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The Transmission of the Variant Readings of the Qur’an
The problem of tawatur and the emergence of Shawadhdh

Abstract

Thus 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 1 argue that Ibn Mujahid and the Muslim scholars before him had
different criteria from the later Muslim scholars for accepting a Qur’anic reading as
canonical, and that Ibn Mwahid treated the variant readings of the Qur’an as legal
rulings (ahkdm) Ustlis and Hadith theoreticians were the ones mainly responsible for
moving the discipline of Qira’at from the realm of figh into the realm of Hadith, thus
replacing the important criterion of yma (consensus) with sound transmission (isnad)
After studying the theories of tawatur in detail, I show that the transmission of the
system Readings of the Qur’an failed to meet the conditions of tawatur set by the usiilis,
and thus 1 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, 1

m



highlight the role played by the immediate transmutters of the eponymous Readers to
determine the 1dentity of the two canonical Rawis of each system Reading and the
generation from which those Rawis were selected 1 also show through the detailed
study of the isnads how the shawadhdh readings started to emerge through the single
strands of transmission that were not followed up and corroborated Diverging from
the yma’ caused many of these readings that were originally attributed to the

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

shawadhdh 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 1n 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 outhne of the Qur'an and the poetry meters
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Introduction

In the late nineties, a rumor spread in one of the small sunni neighborhoods 1n
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 1n a strange way as 1f he was imitating the dialect of the
Lebanese people in the south The resident also said “can you imagine he was saying
“thdina 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 famihar 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 1s as valid and
“Qur’anic” as the Reading of Hafs, which 1s what most Arabs in the Middle East are
farmihiar with The Reading of Hafs, or more accurately Hafs “an “Asim, was not common
in the Arab and Muslim world until the Ottomans adopted 1t as the official Reading of
the Empire Furthermore, the first complete audio recording of the Qur’an was done by
Mahmiid Khalil al-HusarT in 1961, and 1t followed the Reading of Hafs “an ‘Asim, 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 lghly educated
scholars

The aforementioned canonical Reader Hamzah al-Zayyat used to sell o1l for a

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



Hamzah started reading the Qur'an before receiving a formal education in recitation,
he read at the very beginning of the Qur’an “dhalika al-Kitabu ld zayta fihi” (This 1s the
Scripture whereof there 1s no o1l) instead of rayba (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 1s clear one cannot read the Qur'an
without proper and formal training even 1if he 1s 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 (shawddhdh) 1also 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 1n order to compare between the nature of both sets of variants and how
similar or different they are from each other The dissertation 1s divided nto 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 sab‘at ahruf (the seven modes of
recitation), which 1s considered to be the only legitimization for the existence of the

variant readings of the Qur'an The objective 1s to estimate when this tradition was



widely 1n 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 Muahid I will examine the period prior to
Ibn Muahid 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 Muahid’s Qira’at
work 1n order to extract his criteria for establishing the seven-Reading canon 1 will
propose a different interpretation of Ibn Mwahid’s views and demonstrate that he
treated the variant readings of the Qur’an as legal rulings (ahkam), and that the usalis
and qurra’ community after him moved the discipline of Qira’at from the realm of figh
and ytihad unto the realm of Hadith The last section of chapter two studies the theory
of tawatur, 1ts characteristics, and 1ts theological and epistemological consequences
The theory of tawatur will be studied from the perspectives of the usilis and Hadith
theoreticians This study of tawatur 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 usiilis defined the Qur’an and to what extent tawatur 1s essential in 1ts
defimition The second part will examine the theories and opinions of scholars on the
transmission of the Qur’anic system Readings and how tawatur fails to apply to the
transmission of these Readings, which raises the question if the Qur’an 1s transmitted
through tawatur, yet the system Readings were not transmtted through tawatur, and
one cannot read the Qur’an except through these system Readings, what 1s 1t then in
the Qur'an, which was transmutted through tawatur? Chapter four will study 1n 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



of the immediate transmutters of each eponymous Reader and how they play an
essential role in determining the main Rawis (transmutter) of each system Reading The
stemmata that I will create for the transmission of these Readings will show it 1s almost
impossible for these Readings to meet the conditions of tawatur 1 will also demonstrate
how the concept of the shawadhdh readings started to evolve through the dying single
strands of transmission, and will suggest that the concept of shawadhdh 1s broader and
more complex than the variant readings of the pre-“‘Uthmanic codices In chapter five
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 1s to find similarities and differences between the
natures of the variants in 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



Chapter 1: The variant readings and the sab‘at ahruf of the
Qur’an
According to Muslim tradition, “‘Uthman’s (r 23-35/644-56) codification of the

Qur’an during his cahphate was a reaction to the disagreement among the Prophet's
Companions, and subsequently among the common Muslims, 1n the recital and
sometimes the ordering of individual verses of the Qur'an ‘Uthman formed a
commuttee supervised by Zayd b Thabit' (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 ‘Uthman
were supposed to be identical or deliberately different,’ each containing different
Qur’anic variants,’ under the assumption that the Prophet himself acknowledged these

variants® as being equally divine

! According to Muslim tradition, Zayd b Thabit was previously commissioned by Abii Bakr (r 11-3/632-4)
and ‘Umar b al-Khattdb (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 “Umar then to his daughter Hafsah, one of the
Prophet’s wives, Abi “Abd Alldh al-Bukhari, al-jami® al-Sahih, ed Muhibb al-Din al-Khatib, (Cairo 1979),
3/337-8 Caetani and Noldeke have pointed out the strangeness of this Abii 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 Qorins (GdQ) Die
Sammlung des Qorans, (Leipzig 1909 reprint 2004), 2/19

2 <Uthman nstructed the commuttee 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 Abi Dawiid al-Syistani, Kitab al-Masahaf,
ed Muhibb al-Din ‘Abd al-Sajjan Wi‘iz, (Beirut 2002), 1/199-215

> Muhammad Habash counted forty-nine scribal differences among the ‘Uthmanic codices, deduced from
the differences among the canonical readings that mevitably had to result from the consonantal
differences in the script, such as additions or omussions of prepositions and conjunction particles A
recurrent example in Qird‘at literature 1s the reading of the Meccan Ibn Kathir (d 120/738) of Q (9 100)
“Jannatin tqjri min tahtiha -anharu” (gardens under which rivers flow), while the rest of the canonical
Readers read “Jannatin tajyri tahtaha 'l-anharu”, Muhammad Habash, al-Qira‘at al-Mutawatirah wa Atharuha fi
al-Rasm al-Qur’ani wa al-Ahkam al-Shariyyah, (Damascus 1999), p 93 Ibn Abi Dawud al-Syistdni in Kuitab al-
Masahif lists many of these scribal differences among the five codices of Madinah, Makkah, Kiifah,



Many prominent Muslim scholars such as al-Tabar1 (d 310/923), who wrote a
book on twenty variant Readings® of the Qur'an attributed to twenty eponymous
8

Readers,” and al-Zamakhshari (d 538/1144) both rejected several canonical readings

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

Basrah, and Damascus, al-Syistani, Masahif, 1/253-282, ed Arthur Jeffery, (Leiden 1936), pp 39-49, see
also Abi “Amr al-Dani, al-Mugni® fi Ma‘rifat Marsam Masahif Ahl al-Amsar, ed Nurah al-Humayyid, (Riyad
Dar al-Tadmuriyyah, 2010), pp 537-61,571-615 The English translations of the Qur'an are by Yusuf Aly,
The Meaning of the Holy Qur'an and Arthur John Arberry, The Koran Interpreted Any translation of a variant
reading 1s my translation unless otherwise specified

* In order to resolve the 1ssue of what variants exactly the Prophet did acknowledge as “Qur’an”, we are
faced with the concept of the final review (al-“ardah al-akhirah), during which Jibra'll (Gabriel) reviewed
the Qur'an with the Prophet twice before his death, allegedly 1n 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 1t, See “Abd al-Baqi al-Zurqani,
Mandahil al-“Irfan, ed Fawwaz Zamarli, (Berrut 1995), 1/281, 384, Taquyy al-Din Ibn Taymiyyah, Mamiz‘at al-
Fatawa, ed “Amur al-Jazzar and Anwar al-Baz, (Cairo 2005), 13/212-3

* The tradition with its several versions can be found in al-Syistani, Masahif, ed Jeffery, pp 18-9, ed
W31z, 1/195-6, Cf John Burton, The Collection of the Qur'an, (Cambridge Cambridge University Press,
1977), p 141

¢ 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 1s lost Abii “Ubayd al-Qasim b Sallam’s (d 224/838) compilation on Qird'at, lost as well,
comprised of twenty-five Readings attributed to twenty-five eponymous Readers, Abii al-Khayr Ibn al-
Jazari, al-Nashr fi al-Qur@’at al-“Ashr, ed Muhammad Salim Muhaysin, (Cairo 1978), 1/88-9 Simularly, 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

