ihya' al-Turath al-Islaml, 1982) 

Jamf al-Bayanfial-Qira'at al-Sabc, ed SamI al-Sabbah, (Makkah Jamicat Umm al-
Qura (MA Thesis), 2001) 

al-Taysirfral-Qira'dtal-Sabc, ed Otto Pretzel, (Beirut Dar al-Kitab al-cArabI, 1984) 

al-Dimyati, Shihab al-DTn, IthafFudald" al-Bashar bi al-Qira'at al-Arbacat cAshar, ed Shacban 
Muhammad IsmaTl, (Beirut cAlam al-Kutub, 1987) 

Al-DhahabT, Shams al-DTn, SiyarAclam al-Nubald", ed Shucayb al-Arna'ut, (Beirut 
Mu'assasat al-Risalah, 1985) 

Macnfat al-Qurra" al-Kibar, ed Tayyar Altlqulag (Istanbul Turkiye Diyanet Vakfi, 
Islam Ara§tirmalan Merkezi, 1995) 

Mizcin al-ftidalfiNaqd al-Ryal, ed cAlT Muhammad al-ByjawT, (Beirut Dar al-
Macnfah, 1963) 

al-FansT, Abu cAlr, al-Hujjah li al-Qurra al-Sabcah, ed Badr al-DTn QahwajT and Ahmad al-
Daqqaq, (Damascus Dar al-Ma'mun li al-Turath, 1987) 

al-Farra', Abu Zakanyya, Macdnial-Qur'an, ed Muhammad cAlT al-Najjar et al, (Beirut 
cAlam al-Kutub, 1983) 

300 



www.manaraa.com

Ibn Ghalbun, Abu al-Hasan, al-Tadhkirah ftal-Qird'dt al-Thamdn, ed Ayman Rushdl 
Suwayd, Oaddah Silsilat Usui al-Nashr, 1991), ed SaTd Zucaymah, (Beirut Dar al-Kutub 
al-cllmiyyahm, 2001) 

Al-Ghazall, Abu Hamid, al-Mustasfd mm cIlm al-Usul, ed Hamzah b Zuhayr Hafiz, (al-
Madlnah Shankat al-Madlnah al-Munawwarah li al-Tibacah, 1992) 

Ibn Hajar al-cAsqalanI, Shahab al-DTn, Tahdhib al-Tahdhib, ed Ibrahim al-Zaybaq et al, 
(Beirut Mu'assasat al-Risalah, 1995) 

al-Halabi (al-Samin), Abu al-cAbbas, al-Durr al-Masun, ed Ahmad al-Kharrat, (Damascus 
Dar al-Qalam, [n d ]) 

al-Hanth b Hilhzah, Diwdn, ed ImTl Badf Yacqub, (Beirut Dar al-Kitab al-cArabI, 1991) 

Abu Hayyan al-AndalusT, Tafsir al-Bahr al-Muhit, ed cAlT Mucawwad et al, (Beirut Dar al-
Kutub al-cllmiyyah, 1993) 

Ibn Hazm, Abu Muhammad, al-Fisal ftal-Milal wa al-Ahwd' wa al-Nihal, ed Muhammad 
Nasr and cAbd al-Rahman cUmayrah, (Beirut Dar al-JTl, 1996) 

al-Ihkam ft Usui al-Ahkdm, ed Ahmad Muhammad Shakir, (Beirut Dar al-Afaq al-
JadTdadh, [n d ]) 

Mardtib al-Ijmac, (Beirut Dar al-Afaq al-Jadldah, 1982) 

al-Muhalld bi al-Athar, ed Muhammad Munlr al-Dimashql, (Cairo 1933) 

al-HillT, Al-Hasan b Yusuf, Tahrir al-Ahkdm al-Shafiyyah, ed Ibrahim al-Bahadirl, 
(Qumm Mu'assasat al-Imam al-Sadiq, 1999) 

Al-Hudhali, Abu al-Qasim, al-Kamil ft al-Qird'dt al-cAshr wa al-Arbacm al-Zd'idah calayhd, ed 
Jamal b al-Sayyid Rifa°I al-Shayib, (Cairo Mu'ssasat Sana li al-Tibacah wa al-Nashr, 
2010) 

al-TjI, cAbd al-Rahman, Sharh Mukhtasar al-Muntahd al-Usuli, ed Muhammad Isma°Il, 
(Beirut Dar al-Kutub al-cllmiyyah, 2004) 

Al-cIraqi, Zayn al-DIn, al-Taqyid wa al-lddh Sharh Muqaddimat Ibn al-Saldh, (Beirut Dar al-
Hadlth, 1984) 

al-Isfahanl, Shams al-DIn, Bayan Macdnlal-Badf, ed Yasln al-Shadill, (Makkah Jamicat 
Umm al-Qura (PhD dissertation), 1984) 