® Examples are abundant in their exegeses For example, on Q (15 56), al-Tabari says “readers disagreed
on reading “wa man yagn/at” (and who despairs of), for the Medinese and the Kiifans read it with a
fathah on the niin, 1 e yagnat except for al-A‘mash and al-Kisa'T who read 1t with a kasrah on the nin, 1 e
yagnit and this latter reading ought to be the correct one because reading 1t with a fathah on the nin 1s
not familiar in Arabic”, Abii Ja*far al-Tabard, jami® al-Bayan fi Tafsir al-Qur'an, ed °Abd Allah al-Turkj,
(Caro 2001), 14/85-6 A more audacious statement by al-TabarT is one in which he comments on Q (1 4)
“ma/aliki yawm 'd-din” (Master of the Day of Judgment), where he refuses and even prohibits the reading
of maliki He deems those who try to explain and justify this reading as being stupid and confused, al-
Tabari, Jami5, 1/152-3, 157 Labib al-Said, in his Difa® “an al-Qira’at al-Mutawatirah fi Muwdjahat al-Tabari al-
Mufassir, (Cairo 1978), collected eighty-nine examples from Tabari’s Jami° in which he refuses or prefers
certain canonical readings over others A good example from al-Zamakhshari's Kashshaf 1s his
disparagement for Tbn “Amir’s reading of Q (6 137) “wa kadhalika zayyana I kathirin mma 'l-mushrikina gatla
awladihim shuraka’'uhum” (Even so, 1n the eyes of most of the pagans, their "partners" made alluring the
slaughter of their children) Tbn ‘Amur read zayyana in the passive zuyyina and hence took gatla to the
nominative qatlu He also read awladihim 1n the accusative awladahum, and shuraka'uhum in the genitive
shuraka’thim, thus reading the verse as “wa kadhaltka zuyyma li kathinn mina 'l-mushrikina qatlu awladahum
shurakathim” (Even so, 1n 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 “Amir 1s so
repugnant that even if it occurs as a poetic license 1t would be so abhorred and detested”, Abii al-Qasim
al-Zamakhshari, al-Kashshaf, ed °Adil ‘Abd al-Mawjid, (Riyad 1998), 2/401



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-TabarT lived and wrote before the canonization of the Seven Readings,
which took place roughly in the year 322/912, whereas al-Zamakhshari 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,” but to the Qur’an readers and transmitters, 1 e to their own
selectivity in reading and understanding (ytihad) of the ‘Uthmanic consonantal text
supported by the context of the Qur’anic verse

This chapter will serve as an introduction to the main 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-ahruf al-sab“ah
(the seven ways/modes) This hadith, with its many multiple versions, 1s the only
Prophetic legitimization for the existence of the variant readings of the Qur'an,"
without which only “one” Reading of the Qur'an 1s possible The whole philosophy
behind the existence of the variant readings and the utmost care with which Mushim
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-ahruf al-sab‘ah”

® The exegete Ibn ‘Atiyyah, for example, openly embraces this point of view He uses numerous non-
canonical readings 1n his exegesis, and Ibn Jinnt's Muhtasab 1s one of his main sources Ibn Atiyyah states
that the Seven eponymous Readings are the result of the Readers’ interpretation (ytithad) of the defective
‘Uthmanic consonantal script and that those Readings were accepted through the consensus of the
community (ummah), ‘Abd al-Haqq Ibn °Atiyyah, al-Muharrar al-Wajiz, ed °Abd al-Salam Muhammad,
(Bewrut 2001), 1/48

' The major Muslim view 1s that the Seven Readings are only “part” of the sabat ahruf 1t 1s only the
1gnorant masses, as the erudite Muslim scholars put 1t, who think that the seven Readings and the sab‘at
ahruf are equivalent, see Abii al-Khayr Ibn al-Jazari, Munjid al-Mugri’in wa Murshid al-Talibin, ed Zakariyya
‘Umayrat, (Beirut Dar al-Kutub al-“llmiyyah, 1999), pp 70, 82-3, ed ‘Alib Muhammad al-‘Imran,
(Makkah Dar al-Fawa'id, 1998), pp 181-2, 184-5, 231



The majority of Mushim scholars are of the opinion that the Seven and/or the Ten
canonical Readings are only "one part" of al-ahruf al-sab’ah, al-Tabari states that all the
readings that agree with the “Uthmanic script are part of one harf only, and that the
other ahruf were lost ' 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 1will focus on investigating the earlier Hadith sources only up
until the collections of al-Bukhari (d 256/869) and Muslim (d 261/875), both of which
transmitted this hadith with several isndds The goal 1s 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 1n 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 * The first was writing down

the individual verses and siirahs under the Prophet’s instruction, during his lifetime **

1 al-Tabari, Jam:‘, 1/52-3, 58-9

'? The details and the study of the various traditions concermng this historical event can be found in
Arthur Jeffery (ed ), Mugaddimatan fi ‘Ulam al-Qur’an, (Cairo al-Khanyi, 1972), pp 17-38, al-Syistani, Kitab
al-Masahif, ed Wa‘iz, pp 153-216

" The general Muslim accepted view 1s 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 “Alib Abi
Talib, Mu‘awiyah b AbI Sufyan, Ubayy b Ka‘b, and Zayd b Thabit were the most notable among those
scribes It 1s 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



The second was gathering these unbound and scattered writings into one collection of
sheets called suhuf Hafsah during Abii Bakr’s Caliphate " The final stage was “‘Uthman’s
official codification of a “unified” text of the Qur’an * Thus last stage 1s usually known
in Muslim tradition as naskh al-masahif (the abrogation of the codices) rather than jam*
al-Qur’an (the collection of the Qur’an)

The disagreement among Muslims 1n reading the Qur’an was the main reason
that forced “‘Uthman to collect and codify/umfy the text of the Qur'an He made sure
that all the other unofficial copies owned by the Companions were burned, the act that
1s known as tahriq al-masahif Nonetheless, variants still existed in the official copies
‘Uthman sent to the major Islamic capitals Mushm tradition nsists 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 ** This was done 1n order to accommodate multiple readings for one form "/

comprised later on the core of what 1s known as the codices of the Companions (masahif al-sahabah) and
the matenal used to officially collect and codify the Qur'an during Abii Bakr and “Uthman’s Caliphates,
Manna‘ al-Qattan, Mabahith fi “Uliim al-Qur’an, (Cairo Maktabat Wahbah, 2000), pp 118-20, Subhi al-Salih,
Mabdhith fi “Uliim al-Qur'an, (Beirut Dar al-“Tlm li al-Malayin, 2000), pp 65-74, “Adnan Muhammad Zarziir,
Uliim al-Qur’an wa I9dzuh wa Tarikh Tawthiqih, (Amman Dar al-A‘lam, 2005), pp 123-5, Cf Jalal al-Din al-
SuyutT, al-Itqan fi “Ulam al-Qur'an, ed Markaz al-Dirasat al-Qur’aniyyah, (al-Madinah Majma* al-Malik
Fahd, 2005), 2/377-8, 385-7, Abii al-F1da’ Ibn Kathir, al-Fusiil fi Sirat al-Rasiil, ed Muhammad al-Khatrawi et
al, (Damascus Mu’assasat “Uliim al-Qur’an, 1982), pp 255-6

" Zarziir, ‘Uliim, pp 125-9, al-Qattan, Mabahith, pp 120-3, al-Salih, Mabahith, pp 74-8, Cf al-Suyit, Itqan,
2/379-82, 384-7, al-Zurqani, Manahil, 1/204-9

5 al-Qattan, Mabahith, pp 123-9, Zarziir, ‘Ulim, pp 129-45, al-Salih, Mabahith, pp 78-89, Cf al-Zurqani,
Manahil, 1/210-16, al-Suyiiti, Itqan, 2/387-93

' 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 ‘Uthmanic
script unchanged Malik and 1bn Hanbal prohibited the addition of the long vowels alif and waw Mahk
was asked “Could the Mushaf be written according to the new rules of spelling and orthography?” Malik
answered “Never, 1t can only be written based on the first copy (al-katbah al-iila)” There exist also
several traditions that speak of the Companions and Successors’ dislike toward adding dots and verse



Very few Muslim scholars openly challenged these statements Ibn Khaldin (d
808/1406) for example condescendingly criticized the traditionists for their ahistorical
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
‘Uthmanic copies Those who believe that the Companions excelled in Arabic
orthography are, according to Ibn Khaldiin, idiots ** Nonetheless, the mainstream view
of Muslims 1s that the vanant readings of the Qur’an are of a divine nature The
‘Uthmanic codices were rid of diacritics to allow multiple readings for the text Despite
‘Uthman’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 Mwyahid (d 324/935) limited them to seven Readings
This will be discussed 1n more detail in chapter two

On the other hand, western scholarship was and 1s 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-ummahat) Ibn Mwahid stated that unequivocal words should not be vocalized while
al-Dant was unwilling to accept diacritics written 1n black ink because this changes the form of the
mushaf Nonetheless, it 1s acceptable that the diacritics would be marked 1n red and the hamzahs in
yellow, al-Suyt, Itqan, 6/2199-200, 2245-9, Abi “Amr al-Dani, al-Muhkam fi Naqt al-Masahif, ed ‘Azzah
Hasan, (Beirut Dar al-Fikr al-Mu‘asir, 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 2™ century BCE Nabia Abbot, The
Rise of the North Arabic Script and its Kur‘anic Development, (Chicago Chicago university Press, 1939) 1s an
important work as well for the history of the development of the Arabic script in as much as 1t pertains
to the early Qur'anic manuscripts in both Kaft and naskhi/Hyazi styles For evidence of early usage of
diacritics 1n 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 Amenican Oriental Society (JAOS), 105 (1985), pp 31-51

V7 al-Zurqani, Manahil, 1/306-9, Jeffery, Muqaddimatan, pp 117-171, al-Syistani, Masdhif, pp 253-82

'8 <Abd al-Rahman Ibn Khaldiin, al-Mugaddimah, ed °Abd al-Salam al-Shaddadi, (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
Abii Bakr and “Uthman’s Cahiphate, cannot be dated earlier than the 3*/9" century *
Wansbrough believed that the Qur’an as we know 1t today emerged out of pericopes of
prophetic logia that developed independently in the 1%/7* and 2°/8™ centuries,” and
that the Qur’an cannot be dated prior to the third Islamic century * Burton, on the
other hand, believes that the Qur’an as we know 1t today 1s Muhammad’s Qur’an, 1 e 1t
did not pass through any process of collection nor codification The Qur'an is
Muhammad’s edition and not ‘Uthman’s The traditions that speak otherwise are to be
rejected on the basis of late forgery * Much earlier, Schwally rejected the traditions of
Abii Bakr’s collection of the Qur’an but accepted the ones about ‘Uthman * Casanova
believed that the codification of the Qur’an did not take place before the Caliphate of
the Umayyad “Abd al-Malik b Marwan (r 65-86/685-705) at the hands of al-Hapaj b
Yasuf (d 95/713) * 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 * Motzki
challenges many of these earlier arguments and proposes that there 1s some credibility

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

¥ 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

2« 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 in passages
of exclusively paraenetic or eschatological content, elipsis 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
origmally independent traditions during a long period of transmission”, Wansbrough, Quranic Studies, p
47

 Wansbrough, Quranic Studies, pp 1-52, especially p 44

2 Burton, Collection, pp 105-89, 225-40, especially 239-40

# Friedrich Schwally, “Betrachtungen uber die Koransammlung des Abi Bekr”, G Well, (ed ), Festschrift
Eduard Sachau zum siebzigsten Geburtstage, (Berlin G Reimer, 1915), pp 321-5

* Paul Casanova, Mohammed et la fin du monde étude critique sur l'Islam primitif, (Paris P Geuthner, 1911-
1924), pp 103-142, 162

> Alphonse Mingana, “The transmussion 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
1%/7" century *

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 papyr1 and
fragments we have are controversial,” and the alleged mushaf attributed to “‘Uthman,
which was published recently in Turkey might be close to the original prototype but it
1s still not authentic ® The recent discoveries of early Qur'anic manuscripts and
inscriptions date them to as early as the 1/7" century » The most notable among these
findings 1s Déroche’s publication of an early manuscript of some Qur'anic fragments
that he dates back to the 1%/7% or early 2"/8" centuries * These Qur'anic fragments
were studied by Yasin Dutton who suggested that the manuscript was copied in Syria
based on the Reading of the eponymous Reader Ibn “Amur *' In addition to Déroche’s
manuscript, the Qur’anic parchment discovered in San‘a’ in 1972 exhibits different
stirah and verse order from those of the official ‘Uthmanic copy ** A very recent

publication by Sadeghi studied a palimpsest of a Sana’ facsimile, Stanford 07, in which

% 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

7 Otto Pretzl, “Die Koranhandschriften”, GdQ, 3/249-274, Adolf Grohmann, “The Problem of Dating Early
Qur’ans”, Der Islam, 33 (1958), pp 213-231, Angelika Neuwtrth, “Koran”, H Gatje (ed ), Grundriss der
arabischen Philologie, (Wiesbaden Reichert, 1987), 2/96-135

% For a detailed study of the different manuscripts claimed to be the original mushaf of “‘Uthman see
Sahar Salim, Adwa’ “ala Mushaf “Uthman b °Affan wa Rihlatuhu Shargn wa Gharban, (Alexandria Mu’ssasat
Shabab al-Jami‘ah, 1991) In 2007, Tayyar Altikulag published a critical edition of the mushaf The edition
1s based on the Topkapi palace museum manuscript 1n Istanbul, see Tayyar Altikulag {ed ), al-Mushaf al-
Sharif al-Mansiib a ‘Uthmdn b °Affan, (Istanbul Markaz al-Buhiith al-Islamiyyah, 2007)

® Estella Whelan, "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 orientalts, 20
(1990), pp 113-47

* Frangois Déroche, Les manuscrits de style higazi le manuscrit arabe 328 (a) a la Bibliothéque nationale, (Paris
Bibliothéque nationale de France, 1998)

! Yasin Dutton, "An early Mushaf according to the reading of Ibn ‘Amir", Journal of Qur'anic Studies (JQS),
3/1(2001), pp 71-89

% Gerb Puin, "Observations on early Qur'an manuscripts in San‘a", S Wild (ed ), The Qur'an as Text,
(Lerden 1996), pp 107-11
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two layers of “Qur’an” were recorded on it The upper layer 1s the standard “‘Uthmanic
rendition and the lower effaced layer 1s a pre-‘Uthmanic text Radiocarbon dating
assigns the lower layer to belong to the first half of the 1*/7" century *

Western scholarship has been naturally critical as well 1n 1ts study of the varant
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 ** Beck’s series of
articles on the early Qur'anic varnants and codices are still of paramount importance,
especially his study on the history and charactenstics of the Kafan school *° Several
works were devoted to the detailed study and charactenistics of eponymous Readers such
as al-Hasan al-Basri by Bergstrasser,” Zayd b Ali*” and Ibn Migsam 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 ** Fewer studies are

devoted to the non-canonical readings® such as Bergstrasser's study on Ibn Jinnt’s

* Benham Sadeghi, “The Codex of a Companion of the Prophet and the Qur’an of the Prophet”, Arabica,
57(2010), pp 343-436

% Otto Pretzl, "Die Wissenschaft der Koranlesung", Islamica, 6(1934), pp 1-47, 230-246, 290-331

*E Beck, "“Arabiyya, Sunna und Amma 1n der Koranlesung des zweiten Jahrhunderts", "Die b
Mas‘tdvarianten be: al-Farra"", "Die Kodizesvarianten der Amsar", "Studien zur Geschichte der
Kufischen Koranlesung in den beiden ersten Jahrhunderten", "Der ‘Utmanischen Kodex in der
Koranlesung des zweiten Jahrhunderts", "Die Zuverlassigkett der Uberlieferung von ausser ‘utmamschen
Varianten bei al-Farra"", Onientalia 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

* Gotthelf Bergstrasser, "Die Koranlesung des Hasan von Basra", Islamica, 2(1926), pp 11-57

7 A Jeffery, "The Qur'an readings of Zaid b “Ali", "Further readings of Zaid b °Ali", Revista degli Stud:
Oriental (RSO), 16(1936), pp 249-89, 18(1940), pp 218-36

% A Jeffery, "The Qur'an Readings of Ibn Migsam", Samuel Lowinger and Joseph Somogyi (ed ), Ignace
Goldzther Memoral Volume, (Budapest 1948), 1/1-38

* A Spitaler, "Die nichtkanomschen Koranlesarten und thre Bedeutung fur die arabische
Sprachwissenschaft", Actes du XXe Congrés international des orientalistes Bruxelles, 5-10 septembre 1938,
(Louvain Bureaux du muséon, 1940), pp 314-5, Omar Hamdan, "Konnen die verschollenen Korantexte
der Fruhzeit durch nichtkanonische Lesarten rekonstrutert werden?", S Wild (ed ), The Qur'an as Text,
(Lerden Brill, 1996), pp 27-40
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Mubhtasab, a collection of shawadhdh readings *° 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 ‘Uthmanic 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 1deas or concepts *!
Burton suggested that the early local schools of figh deliberately devised the variant
readings 1n order to accommodate their legislative needs * Vollers claimed that the
Qur'an was revealed 1n the vernacular Qurashi dialect of the Meccans,” which did not
exhibit case endings (1‘rab) According to him, there are traces 1n the official ‘Uthmanic
text of the Qur'an of this vernacular dialect, however 1t 1s more evident 1n 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 :“rab
based on the models of the pre-Islamic poetry corpus they received * Noldeke wrote a
negative review on Vollers’ theory® arguing that there are no traces of historical

traditions and accounts nsinuating that the Qur’an was read without 1‘rab However, Paul