Ibn al-Jazarl, Abu al-Khayr, Munjid al-Muqn'vn wa Murshid al-Tdlibin, ed Zakanyya 

301 



www.manaraa.com

cUmayrat, (Beirut Dar al-Kutub al-cllmiyyah, 1999), ed cAh b Muhammad al-cImran, 
(Makkah Dar al-Fawa'id, 1998) 

al-Nashr fi al-Qird'dt al-cAshr, ed Muhammad Salim Muhaysin, (Cairo 1978), ed 
cAlI Muhammad Al-Dabbac, (Beirut Dar al-Kutub al-cllmiyyah, [n d ]) 

Ghayatal-NihdyahfiTabaqdtal-Qurra',ed Gotthelf Bergstrasser, (Beirut Dar al-
Kutub al-cllmiyyah, 2006) 

Jeffery, Arthur (ed), MuqaddimatdnfiVlum al-Qur'dn, (Cairo al-KhanjI, 1972) 

Ibnjinni, Abu al-Fath, al-MuhtasabfiTabyin Wujuh Shawddhdh al-Qird'dt wa al-Iddh canha, 
ed Muhammad cAta, (Beirut Dar al-Kutub al-cIlmiyyah, 1998) 

al-Juwaynl, Abu al-MacalT, al-Burhan fi Usui al-Fiqh, ed cAbd al-cAzIm al-DTb, (Qatar 
Matabic al-Dawhah al-HadTthah, 1978) 

al-Kashanl (al-Fayd), Muhammad Muhsin, Tafsir al-Sdfi, (Tehran Manshurat al-Sadr, 
1994) 

Ibn Kathlr, Abu al-Fida', al-Fusul fi Sirat al-Rasul, ed Muhammad al-KhatrawT et al, 
(Damascus Mu'assasat cUlum al-Qur'an, 1982) 

Ibn Khalawayhi, Abu cAbd Allah, Mukhtasar fi Shawddhdh al-Qur'dn mm Kitdb al-Badf, ed 
G Bergestresser, (Baghdad Maktabat al-Muthanna, 1968) 

al-Hujjah fial-Qird'dt al-Sabc, cAbd al-cAl Salim Mukarram, (Beirut Dar al-Shuruq, 
1979) 

Ibn Khaldun, cAbd al-Rahman, al-Muqaddimah, ed cAbd al-Salam al-Shaddadi, (al-Dar al-
Bayda' 2005) 

Al-Khu'T, Abu al-Qasim, al-Bayan fi Tafsir al-Qur'dn, (Beirut Dar al-Zahra', 1979) 

Minhdj al-Salihin, (Baghdad Matbacat al-DIwani, 1992) 

al-Khumaynl, Ruh Allah, Tahrir al-WasHah, (Dimashq Safarat al-Jumhunyyah al-
Iraniyyah, 1998) 

Al-Kirmani, Radiyy al-DIn, Shawddhdh al-Qird'dt, ed Shimran al-cIjlT, (Beirut Dar al-
Balagh, [n d]) 

al-LaknawT, cAbd al-cAlI, Fawatih al-Rahamut bi Sharh Musallam al-Thubut, ed CA cUmar, 
(Beirut Dar al-Kutub al-cIlmiyyah, [n d ]) 

al-LughawT, Abu al-Tayyib, Kitdb al-lbdal, (Damascus I960) 

302 



www.manaraa.com

Ibn Majah, Abu cAbd Allah, Sunan Ibn Majah, ed Muhammad Fu'ad cAbd al-Baqi, (Cairo 
al-Babl al-Halabl, [n d ]) 

MakkTb AblTahb al-QaysT, Abu Muhammad, al-Ibanah can Macdnial-Qird'dt, ed cAbd al-
Fattah ShalabT, (Cairo Dar Nahdat Misr [n d ]) 

Malik b Anas, Abu cAbd Allah, al-Muwatta', ed Muhammad Mustafa al-Aczam!, (Abu 
ZabI Mu'assasat Zayid b Sultan, 2004) 

Al-Mahkl, Abu cAlT, al-Rawdah fial-Qird'dt al-Ihdd cAshrah, ed Nabll b Muhammad Al 
Ismail, (Riyad Jamicat al-Imam Muhammad b Sucud, 1994) 

Ibn Maymun, Muhammad b al-Mubarak, Muntahd al-Talab mm Ashcdr al-cArab, ed M 
Tarift, (Beirut Dar Sadir, 1999) 

Al-Muthaqqib al-cAbdI, DTwdn, ed Hasan Kamil al-Sayrafl, (Cairo 1971) 

Ibn Mujahid, Abu Bakr, Kitdb al-Sabcah ft al-Qird'dt, ed ShawqTDayf, (Cairo Dar al-
Macanf, 1972) 

Muslim b al-Hajjaj, Abu al-Husayn, al-Musnad al-Sahth, ed Abu Qutaybah al-Farayabl, 
(Riyad Dar TTbah, 2006) 