G Bergstrasser, "Nichtkanonische Koranlesarten im Muhtasab des tbn Ginni", Sitzungsberichte der
Bayerischen Akademie der Wissenschaften, 2(1933), pp 5-92

' 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,] Bellamy, "Some
Proposed emendations to the Text of the Koran", "More Proposed Emendations to the Text of the Koran",
"al-Raqim or al-Raqiid? A Note on Siirah 18 9", JAOS, 113/4 (1993), pp 562-73, 116/2(1996), pp 196-204,
111(1991), 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"

* Burton, Collection, pp 165-86

“On the history of the classical Arabic language (‘arabiyyah), 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)

* Karl Vollers, Volkssprache und Schriftsprache im alten Arabien philologische Untersuchungen zur klassischen
arabischen Sprache mit besonderer Berucksichtigung der Retme und der Sprache des Qorans, (Amsterdam APA-
Oriental Press, 1981)

“Th Noldeke, “Der Koran und die ‘Arablja”, 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 :“7ab, an indication according to Kahle that the
Qur’an used to be read without :°rab at the time of 1its revelation ** From a totally different
perspective, Gunter Luling suggested that the short and mysterious stirahs of the Qur'an
are rewritings of originally Christian Syriac Hymns * Recently, Christoph Luxenberg
(pseudo) stirred up the discussion on the language of the Qur'an, whether 1t 1s poetical
‘arabiyyah 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, and there
are certain words and phrases in the Qur'an that might become clear, if viewed from

the Syriac angle *

Al-ahruf al-Sab°ah (The Seven Modes)

The only legitimacy for the existence of variant readings of the Qur’an 1s the
Prophetic tradition(s) that speaks of the existence of the sab‘at ahruf ** There 1s a huge
uncertainty as to what 1s meant by the sab‘at ahruf, an uncertainty that sometimes
amounts to mystery Until now, no reasonable explanation has been offered for the
exact meaning of the sab‘at ahruf Al-Suyiitl enumerates thirty-five different

interpretations of the sabat ahruf tradition ranging from hinguistic to Sufi and esoteric

“ paul Kahle, “The Qur'an and the Arabiya”, Ignace Goldziher Memorial Volume, 1/163-182, “The Arabic
readers of the Koran”, JNES, 8 (1949), pp 65-71

* Gunter Luling, A Challenge to Islam for Reformation The Rediscovery and Reliable Reconstruction of a
Comprehensve Pre-Islamic Christtan 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 vorislamischer christlicher Strophenlieder im Qur'an, (Erlangen 1974)

“8 Christoph Luxenberg (pseudo), Die syro-aramaische Lesart des Koran emn 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))

*Cf Goldziher, Richtungen, pp 36-7
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interpretations * Mushm scholars, however, unanimously agree that the sab‘at ahruf
are not al-Qira’t al-Sab° that were collected and canonized by Ibn Mwahid (d 324/935)
Only the 1gnorant masses took the sab‘at ahruf of the Prophetic tradition to be the seven
canonical Readings > This 1ssue will be discussed in more detail 1n the second chapter
of this dissertation *

Since the notion of the sab‘at ahruf was and 1s still vague, a correct translation of
the term 1s almost impossible, for we actually do not know what 1s meant by harf > The
best interpretation one can come up with from the context of the traditions that speak
of the sabat ahruf 1s that harf was probably meant to be equivalent to a mode of
recitation or a manner of pronunciation * These are still speculations gleaned from the
context of these traditions,” 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
1s that the Qur’an was revealed 1n sab‘at ahruf The translation I am going to adopt here

for harf1s “mode”, although as of now I am still not convinced that harf1s meant to be a

* al-Suyiti, Itgan, 1/306-35, Cf Noldeke, GdQ, 1/50

1 A great majority of the masses believe that the sab‘at ahruf are the Seven Readings Thus 1s
unfathomable 1ignorance”, al-Suyiti, Itqan, 1/333, Cf Shahab al-Din Abi Shamah, al-Murshid al-Wajiz 1la
Uliim Tata‘allaq b1 al-Kitdb al-°Aziz, ed Ibrahim Shams al-Din, (Beirut Dar al-Kutub al-“Tlmiyyah, 2001),
pp 117-22, Ibn al-Jazari, Munjd, ed Al-‘Imran, pp 213-26

%2 Refer to chapter two for the discussion on the canonization of the seven Readings and their connection
to the sab‘at ahruf pre- and post Ibn Mwahid

% Cf Goldziher, Richtungen, p 37

*F Leemhuis, “Readings of the Qur'an”, Encyclopedia of Qur'an (EQ), Cf Abii “Amr al-Dant, al-Ahruf al-
Sab‘ah l al-Qur’an, ed °Abd al-Muhaymin Tahhan, (Jaddah Dar al-Manarah, 1997), p 27-39, Fathib al-
Tayyib Khumast, al-Ahruf al-Sab‘ah wa Irtibatuhd bi al-Qir@’at, (Damascus Dar al-Ma‘rifah, 1995), pp 180-3
%I have cited and translated most of these accounts along with their textual variants in the footnotes
below
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mode of recitation 1 have found some evidence in Musnad al-Tayalisi supporting my
uncertainty and I will present it at the end of this section

The sab‘at ahruf not only acknowledge the existence of the canonical Readings of
the Qur’an, but also justify the very existence of the shawdadhdh readings, both the
anomalous and the irregular > The official copy of the Qur’an codified by “‘Uthman
abrogated the codices of the Companions containing the shawadhdh readings The
existence of the shawdadhdh readings was explained to be part of the sabat ahruf >
Before I proceed with the discussion of the variant readings and their canonization, a
survey of the sab‘at ahruf tradition must be carried out Several Books have been
written on the topic *® 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 1n 1t, the
different social and educational backgrounds of the early Muslims and thus the license

given to them to read the eloquent “Qurashi” Qur’an in their own dialect, the different

* I make a clear distinction between the anomalous and the irregular readings of the Qur’an, both of
which are called shawadhdh in Arabic The anomalous readings are those that disagree with the
‘Uthmanic consonantal text while the irregular readings are those that agree with script but lack sound
transmission and the consensus of the Qur’an readers

%7 Chapter two will discuss this 1ssue in more detail, Cf al-Tabarf, Tafsir, 1/52-3

%8 <Abd al-Ghaftir Mahmd Mustafa Ja*far, al-Qur’an wa al-Qira’at wa al-Ahruf al-Sab‘ah, (Cairo Dar al-Salam,
2008), “Itir, Hasan Diya’ al-Din, al-Ahruf al-Sab‘ah wa Manzilat al-Qurd’at minhd, (Beirut Dar al-Basha'ir al-
Islamiyyah, 1988), Sajidah Salim Aba Sayf, Marwiyyat al-Ahruf al-Sab‘ah fi Kutub al-Sunnah, (Amman Dar
al-Fariig, 2008), Manna‘ al-Qattan, Nuzil al-Qur'dn ‘ald Sab‘at Ahruf, (Cairo Maktabat Wahbah, 1991),
Muhammad Mahmud °Abd Allah, al-Ahruf al-Sab‘ah wa Usiil al-Qira’at, (Amman Mu’assasat al-Warrag,
2003), Sha‘ban Muhammad Isma‘l, al-Ahruf al-Sab‘ah wa al-Qurd’at wa ma Yuthdru Hawlaha min Shubuhat,
(Makkah Nadi Makkah al-Thaqafi al-Adabi, 2001), Fathi b al-Tayyib Khumasi, al-Ahruf al-Sab‘ah wa
Irtibatuhd b1 al-Qird’at, (Damascus Dar al-Ma‘rifah, 1995)
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aspects related to the tradition of the sab‘at ahruf, the collection and the codification of
the Qur'an, masahif al-amsar (the prototypal official copies of the “‘Uthmanic 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 shawadhdh Western scholarship
has not devoted much attention to the tradition of the sab‘at ahruf, whether regarding
the accuracy of 1ts transmission or 1ts importance to the Qur’anic sciences Goldziher
and Noldeke briefly, but analytically, explained the background of this tradition and its
connection to the Qirda’at sciences * Noldeke analyzed the different interpretations of
what 1s meant by the sab‘at 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 ®

The correlation between the variant Readings and the sab‘at ahruf 1s strong We
can safely assume from the historical accounts that Qur’anic discrepancies existed
before the promulgation of the tradition of the sabat ahruf The Prophet acknowledged
these variants by clarifying that the Qur'an might be read in seven different modes My
dissertation 1s mainly concerned about the possibility of dating approximately the
tradition of the sab‘at ahruf When was the notion of the sab‘at ahruf widely circulating
in early Muslim societies? Whether these accounts are authentic or not 1s not critical to
my discussion The tradition might have been actually said verbatim by the Prophet,
but thus fact 1s 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 1s when these

% Goldziher, Richtungen, pp 36-51, Noldeke, GdQ, 1/33-57
% Noldeke, GdQ, 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 sab‘at ahruf

In his article “The Collection of the Qur’an A reconsideration of Western Views
in Light of Recent Methodological Developments”,* Motzki contested the arguments of
Wansbrough, Burton, Schwally, Casanova, and Mingana regarding the Mushm
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 1n the Hadith sources Another aspect that Motzki stresses 1s 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 1s not acceptable anymore
Additionally, 1t 1s 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 1n Hadith scholarship and new sources that have
become available Motzki’s approach 1s 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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Abi Bakr and “Uthman were 1n circulation towards the end of the first Islamic
century *

I am going to follow Motzki's approach and try dating the tradition of the sab‘at
ahruf to see 1f it 1s possible to construct an approximate timeframe within which the
notion and the tradition of the sab‘at 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-Zuhri (d 124/741) Motzki
considered the possibility that al-Zuhri might have come up with the traditions
himself, but he also suggested that there are no textual, historical, and 1snad-related
reasons to dismuss the fact that al-Zuhri might have collected and heard these
traditions from his predecessors © I have collected and analyzed the traditions of the
sabat ahruf in the sources prior to al-Bukhari (d 256/869) 1 began with the Musannaf of
‘Abd al-Razzaq al-San‘ani (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 Abt Dawiid al-Tayalist (d
204/819), Fada’l al-Qur’an by Abu ‘Ubayd al-Qasim b Sallam (d 224/838), the Musannaf
of Ibn Abi Shaybah (d 235/849), and lastly Sahih al-Bukhari (d 256/869) I labeled each
umque matn with a capital letter (A, B, C, etc ) and sub labeled the variations on each

“_ 1

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 Motzk: holds that that the

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

2 Motzki, “Collection ”,p 31
Sibid, p 30
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isnad unlikely * I 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 sabat ahruf1s the
Muwatta’ of Malik Thus fact by itself dates the tradition to at least the last quarter of the
second Islamic century, one hundred and fifty years before Ibn Myahid’s (d 324/935)
canonization of the seven Readings Only one account 1s mentioned in the Muwatta’ and
1t has the following isnad
A)Malikb Anas - al-Zuhri > “‘Urwah b al-Zubayr - ‘Abd al-Rahman b “Abdin al-Qari
- “‘Umarb al-Khattab ©
‘Abd al-Razzaq al-San‘ani (d. 211/826)

In the Musannaf of ‘Abd al-Razzaq, three accounts® that speak of Al-ahruf al-sab‘ah are
mentioned The accounts have the following isnads
A) Ma‘mar b Rashid al-Azdi - al-Zuhri > ‘Urwah b al-Zubayr - al-Miswar b

Makhramah + ‘Abd al-Rahman b ‘Abdin al-Qari = ‘Umar b al-Khattab ¢

# Motzki, “Collection”, p 27

% The matn “A” of these accounts goes as follows “I[*Umarb al-Khattab] passed by Hisham b Hakim b
Hazam reciting sirat al-Furgdn, and this was during the lifetime of the Prophet So 1 listened to his
recitation and to my surprise he was reading in different modes (‘ald ahruf kathirah) from which the
Prophet has read to me I was on the verge of interrupting his prayer but I waited until he fimished and
then I grabbed him from his garment and asked him “who taught you this sirah 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 siirah” So I took him to the Prophet and said “O messenger of God, I heard this man reading
sarat al-Furqan in modes (ahruf) that you have not taught me before” The Prophet said “Leave him Omar!
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, Read!” 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] (md tayassar)”, Abii ‘Abd Allah Malik b Anas, al-Muwatta’, ed Muhammad Mustafa
al-A°zami, (Abd Zabl Mu’assasat Zayid b Sultan, 2004), 2/281-2

¢ Abd al-Razzaq al-San‘ani, al-Musannaf, ed Habib al-Azami, (Beirut al-Maktab al-Islami, 1983), 11/218-
220

7 <Abd al-Razzaq, Musannaf, 11/218-9
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B) Ma‘mar b Rashid al-Azdi - al-Zuhri > “‘Ubayd Allah b “Abd Allah b “Utbah - Ibn

‘Abbas®®

C) Ma‘mar b Rashid al-Azdi - Qatadah *® Ubayyb Kab ™

Aba Dawid al-Tayalist (d. 204/819)

In the Musnad of Abti Dawiid al-Tayalisi three accounts dealing with the sab‘at ahruf

occur They have the following isnads

A) Fulayh b Sulayman al-Khuzai -> al-Zuhri - “‘Urwah b al-Zubayr - al-Miswar b
Makhramah + “‘Abd al-Rahman b ‘Abdin al-Qari = “‘Umar b al-Khattab

D) Hammad b Salamah - ‘Asim [b Bahdalah]? & Zirr b Hubaysh - Ubayy b Ka‘b ™

D-a) Shu‘bah b al-Hap3) - al-Hakam b “Utaybah - Mwahid - °Abd al-Rahmanb Abi

Layla - Ubayy b Ka®b ™

% The matn “B” of these accounts goes as follows “Jibril read the Qur’an to me in one mode (“ald harf) but
I asked him to read again [differently] (raja‘tuhu) 1 kept asking him for more until he reached seven
modes (sab‘at ahruf)”, °Abd al-Razzaq, Musannaf, 11/219

% It 1s very unlikely that Qatadah b Diamah transmitted directly from Ubayy b Ka‘b The link 1s broken
in this transmission and the Hadith biographical books do not speak of Qatadah transmitting directly or
even by tadlis on behalf of Ubayy, Shahab al-Din Ibn Hajar al-°Asqalani, Tahdhib al-Tahdhib, ed Ibrahim al-
Zaybagq et al, (Berrut Mu’assasat al-Risalah, 1995), 3/428-9

7 The matn “C” of these accounts goes as follows “I [Ubayy b Ka‘b] 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 1
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 [ was asked “would you hike 1t to be revealed in one
or two modes?” so I answered “two modes”, and then I was asked “two or three modes?” and 1
answered “three”, until we reached seven modes (sab‘at 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 1t 1s ok if one replaces “God the Hearer, the Knower” with “God the Mighty, the
Wise”, “Abd al-Razzaq, Musannaf, 11/219-20

' Abti Dawid al-Tayalisi, al-Musnad, ed Muhammad al-Turki, (Cairo Dar Hajar, 1999), 1/44-5

"<Asim b Bahdalah b Abi al-Najiid the Qur'an Reader 1s a weak Hadith transmitter, Ibn Hajar, Tahdhib,
1/627

7 The matn “D” of these accounts goes as follows “Jibril came to the Prophet at the Mira stones and the
Prophet said “O Jibril, I was sent to illiterate people among them old men, old women, boys, slaves, and
ruffians who never read a book before” But Jibril answered the Prophet by saying “The Qur’an was
revealed in seven modes (sab‘at ahruf)”, al-Tayalisi, Musnad, 1/439

" The varation “D-a” on the matn “D” of these accounts goes as follows “Nibril came to the Prophet at
the fountain of Banii Ghifar and told him “God Has commanded you to read the Qur'an to your people in
one mode (“ald harf wahid)” The Prophet said “I ask God’s forgiveness, my people are incapable of that”
Then Jibril came to him another time and said “God Has commanded you to read the Qur'an to your
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Abil ‘Ubayd al-Qasim b Sallam (d. 224/838)

In Fada’il al-Qur’an, Abi ‘Ubayd enumerates several traditions about the sab‘at ahruf The

1sndds and contents of these accounts are as follows

A) °Abd al-Rahmanb al-Mahdi - Malikb Anas - al-Zuhri > ‘Urwah b al-Zubayr >

‘Abd al-Rahman b “Abdin al-QarT1 = “‘Umar b al-Khattab 7

A) Abii al-Yaman - Shu‘ayb b Abi Hamzah - al-Zuhri 2 “Urwah b al-Zubayr - al-
Miswar b Makhramah + ‘Abd al-Rahman b “Abdin al-Qari = “‘Umar b al-Khattab ”

A) ‘Abd Allah b Salih > al-Layth [b Sa‘d] - “Uqayl [b Khahd] + Yanusb Yazid - al-

Zuhri - ‘Urwah b al-Zubayr - al-Miswar b Makhramabh + °‘Abd al-Rahman b “Abdin

al-Qari = ‘Umar b al-Khattab + Hisham b Hakim "

C-a) Yazid b Sa‘id + Yahya b Sa‘ld - Humayd al-Tawil - Anas b Malik - Ubayy b

Kab ”