Ibn al-Nadlm, Abu al-Faraj, al-Fihnst, ed Riza Tajaddud, (Tehran Maktabat al-Asadl, 
1971) 

al-NawawT, Abu Zakariyya, al-Tibydn fiAddb Hamalat al-Qur'dn, ed Muhammad al-Hajjar, 
(Beirut Dar Ibn Hazm, 1996) 

al-Majmuc Shark al-Muhadhdkab h al-ShirdzT, ed M al-Mutfl, (jaddah al-Irshad, 
[nd]) 

Al-Naysaburl (al-Hakim), Abu cAbd Allah, Al-Mustadrak cald al-Sahihayn, ed Muqbil al-
Wadi°T, (Cairo Dar al-Haramayn, 1997) 

al-Nuwayri, Abu al-Qasim, Sharh Tayyibat al-Nashr, ed CA Abu Smnah, (Cairo Majmac al-
Azhar, 1986) 

Al-QalanisT, Abu al-cIzz,Irshddal-Mubtadiwa Tadhkiratal-Muntahlftal-Qird'dtal-cAshr, ed 
cUmar al-KabisT, (M A Dissertation Jamicat Umm al-Qura, Makkah, 1983) 

al-Qasim b Sallam, Abu cUbayd, Kitdb Fadd'il al-Qur'dn, ed Marwan al-cAtiyyah et al, 
(Damascus Dar Ibn Kathlr, 2000) 

al-Qurashl, Abu Zayd, JamharatAshcdral-cArab,ed M Bajj awl, (Cairo Nahdat Misr, 1981) 

303 



www.manaraa.com

al-Qurtubi, Abu cAbd Allah, al-Jamic h Ahkam al-Qur'an, ed cAbd Allah al-Turki, (Beirut 
Mu'assasat al-Risalah, 2006) 

Ibn Qutaybah, Abu cAbd Allah, Ta'wil Mushhl al-Qur'an, ed Ahmad Saqr, (Cairo Dar al-
Turath, 1973) 

al-RazT, Fakhr al-DTn, al-Mahsulficllm Usui al-Fiqh, ed cAdil cAbd al-Mawjiid, (Beirut al-
Maktabah al-cAsnyyah, 1999) 

Ahkam al-Basmalah, ed Majdl al-Sayyid Ibrahim, (Cairo [n d ]) 

al-Sabban, Muhammad b cAll Abu al-cIrfan, al-Risdlahal-Kubrdfi al-Basmalah, ed F al-
ZamrTandH al-MTr, (Beirut 1995) 

Abu cAmr, Fatawa wa Masa'il Ibn al-Salah, ed cAbd al-MuctT Amin QalcajT, (Beirut Dar al-
Macnfah, 1986) 

al-SancanI, cAbd al-Razzaq, al-Musannaf, ed Hablb al-AczamI, (Beirut al-Maktab al-
Islaml, 1983), 

Al-Sarakhsi, Abu Bakr, Usui al-Sarakhsi, ed Abu al-Wafa al-Afghani, (Beirut Dar al-Kutub 
al-cllmiyyah, 1993) 

al-ShafiT, Muhammad b Idris, al-Risalah, ed Ahmad Muhammad Shakir, (Cairo Dar al-
Macanf, [n d ]) 

al-Shahrazurl, Abu al-Karam, al-Misbah al-Zahir fi al-Qira'at al-cAshr al-Bawahir, ed 
cUthman Ghazal, (Cairo Dar al-Hadlth, 2002) 

Abu Shamah, Shahab al-DTn, al-Murshid al-Wajiz ila cUlum Tatacallaq bi al-Kitab al-cAzTz, 
ed Ibrahim Shams al-DTn, (Beirut Dar al-Kutub al-cllmiyyah, 2001) 

Al-Shanfara, Dlwan, ed Imll Badf Yacqub, (Beirut Dar al-Kitab al-cArabT, 1996) 

al-Shawkam, Muhammad b cAlT, Irshad al-Fuhul ila Tahqiq al-Haqq mm cIlm al-Usul, ed 
Abu Hafs al-Atharl, (Riyad Dar al-Fadllah, 2000) 

al-Syistani, Ibn Abl Dawud, Kitab al-Masdhif, ed Muhibb al-DTn cAbd al-Sajjan Waciz, 
(Beirut Dar al-Basha'ir al-Islamiyyah, 2002), ed A Jeffery, (Leiden 1936) 

Ibn al-Sikklt, Abu Yusuf, Kitab al-Ibdal, ed Husayn Sharaf, (Cairo 1978) 

al-Subkl, Taj al-DTn, Raf al-Hdjib can Mukhtasr Ibn al-Hdjib, ed cAlT Mucawwad, (Beirut 
cAlam al-Kutub, 1999) 

304 



www.manaraa.com

al-Sukkan, Abu Sa^d, Shark Ashcdr al-Hudhahyyin, ed M M Shakir, (Cairo Dar al-
cUrubah, [n d ]) 

al-Suyutl, Jalal al-DTn, al-ItqdnftcUlum al-Qur'dn, ed Markaz al-Dirasat al-Qur'amyyah, 
(al-Madlnah Majmac al-Mahk Fahd, 2005) 

Tadrib al-Rdwlft Shark Taqrib al-Nawdwl, ed Salah cUwaydah, (Beirut Dar al-
Kutub al-cllmiyyah, 1996) 

Qatfal-Azhdral-Mutanathirahftal-Akhbaral-Mutawdtirah, ed KhalTl al-Mays, 
(Beirut al-Maktab al-Islaml, 1985) 

Ta'abbata Sharran, Dtwdn, ed cAlT Dhu al-Fiqar Shakir, (Beirut Dar al-Gharb al-IslamT, 
1984) 

al-Tabari, Abu Jacfar, Jamf al-Bayan ft Tafsir al-Qur'dn, ed cAbd Allah al-Turkl, (Cairo 
2001) 

Ikhtildfal-Fuqahd', (Beirut Dar al-Kutub al-cllmiyyah, [n d ]) 

al-Tabari, Abu Macshar, al-Talkhis ft al-Qird'at al-Thamdn, ed Muhammad Musa, (jaddah 
Silsilat Usui al-Nashr, 1992) 

al-TabarsI, Abu al-Fadl, Majmac al-Bayan, (Beirut Dar al-Kutub al-cllmiyyah, 1997) 

Al-TahanawT, Muhammad cAlT, Kashshdflstildhdt al-Funun wa al-cUlum, tr cAbd Allah al-
KhalidT, (Beirut Maktabat Lubnan, 1996) 

al-TayalisT, Abu Dawud, al-Musnad, ed Muhammad al-Turkl, (Cairo Dar Hajar, 1999) 

Ibn Taymiyyah, Taqiyy al-DTn, Majmffat al-Fatawd, ed cAmir al-Jazzar and Anwar al-Baz, 
(Cairo 2005) 

al-TibrlzI (al-Khatib), Sharh Ikhtiydrdt al-Mufaddal al-Dabbi, ed Fakhr al-DTn Qabbawah, 
(Damascus Majmacal-Lughahal-cArabiyyah, 1971) 

Al-TusT, Abujacfar, al-Tibydn ft Tafsir al-Qur'dn, ed Ahmad al-cAmilT, (Beirut Dar Ihya' al-
Turath al-cArabT, 1982) 

Al-cUkbarT, Abu al-Baqa', frdb al-Qird'dt al-Shawddhdh, ed M cAzzur, (Beirut cAlam al-
Kutub, 1996) 

Al-WasitT, Ibn WajTh, al-Kanzftal-Qird'dt al-cAshr, (Beirut Dar al-Kutub al-cllmiyyah, 1998) 

Yaqut al-HamawT, Shahab al-DTn, Mucjam al-Udabd', ed Ihsan cAbbas, (Beirut Dar al-
Gharb al-IslamT, 1993) 

305 



www.manaraa.com

Mvfjam al-Buldan, (Beirut Dar Sadir, 1977) 

al-Zabldl, Murtada, al-Radd cald man aba al-Haqq wa iddaca anna al-Jahr bi al-Basmalah mm 
Sunnat Sayyid al-Khalq, ed A al-Kuwaytl, (Riyad 1991) 

al-Zamakhshari, Abu al-Qasim, al-Kashshaf, ed cAdil cAbd al-Mawjud, (Riyad 1998) 

al-Zarkashi, Badr al-DIn, al-Bahr al-Muhit ft Usui al-Fiqh, ed cAbd al-Qadir al-cAnT, (Kuwait 
Wazarat al-Awqaf, 1992) 

al-Zurqani, Muhammad cAbd al-cAzim, Manahil al-cIrfanftcUlum al-Qur'an, ed Fawwaz 
ZamarlT, (Beirut Dar al-Kitab al-cArabI, 1995) 

306 



www.manaraa.com

Secondary Resources 

Abbot, Nabia, The Rise of the North Arabic Script and its Kur'anic Development, (Chicago 
Chicago university Press, 1939) 

Abu Zahrah, M , Ihn Hazm Hayatuh wa cAsruh wa Ard'uh wa Fiqhuh, (Cairo 1954) 

cAbd Allah, Muhammad Mahmud, al-Ahrufal-Sabcah wa Usui al-Qiraat, (Amman 
Mu'assasat al-Warraq, 2003) 

Abbot, Nabia, The Rise of the North Arabic Script, (Chicago University of Chicago Press, 
1939) 

Abu Sayf, Sajidah Salim, Marwiyydt al-Ahruf al-Sabcah fiKutub al-Sunnah, (Amman Dar al-
Faruq, 2008) 

Agha, Sahh S , "Qafiyyat Ta'abbata Sharran al-Mufaddahyyah", al-Abhdth, 48-9 (2000-1), 
pp 7-80 