C) Yazid b Sa‘ld - al-“Awwam b Hawshab > Abii Ishaq al-SabiT - Sulaymanb Surad

- Ubayy b Kab ®

people in two modes (“ald harfayn)” but the Prophet answered “I ask God’s forgiveness, my people are
incapable of that” Jibril came a third time to the Prophet and said “God Has commanded you to read the
Qur’an to your people n three modes (“ald thalathat ahruf)” and the Prophet said “I ask God’s forgiveness,
my people are incapable of that” Jibril came the fourth time and said “God Has commanded you to read
the Qur’an to your people in Seven modes (‘ald sab‘at ahruf), whichever mode they choose to read 1s
correct”, al-Tayalisi, Musnad, 1/452-3

7 Abii ‘Ubayd al-Qasim b Sallam, Kitab Fadal al-Qur'an, ed Marwan al-°Atiyyah et al , (Damascus Dar Ibn
Kathir, 2000), pp 334-9

76 Abl “Ubayd, Fada’l, p 334

7ibd, p 335

“ibid, p 335

7 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 1said “The Prophet has taught
it to me as such”, and he said “The Prophet also has taught 1t to me as such” We went to the Prophet
and I asked him “O 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 way?” The Prophet
saild “Yes” The Prophet then said “Jibril and Mika'll came to me once Jibril sat to my right and Mika'l
to my left Jibril said [to me] “Read the Qur'an in one mode (“ala harf)” Mika'il told ibril “Ask him to
read more [in more modes]” Jibril did until he reached seven modes, each of them 1s comprehensive and
satisfactory”, Abii ‘Ubayd, Fada’l, p 336

% Abi “Ubayd, Fada’l, p 336
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C) Haya) - Isra’ll > Abii Ishaq al-Sabi1 > Suqayr al-‘Abdi - Sulayman b Surad >
Ubayy b Kab®

C) Hapa) > Shu‘bah - al-Hakam [b “Utbah] - “Abd al-Rahman b Abi Layla - Ubayy b
Kab

E) Isma‘il b Ja*far - Yazid b Khusayfah 2 Muslim b Sa‘id or Busr b Sa‘id > Abi
Juhaym al-Ansari *

E) ‘Abd Allah b Salih > al-Layth - Yazid b al-Had - Muhammad b Ibrahim - Busr b
Sa‘id - Abii al-Qays > ‘Amr b al-‘As *

D) Abii al-Nadr = Shayban = “Asim b Abi al-Najud - Zirr b Hubaysh - Hudhayfah b
al-yaman *

B) ‘Abd Allah b Salih - al-Layth - Yinus - al-Zuhri - “Ubayd Allah b °Abd Allah b
“Utbah - Ibn ‘Abbas *

F) ‘Affan ©» Hammad b Salamah - Qatadah - al-Hasan [al-Basri] = Samurah b
Jundub *

Ibn AbT Shaybah (d. 235/849)

In the Musannaf of Ibn Abi Shaybah, eleven accounts on the sab‘at ahruf tradition are

mentioned These accounts carry the followings 1snads

ibid, p 336

% 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 1s blasphemous (fil: kufr)”,
Abi “Ubayd, Fadal, p 337

®1bd , pp 337-8

*1bd,p 338

®1bid, p 338

% The matn “F” of these accounts goes as follows “The Qur’an was revealed 1n three modes (thalathat
ahruf)”,1bid , p 339 According to Abii “‘Ubayd, all the accounts he enumerated on the sab‘at ahruf
tradition are mutawatirah except for this last account on behalf of Samurah
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G) Sufyan b “Uyaynah - “Ubayd Allah b Abi Yazid > Abu Yazid al-Makki = Umm
Ayyub?¥

G) Sufyanb ‘Uyaynah - ‘Amr b Dinar*® * Prophet *

G) Muhammad b Bishr > Muhammad b ‘Amr*® -> Abi Salamah - Abé Hurayrah >
Prophet *!

C-p) Muhammad b Bishr - Isma‘ill b Abi Khalid - ‘Abd Allah b Tsa - “Abd al-
Rahmanb AbiLayla - Ubayy b Ka’b*

D-p) Ghandar - Shu‘bah > al-Hakam > Mwjahid - °Abd al-Rahman b Abi Layla >
Ubayy b Ka®b *

G)Ja‘far b ‘Awn - al-HajarT* - Abi al-Ahwas - “Abd Allah [b Mas‘Gd] *

C-p) Zayd b Hubab - Hammad b Salamah - “Alib Zayd b Jud“an® - °Abd al-Rahman
b AbiBakrah - Abu Bakrah ¥

D-p) Yazid b Harin - Humayd al-Tawil® > Anas b Mahk - Ubayy b Ka’b *

¥ The matn “G” of these accounts goes as follows “The Qur’an was revealed in seven modes (sab‘at ahruf)
whichever one reads 1s correct”, Abii Bakr Ibn Abi Shaybah, al-Musannaf, ed Usamah b Ibrahim b
Muhammad, (Cairo al-Fariiq al-Hadithah, 2008), 10/45-6

* The hadith 1s mursal and the link 1s broken “Amr b Dinar 1s generally considered to be trustworthy, Ibn
Hajar, Tahdhib, 3/268-9

% Tbn Abi Shaybah, Musannaf, 10/46

*® Muhammad b ‘Amrb ‘Algamah 1s considered to be a weak transmitter, Ibn Hajar, Tahdhib, 3/662-3

*! Tbn Abi Shaybah, Musannaf, 10/46

%2 The matn “C-p” {partial) mentions only the last part of matn “C
the Qur’an in seven modes”, Ibn Abi Shaybah, Musannaf, 10/46

* 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 sab‘at ahruf, whichever one they recite 1s correct””, Ibn Abt
Shaybah, Musannaf, 10/46

* Ibrahim b Muslim al-HajarT 1s considered to be a weak transmitter, Ibn Hajar, Tahdhib, 1/86-7

% Tbn Abi Shaybah, Musannaf, 10/46

%c<plib Zaydb Judan is weak and untrustworthy, Ibn Hajar, Tahdhib, 3/162-3

% Ibn Abi Shaybah, Musannaf, 10/46-7

% Humayd al-Tawil 1s not a strong transmutter He 1s known by his tadlis from Anas b Malik, Ibn Hajar,
Tahdhib, 1/493-4

*? Tbn Abi Shaybah, Musannaf, 10/47

” W«

God Has revealed to me that I read
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D-p) ‘Ubayd Allah b Miisa - Isra’1l > Abii Ishaq al-SabiT - Saqir'® al-‘Abdi >
Sulayman b Surad - Ubayy b Ka®b '™

F) ‘Affan > Hammad b Salamah - Qatadah - al-Hasan [al-Basri] = Samurah b
Jundub '*

A-p) Khahd b Makhlad - “Abd al-Rahman b °Abd al-°Aziz al-Ansar1 - al-Zuhri 2
“‘Urwah b al-Zubayr - al-Miswar b Makhramah + ‘Abd al-Rahman b Abdin al-Qari 2
‘Umar b al-Khattab '

D-p) Husayn b ‘Ali > Za"1dah - “Asim b Bahdalah - Zirr b Hubaysh < Ubayy b

Ka®b

Al-Bukhari (d 256/869)

In the Sahih of al-Bukhari we only find the matn “A” of the tradition with the following
1snads

A) °‘Abd Allah b Yasuf > Malikb Anas - al-Zuhr - ‘Urwah b al-Zubayr - Abd al-
Rahman b ‘Abdin al-Qari = ‘Umar b al-Khattab

A) Sa‘id b “Ufayr - al-Layth - ‘Uqayl = al-Zuhri = “‘Urwah b al-Zubayr - al-Miswar
b Makhramah + °Abd al-Rahman b °Abdin al-Qari - “‘Umar b al-Khattab '

A) Abii al-Yaman - Shu‘ayb - al-Zuhri > “‘Urwah b al-Zubayr - al-Miswar b

Makhramah + ‘Abd al-Rahman b “Abdin al-Qari = “‘Umarb al-Khattab ¥

1% Or Sugayr, and sometime with sad instead of sin

“!Tbn Abi Shaybah, Musannaf, 10/47

% 1bid , 10/47

' The “A-p” matn of this account 1s the last part of the “A” matn “The Qur’an was revealed in sabat
ahruf, therefore read [in whichever way easier to you/whatever was made available to you] (ma
tayassar)”, Ibn Abi Shaybah, Musannaf, 10/47

1% This “D-p” matn 1s the last part of the “D” matn “Jibril told the Prophet “command them to read it in
Seven modes””, Ibn Abi Shaybah, Musannaf, 10/47-8

1% Abii “Abd Allah al-Bukhari, al-Jami® al-Musnad al-Sahih, (Beirut Dar Ibn Kathir, 2002), p 583