Algar, H , "Besmellah In exegesis, jurisprudence and cultural life", Encyclopaedia Iranica, 
4/172-4 

al-Asad, Nasir al-DIn, Masadir al-Shfr al-Jahiti, (Beirut Dar al-JTl, 1996) 

Altikulac^ Tayyar (ed), al-Mushaf'al-Sharif'al-Mansub lid Vthmdn b cAffan, 
(Istanbul Markaz al-Buhuth al-Islamiyyah, 2007) 

Amir-Moezzi, Mohammad Ah and Etan Kohlberg, "Revelation et falsification 
Introduction a l'edition du Kitab al-qira'at d'al-Sayyarf, Journal Asiatique, 293/2 (2005), 
pp 663-722 

J Arberry (trns), The Koran Interpreted 

Al-Azami, M M , The History of the Quranic Text from Revelation to Compilation, (Leicester 
UK Islamic Academy, 2003) 

El-Berkawy, Abdel Fatah, Die arahischen Ibddl-Monographien, insbesondere das Kitab al-Ibddl 
des Abu t-Tayyib al-Lugawi ein Beitrag zur arabsichen Philologie und Sprachwissenschaft, 
(Erlangen 1981) 

al-Basyunl, I, al-Basmalah bayna Ahl al-cIbarah wa Ahl al-Ishdrah, (Cairo 1972) 

Beck, E , "cArabiyya, Sunna und Amma in der Koranlesung des zweiten Jahrhundert", 
Onentalia 15 (1946), pp 180-224 

"Die b Mascudvananten bei al-Farra'", Onentalia, 28 (1959), pp 186-205, 230-56 

307 



www.manaraa.com

"Die Kodizesvananten der Amsar", Onentaha, 16 (1947), pp 353-76 

"Studien zur Geschichte der Kufischen Koranlesung in den beiden ersten 
Jahrhunderten", Onentaha, 19 (1950), pp 328-50 

"Der cUtmamschen Kodex in der Koranlesung des zweiten Jahrhunderts", 
Onentaha, 14 (1945), pp 355-73 

"Die Zuverlassigkeit der Uberheferung von ausser cutmanischen Vananten bei 
al-Farra'", 23 (1954), Onentaha, pp 412-35 

Bellamy, J , "A new reading of the Namarah inscription", Journal oftheAmencan Oriental 
Society (JAOS), 105 (1985), pp 31-51 

"Some Proposed emendations to the Text of the Koran" JAOS, 113/4 (1993), pp 
562-73 

"More Proposed Emendations to the Text of the Koran" JAOS, 116/2(1996), pp 
196-204 

"al-Raqm or al-Raqud? A Note on Surah 18 9" JAOS, 111(1991), pp 115-7 

Bergstrasser, Gotthelf, "Die Koranlesung des Hasan von Basra", Islamica, 2(1926), pp 11-
57 

"Nichtkanonische Koranlesarten lm Muhtasab des Ibn GinnT", Sitzungshenchte 
der Bayenschen Akademie der Wissenschaften, 2(1933), pp 5-92 

Bernard, M , "Idjmac", Ef 

Brunner, R, "La question de la falsification du Coran dans l'exegese chute 
duodecimaine", Arahica, 52/1 (2005), pp 1-42 

"The dispute about the falsification of the Qur'an between Sunnls and Shfis in 
the 20th century", S Leder et al (ed), Studies in Arabic and Islam proceedings of the 
19th congress, Union Europeenne des Arabisants et Islamisants, Halle 1998 (Leuven 
Peeters, 2002), pp 437-446 

Burton, John, The Collection of the Qur'an, (Cambridge Cambridge University Press, 1977) 

Caetam, L, "cUthman and the Recension of the Koran", The Muslim World, 5 (1915), pp 
380-90 

308 



www.manaraa.com

Carra de Vaux, B (Revised by L Gardet), "Basmala", EI2 

Casanova, Paul, Mohammed et la fin du monde etude critique sur Ylslam pnmitif, (Pans P 
Geuthner, 1911-1924) 

Damrah, T, Rifat al-Darajdt ft Qird'at Hamzah al-Zayydt, (Jordan 2008) 

Deroche, Francois, Les manuscnts de style higazi le manuscnt arahe 328 (a) a la Bihliotheque 
nationale, (Pans Bihliotheque nationale de France, 1998) 

Djait, Hichem, "al-Kufah", Ef 

Dutton, Yasin, "An early Mushaf according to the reading of IbncAmir", Journal of 
Qur'dnic Studies (JQS), 3/1 (2001), pp 71-89 

Fadl Allah, Sadr al-DIn, al-Tamhid ft Usui al-Fiqh, (Beirut Dar al-Hadl, 2002) 

Al-FadlT, cAbd al-HadT, al-Qira'at al-Qur'aniyyah tdrikh wa tacrif (Beirut Dar al-Qalam, 
1985) 

al-Ghabani, Yusra, Abu Hdtim al-Sijistdniwa al-Dirdsdt al-Qur'aniyyah, (Makkah Jamicat 
Umm al-Qura (MA Thesis), 1989) 

al-GharawT, M , al-Ism al-Aczam wa al-Basmalah wa al-Hamdalah, (Beirut 1982) 

Gignoux, P , "Besmellah Origin of the Formula", Encyclopaedia Iranica, 4/172 

Goldziher, I, Die Zahinten, (Leipzig 1884), Eng tr (Leiden 1971) 

Die Richtungen der IslamischenKoranauslegung, (Leiden Brill, 1920) 

Graham, W, "Basmala", EQ 

Grohmann, A, "The Problem of Dating Early Qur'ans", Der Islam, 33 (1958), pp 213-231 

Grundler, Beatrice, The Development of the Arabic Scnpts, (Atlanta 1993) 

Habash, Muhammad, aZ-Qzra'at al-Mutawatirah wa Athanxha ft al-Rasm al-Qur'ani wa al-
Ahkdm al-Shafiyyah, (Damascus 1999) 

Hallaq, W , A History of Islamic Legal Theories, (Cambridge Cambridge University Press, 
2007) 

Hamad, Ghanim, "Abu cUbayd al-Qasim b Sallam al-Baghdadi Hayatuh wa Juhuduh ft 
Dirasat al-Qira'at", Majallat Kulhyyat al-Sharfah, 9 (1986), pp 151-203 



www.manaraa.com

Hamdan, 0 , "Konnen die verschollenen Korantexte der Fruhzeit durch 
nichtkanomsche Lesarten rekonstruiert werden?", S Wild (ed), The Qur'an as Text, 
(Leiden Brill, 1996), pp 27-40 

al-Hararl, Muhammad, al-Qird'dt al-Mutawdtirah allati Ankaraha Ibnjarir al-Tabanfi 
Tafsinhi wa al-Radd calayhi (MA Thesis al-Jamica al-Islamryyah, 1986) 

Haydarl, Kamal, Siydnat al-Qur'dn mm al-tahrlf, (Beirut Dar Jawad al-A'immah, 2010) 

al-Hindi, cAbd al-Hafiz, al-Imdm al-Hudhali wa Manhajuhu fiKitdbihi al-Kdmil ft al-Qird'dt al-
Khamsm, (PhD Dissertation Umm al-Qura University, 2008) 

Isma'Tl, Shacban Muhammad, al-Ahrufal-Sabcah wa al-Qird'dtwa ma Yuthdru Hawlaha mm 
Shubuhdt, (Makkah NadTMakkah al-Thaqafl al-Adabl, 2001) 

cItir, Hasan Diya' al-DIn, al-Ahruf al-Sab° ah wa Manzilat al-Qird'dt minhd, (Beirut Dar al-
Basha'ir al-Islamryyah, 1988) 

Jacfar, cAbd al-Ghafur Mahmud Mustafa, al-Qur'dn wa al-Qird'dt wa al-Ahruf al-Sabcah, 
(Cairo Dar al-Salam, 2008) 

Jeffery, A, "The Qur'an readings of Zaid b cAlT", Revista degh Studi Onentah (RSO), 
16(1936), pp 249-89 

"Further readings of Zaid b cAlT", Revista degh Studi Onentah (RSO), 18(1940), pp 
218-36 

"The Qur'an Readings of Ibn Miqsam", Samuel Lowmger and Joseph Somogyi 
(ed), Ignace Goldziher Memorial Volume, (Budapest 1948), 1/1-38 

"Introduction", Materials for the History of the Text of the Qur'an The Old Codices, 
(Leiden Brill, 1937) 

"A Variant Text of the Fatiha", The Muslim World, 29 (1939), pp 158-62 

"The Textual History of the Qur'an", The Qur'an as Scripture, (New York R F 
Moore Co , Inc , 1952) 

al-Jibrln, cAbd Allah, al-Irshdd Sharh Lumcat al-Ftiqdd al-Hadiila Sabil al-Rashdd, ed 
Muhammad al-Munayc, (Riyad Dar TTbah, 1997) 

Jones, A, "The dotting of a script and the dating of an era", Islamic Culture, 72(1998), pp 
95-103 

Juynboll, G H A, liTawatur", EI2 

310 



www.manaraa.com

"Reappraisal of Some Technical Terms in Hadith Science", Islamic Law and 
Society, 8/3 (2001), pp 303-349 

"The Role of Mucammarun in the Early Development of Isndd", Wiener Zeitschnft 
fur die Kunde des Morgenlandes, 81(1991), pp 155-75 

Muslim Tradition, (Cambridge Cambridge University press, 1983) 

Kahle, Paul, "The Qur'an and the cArabIya", Ignace Goldziher Memorial Volume, 1/163-182 