% 1bid, pp 1276, 1865-6

“Tbid , p 1286
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A) al-Layth > Ylinus - al-Zuhri > “‘Urwah b al-Zubayr - al-Miswar b Makhramah +

‘Abd al-Rahmanb °Abdin al-Qari 2 ‘Umarb al-Khattab '

Data Analysis

The data collected above 1s not comprehensive However, 1t 1s representative of
the transmission and circulation of the tradition of the sab‘at ahruf in the early Islamic
sources We can discern an association of certain matns with specific strands of isnad,
the fact that yields “conspiracy theory” in the fabrication of a certain tradition very
unlikely *” To corroborate a tradition and authenticate 1t, the more trustworthy isnads
one can attain the sounder the tradition 1s ''° The different versions of the sab‘at ahruf
tradition can be summarized as follows
- Matn “A” recounts the dispute between ‘Umar b al-Khattab and Hisham b Hakim in
reading sirat al-Furgan The Prophet vindicated both of their readings by declaring that
the Qur’an was revealed n sab‘at ahruf This seems to be the oldest account we have on
this tradition I collated all the isnads from the different sources of the matn “A” version
and created a stemma showing that al-Zuhri 1s the common link and the only source of

this tradition 1n its matn “A” version

19 al-Bukhari, Sahih, p 1716

19 Refer to Motzky, “Collection ”,p 27

1 This 1s known as al-mutabr® wa al-shahid (confirmation and follow-up), Kamali, Mohammad Hashim, A
Textbook of Hadith Studies, (Leicestershire The Islamic Foundation, 2005), pp 176-80, al-Suyiiti, Jalal al-Din,
Tadrib al-Rawi fi Sharh Taqrib al-Nawawi, ed Salah ‘Uwaydah, (Beirut Dar al-Kutub al-‘Ilmiyyah, 1996),
1/128-9
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- Matn “B” of this tradition 1s not as common as the other matns, and 1t seems to be an
extrapolation and commentary on matn “A” This version provides neither background
nor context to the sab‘at ahruf tradition The Prophet states that Jibril recited the
Qur’an to him in sab‘at ahruf, which are all equal Al-Zuhri comments afterwards that
those sab‘at ahruf pertain to verses that do not confuse the licit with the ilhcit (al-amr al-
wahid alladhi laysa fiht halal wa la haram) It 1s imperative to notice that this statement by
al-Zuhr1 only comes with the matn “B” and 1s never coupled with the matn “A” This
might suggest that the matn “B” 1s a commentary on al-ZuhrT’s behalf or his students
For the sake of comprehensiveness, I extracted the isnads of the matn “B” version from
the Sahih of Muslim,"! and sketched the Stemma below Al-Zuhri 1s again the common
link and the only source of this version of the tradition, which 1 my opinion 1s only his
commentary on matn “A” version One can notice that there are only two strands of
1snad of the “B” version from al-Zuhri both of which are 1dentical to two strands in the
“A” version, 1 e al-Zuhri > Ma‘mar b Rashid al-Azdi & °Abd al-Razzaq and al-Zuhri >
Yanus = al-Layth > ‘Abd Allah b Salih The strand al-Zuhri - Yinus - Ibn Wahb >
Harmalah b Yahya of version “B” exists in version “A” as well from a transmission

obtained by Mushim,'? which I did not use for the stemma I sketched for version “A”

! Abii al-Husayn Muslim b al-Hay)a), al-Musnad al-Sahih, ed Abi Qutaybah al-Farayabi, (Riyad Dar Tibah,
2006), 1/366
12 Mushm, Sahth, 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 “‘Umar b al-Khattab and Hisham b Hakim as
the disputing parties, we have in “C” Ubayy b Ka‘b and one of his companions
disagreeing on the reading of a certain verse One needs to keep in mind Ubayy’s
notoriety 1n early Islam as someone known along with Ibn Mas‘td for having his own
non-‘Uthmanic codex Ubayy and Ibn Mas‘id are often quoted 1n early Islamic sources
for their disagreements on the “Uthmanic 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” 1n some of 1ts variations elaborates more on the conclusion, the Prophet tells
Ubayy that both Jibril and Mika1l taught him the sab‘at 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 1ts variations seem to emphasize the contents of “A” and
“B”, and the study of their 1snads 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 1n the
subsequent generations to carry on and spread the account widely Even Mushim
Hadith 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 Jibril to make reading the Qur’an

easier for the illiterate Mushms Jibril answers his request and starts teaching the
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Prophet the Qur’an in one harf until he ends with sab‘at ahruf This version of the
tradition unequivocally clarifies the wisdom and the reasons behind the sab‘at ahruf
explained as being different ways 1n reciting the Qur'an Matn “C” itself provides a
similar explanation when 1t explicitly declares that it 1s fine if one replaces “God the
Hearer, the Knower” (al-Sami® al-°Alim) with “God the Mighty, the Wise” (al-°Aziz al-
Hakim) 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 1s out of place in addition to the matn “C-p”
cited 1n Abii ‘Ubayd’s Fada’il, with a wandering isnad that starts from Aba Bakrah The
partial common links such as Humayd al-Tawil and ‘Asim b Bahdalah and transmutters

such as Suqayr al-‘Abdi and Ibn Judan are impugned according to Hadith criteria '**

% 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 1s
blasphemous (kufr) This statement 1s very unlikely to have been initiated in the
Prophet’s time, and it 1s probably a projection of the later disagreements among
Muslim Scholars regarding the Qur’anic nature of the Canonical Readings '** Matns “F”
and “G” offer bare statements that the Qur’an was revealed 1n thaldthat and sab‘at 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 Hadith criteria, such as Abi Yazid al-Makki, ‘“Amr b Dinar, Muhammad b
‘Amr, and al-HajarT '*°

The preliminary examination of the sab‘at ahruf tradition speaks for some
credibility to the version transmitted by al-Zuhri (d 124/741) and corroborated by
several good isndds in the early sources Nevertheless, regardless of the authenticity of
this tradition, 1t 1s very likely that the notion of the sab‘at ahruf was circulating and
promulgated towards the end of the first century of the Islamic calendar, parallel to al-
ZuhrT's accounts and narratives on the collection and the codification of the Qur’an

during Abii Bakr’s and “Uthman’s Caliphates ¢

Some clues on the meaning of harf

11 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-Tayalist was intriguing The
tradition starts as follows with “‘Umar b al-Khattab speaking “The prophet has taught
one stirah 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 siirah with a harf different from that which the Prophet has taught me ”'"
What 1s different in this text 1s that the stirah 1s not specified to be siirat al-Furgan 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
stirah The wording of the text 1s intriguing, “‘Umar says “fa ‘iftataha tilka al-siirah ‘ala
ghayr al-harf alldhi agra’ani “alayhi Rasil Allah ” This insinuates stark differences in the
way the siirah began “‘Umar 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 1s that the siirah in question 1s sirat al-
Furqdn and the second lead 1s that the disagreement was 1n the opening of the siirah 1
referred to the canomcal Readings works and found no variant readings for the
opening verses of al-Furqgan However, this 1s not the case with the shawadhdh readings
Q (25 1) reads “tabaraka ‘lladhi nazzala ‘-furqdna ‘ala ‘abdihi i yakiina L ‘I-“alamina
nadhiran” '*® There 1s only one shawadhdh reading associated with this verse and 1t

reads “tabaraka ‘lladht nazzala ‘l-furqana ‘ala ‘tbadih h yakiina h ‘I-“alamina I ‘l-mmi wa ‘I-

" al-Tayalisi, Musnad, 1/44
18 Blessed 1s 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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st nadhiran” *** The addition of “li ‘I-jinmi wa ‘l-inst” to the verse 1s especially
conspicuous at the very beginning of the siirah This shawadhdh reading 1s attributed to
‘Abd Allah b al-Zubayr The tradition of the sab‘at ahruf in 1ts “A” matn 1s always
transmitted through al-Zuhri > “Urwah b al-Zubayr ‘Urwah b al-Zubayr 1s ‘Abd Allah
b al-Zubayr’s younger brother, both the sons of al-Zubayr b al-‘Awwam °Abd Allah b
al-Zubayr had his own non-“Uthmanic codex and some examples of his Reading are
documented in the masahif literature ' It 1s probable that the mushaf of ‘Abd Allah b
al-Zubayr’s - being the Caliph 1n al-Madinah for ten years before his reign ended at the
hands of al-Hajj3j and “Abd al-Malik b Marwan - became the Zubayr family mushaf
Therefore, the tradition of the sab‘at ahruf might have originated with “‘Urwah b al-
Zubayr as a result of the differences found between the ‘Uthmanic and the Zubayr
codices This does not necessitate forgery on “‘Urwah’s behalf, rather, it indicates an
interest on his part to propagate the sab‘at ahruf tradition and perhaps to vindicate the
codex and Reading of his older brother “‘Abd Allah b al-Zubayr