"The Arabic readers of the Koran", JNES, 8 (1949), pp 65-71 

Kamali, Mohammad Hashim, A Textbook of Hadith Studies, (Leicestershire The Islamic 
Foundation, 2005) 

al-Khudair, cAbd al-Karim, al-Hadith al-DacTfwa Hukm al-Ihtijdj bihi, (Riyad Dar al-Muslim, 
1997) 

Khumasi, FathT b al-Tayyib, al-Ahrufal-Sabcah wa Irtibatuha bi al-Qiraat, (Damascus Dar 
al-Macnfah, 1995) 

Kohlberg, Etan and Mohammad Ah Amir-Moezzi, The Kitab al-qira'at of Ahmad b 
Muhammad al-Sayyari, (Brill Leiden, 2009) 

Leemhuis, F , "Readings of the Qur'an", Encyclopedia of Qur'an (EQ) 

"Ursprunge des Koran als Textus Receptus", S Wild and H Schild (eds), Akten 
des 27 Deutschen Onentalistentages (Bonn - 28 September bis 2 oktober 1998) Norm 
und Abweichung, (Wurzburg 2001) 

Luling, Gunter, A Challenge to Islam for Reformation The Rediscovery and Reliable 
Reconstruction of a Comprehensive Pre-Islamic Christian Hymnal Hidden in the Koran under 
Earliest Islamic Reinterpretations, (Delhi 2003) (English translation and reworking of the 
original German version Uber den Ur-Qur'an Ansatze zur Rekonstruktion vonslamischer 
chnstlicher Strophenheder im Qur'an, (Erlangen 1974) 

Luxenberg, Christoph (pseudo), Die syro-aramaische Lesart des Koran em Beitrag zur 
Entschlusselung der Koransprache, (Berlin 2000) (English translation, The Syro-Aramaic 
Reading of the Koran a Contribution to the Decoding of the Language of the Koran, (Berlin 
2007)) 

Makram, cAbd al-cAl and Ahmad cUmar, Mucjam al-Qira'at al-Qur'aniyyah, (Kuwait Kuwait 
University Press, 1988) 

Margoliouth, D , "Textual Variations of the Koran", The Muslim World, 15 (1925), pp 334-
44 

311 



www.manaraa.com

Melchert, C , "Ibn Mujahid and the Establishment of Seven Qur'anic Readings", Studia 
Islamica, 91 (2000), pp 20-2 

"The relation of the ten readings to one another", Journal of Qur'anic Studies, 10/2 
(2008), pp 73-87 

Mingana, A, "The Transmission of the Koran", The Muslim World, 7 (1917), pp 223-32, 
402-14 

Leaves from Three Ancient Qurdns possibly pre-'Othmdnic with a list of their Variants, 
(Cambridge 1914) 

al-MIlarii, cAlT, cAdam TahrTf al-Qur'dn, (Qumm [n d ]) 

al-TahqiqfxNafy al-Tahrifcan al-Qur'dn al-SharTf (Qumm [n d ]) 

Motzki, H , "The Collection of the Qur'an A reconsideration of Western Views in Light 
of Recent Methodological Developments", Der Islam, 78 (2001), pp 1-34 

Mu'assasat Al al-Bayt, al-Fihris al-Shamil li al-Turath al-cArab! al-Isldmi al-Makhtut Vlum al-
Qur'dn, Rasm al-Masahif (Manshurat Mu'assasat Al al-Bayt Amman, 1986) 

Mudarressi, H , "Early debates on the integrity of the Qur'an a brief survey", Studia 
Islamica, 77 (1993), pp 5-39 

Muhaysm, Muhammad Salim, al-MughnifiTawjih al-Qird'at al-cAshr al-Mutawdtirah, 
(Beirut Dar al-JTl, 1988) 

Neuwirth, A, "Koran", H Gatje (ed), Grundnss der arabischen Philologie, (Wiesbaden 
Reichert, 1987), 2/96-135 

Studien zur Komposition der mekkanischen Suren die literansche Form des Koran, 
(Berlin 2007) 

Noldeke, Theodor, and F Schwally, Geschichte des Qorans (GdQ) Die Sammlung des Qorans, 
(Leipzig 1909 reprint 2004) 

"Der Koran und die 'ArabTja", Neue Beitrage zur Semitischen Sprachwissenschaft, 
(Strassburg 1910), pp 15 

Paret, R, "Ibn Shanabudh", EI2 

Pretzl, Otto, "Die Wissenschaft der Koranlesung", Islamica, 6(1934), pp 1-47, 230-246, 
290-331 

312 



www.manaraa.com

Puin, G , "Observations on early Qur'an manuscripts in SancaIM, S Wild (ed), The Qur'an 
as Text, (Leiden 1996), pp 107-11 

al-Qadl, cAbd al-Fattah, al-WdfifiShark al-Shdtibiyyahf[ al-Qird'dt al-Sabc, (jaddah 
Maktabat al-Sawadl, 1999) 

al-Qattan, Mannac, MabdhithfiVlum al-Qur'dn, (Cairo Maktabat Wahbah, 2000) 

Nuzul al-Qur'dn cald SabcatAhruf, (Cairo Maktabat Wahbah, 1991) 

Rabin, Chaim, Ancient West-Arabian, (London Taylor's Foreign Press, 1951) 

Robson, J , "bidcah",Ef 

Rosenthal, F , "General Introduction", in The History ofal-TabarT, (Albany State 
University of New York Press, 1985) 

al-Sa°Id, Labib, Di/ac can al-Qira'at al-Mutawatirah ft Muwajahat al-Tabafi al-Mufassir, (Cairo 
1978) 

al-Sahh, Subhl, MabdhithftVlum al-Qur'dn, (Beirut Dar al-cllm h al-Malayln, 2000) 

cUlum al-Hadith wa Mustalahuhu, (Beirut Dar al-cIlm li al-Malayln, 2002) 

Sadeghi, Benham, "The Codex of a Companion of the Prophet and the Qur'an of the 
Prophet", Arabica, 57(2010), pp 343-436 

al-Sa^d, Labib, Difdc can al-Qird'dt al-Mutawdtirah ft Muwajahat al-Tabarial-Mufassir, (Cairo 
1978) 

Salim, Sahar, Adwd' cald MushafcUthmdn b cAffan wa Rihlatuhu Sharqn wa Gharban, 
(Alexandria Mu'ssasat Shabab al-Jamicah, 1991) 

al-Sarlrl, Abu al-Tayyib, Masddir al-Tashrf al-Isldmiwa Turuq Istithmdnha cinda al-Imdm al-
Faqth al-Mujtahid cAliIbn Ahmad Ibn Hazm al-Zdhm, (Beirut Dar al-Kutub al-cllmiyyah, 
2002) 

Schacht, J , The Origins of Muhammadan Jurisprudence, (Oxford 1950) 

Schwally, F ."Betrachtungen uber die Koransammlung des Abu Bekr", Weil, G (ed), 
Festschrift Eduard Sachau mm siebzigsten Geburtstage, (Berlin G Reimer, 1915), pp 321-5 

Sezgin, Fuat, Geschichte des arabischen Schnfttums (GAS), (Leiden Brill, 1967) 

313 



www.manaraa.com

Spitaler, A "Die nichtkanonischen Koranlesarten und ihre Bedeutung fur die arabische 
Sprachwissenschaft", Actes du XXe Congres international des onentalistes Bruxelles, 5-10 
septembre 1938, (Louvain Bureaux du museon, 1940), pp 314-5 

Suhayml, Salman, Ibddl al-huruffi al-Lahajat al-'Arabiyah, (Madlnah 1995) 
Tisdall, W St Clair, "Shi'ah addition to the Koran", The Moslem world, 3 (1913), pp 227-
241 

Turki, Abdel-Magid, "al-Zahinyya", EI2 

Versteegh, K, The Arabic language, (Edinburgh Edinburgh University Press, 1997) 

Vollers, Karl, Volkssprache und Schnftsprache im alten Arabien philologische Untersuchungen 
zur klassischen arabischen Sprache nut besonderer Berucksichtigung der Reime und der Sprache 
des Qorans, (Amsterdam APA-Onental Press, 1981) 

Wansbrough, J , Quranic Studies Sources and Methods of Scriptural Interpretation, ed 
Andrew Rippm, (New York Prometheus Books, 2004) 

Watt, W M and Bell, R, Introduction to the Quran, (Edinburgh Edinburgh University 
Press, 1991) 

Weiss, B , "Knowledge of the Past The Theory of Tawdtur According to GhazalT", Studia 
Islamica, 61 (1985), pp 81-105 

Wensmck, A J , "Mutawdtir", EI2 

Whelan, E "Forgotten witness Evidence for the early codification of the Qur'an", JAOS, 
118(1998), pp 1-14 

"Writing the word of God Some early Qur'an manuscripts and their milieux", 
Ars onentalis, 20 (1990), pp 113-47 

Wright, W, A Grammar of the Arabic Language, (Beirut Libraine du Liban, 1996 

Abu Zayyan, cAbd al-Haklm, al-Thamur (sic) al-JanifiBayan Usui Rwayat Qalun can Naff al-
MadanT, (Libya Maktabat bin Hmudah, 2004) 

Zarzur, cAdnan Muhammad, Vlum al-Qur'dn wa Fjdzuh wa Tdrikh Tawthiqih, (Amman Dar 
al-Alam, 2005) 

al-Zuhayll, Wahbah, Usui al-Fiqh al-Islami, (Damascus Dar al-Fikr, 1986) 

Zwettler, Michael, The Oral Tradition of Classical Arabic Poetry, (Ohio Ohio State 
University Press, 1978) 

314 