To conclude this section, we notice that there are different layers within which
dating the sab‘at ahruf tradition is possible The first 1s based on the earliest sources that
document this tradition, which are al-Muwatta’ by Malik and Musnad al-Tayalst This
dates the tradition back to the last quarter of the 2™/8"™ century The second 1s 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 2/8" century The third 1s assuming the

' Blessed 1s 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 the junn, Abii Hayyan al-Andalusi, Tafsir al-Bahr al-Mubhit,
ed °Ali Mu‘awwad et al, (Berrut Dar al-Kutub al-“Timiyyah, 1993), 6/440

120 Al-Siistant, Masahif, ed Jeffrey, p 81-3
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responsibility of ‘Urwah 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 1%/7*

century

The Shi‘ls’ views towards the Qur’an, the variant Readings, and the sab‘at
ahruf

Scholarship on the Qur’an rarely considers the views of the Shi‘t scholars on the
subject, possibly because Shi‘is have complicated VleV;’S on the topic In the recently
published The Cambridge Companion to the Qur’an, which 1s supposed to give a general
historical, linguistic, and theological overview of the Qur’an, no chapter was designated
to discuss the ShiT’s views on the history of the Qur’an, its transmission, 1ts variant
readings, its esoteric implications, and its integrity as a text Shi‘ls views are usually
treated separately from the mainstream Sunnis, who, since the medieval times,
relentlessly wrote against the Shi‘ah, who were and still are treated as a threat to Sunni
Islam

One of the most controversial Shi‘l arguments regarding the Qur’an is its
falsification (tahrif) This topic has been dealt with extensively since the 3/9" century
and western scholarship has discussed 1t at length since the 19" century Goldziher
documented the ShiT’s rejection of the “Uthmanic codex that was subjected to several
important additions and omissions '* Among the omussions, two full siirahs are claimed
by the ShiTs to have been dropped from the ‘Uthmanic edition ' These arguments by

the Sh1's have stirred endless debates and discussions since medieval times 1t 1s very

% Goldziher, Richtungen, pp 270-89
122 Noldeke, GdQ, 1/ 221-3 See the English translations of all these ShiT additions m W St Clair Tisdall,
“Shr’ah addition to the Koran”, The Moslem world, 3 (1913), pp 227-241
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often that one reads 1n books of Sunni tafsir, ‘Uliim al-Qur’an, Usal al-Figh, and firaq
compilations the relentless defense by the Sunnis of the integrity of the Qur’an against
the rdfidah 1e the Shi'ls With the recent availability of published ShiT sources, the
debate between the Sunnah and the Shi‘ah on the integrity of the Qur’an 1s more alive
than ever There are several satellite TV channels hosting programs that primarily
discuss modern and medieval Shiis’ views towards the Qur'an Sunni and Shi‘ religious
scholars from Qumm, Najaf, Saud1 Arabia, Egypt, and Jordan conduct these debates A
simple googling of the phrase “tahrif al-Qur'an” will y1eld hundreds if not thousands of
pages on this topic, especially in discussion forums and message boards by both the
masses and several religious authorities ' There 1s 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 *

Without getting into more detail about the Shi‘is’ views regarding the historical
text of the Qur’an and their theological implications, 1t 1s obvious that the discipline of

Qira’at and the variant readings of the Qur’an were used by the Shils to support their

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

' Message Boards such as http.//www.dd-sunnah.net/forum/index.php (shabakat al-difa* ‘an 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 Shiah

'* 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 I'exégese chute duodécimaine”,
Arabica, 52/1 (2005), pp 1-42, “The dispute about the falsification of the Qur'an between Sunnis and ShiTs
in the 20th century”, S Leder et al (ed ), Studies in Arabic and Islam proceedings of the 19th congress, Union
Européenne des Arabisants et Islamisants, Halle 1998 (Leuven Peeters, 2002), pp 437-446, Mohammad Ali
Amir-Moezzi and Etan Kohlberg, “Révélation et falsification Introduction a 1'édition du Kitab al-qira‘at
d'al-Sayyari”, Journal Asiatique, 293/2 (2005), pp 663-722, Kamal Haydari, Styanat al-Qur’an min al-tahrif,
(Beirut Dar Jawad al-A'immah, 2010)

' The examples are numerous in Shi‘ah sources see for the example the introduction of al-Kashant's
tafstr, Muhammad Muhsin al-Fayd al-Kashani, Tafsir al-Safi, (Tehran Manshiirat al-Sadr, 1994) 1/40-56
Exegetes such as al-TaisT (d 460/1067) and al-Tabars1 (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-Kashani (d 1091/1680) and al-‘Ayyashi (d 320/932) openly confess the falsification of
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canonical Seven and Ten Readings does not exist in Shr'ism ** Al-Kha'T wrote
extensively on this topic criticizing the Sunni 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 sab‘at ahruf tradition ' The Shiah
do not recognize the sab‘at ahruf tradition, al-Tas1 (d 460) says that it 1s common
knowledge among the Shi‘ah that the Qur’an was revealed to the Prophet in one harf
only ' I am not going to discuss the Shris’ tradition 1n rejecting the variant Readings
and their theological arguments regarding the sab‘at ahruf tradition because this
deserves a separate study I only want to point out that there 1s a trend within the
Islamic tradition itself that rejected the notion of the sab‘at ahruf in the Qur’an and
consequently did not develop a discipline for the Qura’at sciences It is worth
mentioning that the Shi‘ah nowadays read the Qur’an according to the Reading of Hafs

- “Asim justified by the fact that the isndd of this Reading goes back to “Alib Abi Talib

Conclusion

The Variant Readings of the Qur’an derive their legitimacy from the Prophetic
tradition of the sab‘at arhuf, however, Mushm 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 sab‘at 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 ShiT 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

¥ Abii al-Qasim Al-Kha'T, al-Bayan fi Tafsir al-Qur’@n, (Beirut Dar al-Zahra’, 1979), pp 122-234

1% Abii Ja“far Al-Tiis1, al-Tibyan fi Tafsir al-Qur'an, ed Ahmad al-“Amili, (Berrut Dar thya’ al-Turath al-
‘Arabi, 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 sab‘at ahruf tradition After performing isnad and matn analyss, I conclude
that this tradition was 1n 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 “Uthman still lacked official validation by the Prophet himself
The Shi‘is rejected the accounts of the sab‘at ahruf tradition and considered 1t be one
form of the falsification of the Qur’an (tahrif) Though the Shils have no specific
Qur’anic Reading for themselves, they often follow the Reading of “Asim - 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 1s transmitted via tawdtur 1s 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 1ts variant
Readings specifically Iwill 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 1f, and most importantly when Hadith
terminology started to affect the terms of ‘Uliim al-Qur’an (Qur’anic sciences)

I will start this survey prior to the official canonization of the variant Readings
by Ibn Mwahid (d 324/936), a process that was called by the Mushim scholars tasbr* al-
sab‘ah (the “septuplization” or the founding of the seven Readings) Consequently, Ibn
Muwahid was called musabbi® al-sab‘ah (The “septuplist” or the founder of the Seven)
This period, 1 e early 4*/10™ 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 usilis (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 usiilis discussed this topic at length and
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expressed some concerns regarding this problematic 1ssue Heated discussions arose at
the time of al-Baqillani (d 403/1013) regarding the integrity of the Qur’an and its
transmussion al-Baqillani wrote the two-volume book al-Intisar I 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 1ts oral aspects, 1 e the variant Readings I will examine the
opinions of some influential usiilis concerning the tawatur of the Qur’anic readings and
point out the problematic 1ssues they were trying to handle and resolve

In the late 8"/14" century, Ibn al-Jazari (d 833/1429) became the leading
authornity 1n the discipline of Qira’at He canonized three additional Readings and
declared that the ten canonical Readings were all transmitted via tawatur However,
twenty years later, Ibn al-Jazari reconsidered his earlier opinion and declared it
fallacious His revised position held that the Ten Readings were not transmitted via
tawatur but through sound single chans of transmission (ghad) 1 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-Jazari was to hold onto his earlier position on the tawatur of
the canonical Readings, and ever since Ibn al-JazarT and al-Suyiiti (d 911/1505), the
tawatur 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'anic
reading, and that no one could recite and teach the “obsolete” readings of the
Companions that disagree with the consonantal outline of the “Uthmanic 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 *

We find in 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 - 1if they ever existed - and the few still in manuscript form are
either written 1n a later period or erroneously ascribed to their authors * Under the
section of the Qur’anic 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 2"/8"™ century are described to belong to the
6"/12" and even the 10"/16™ century *

These early compilations that collect variant Qur’anic readings attributed to

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

' Ch Melchert, “Ibn Mujahid and the Establishment of Seven Qur’anic Readings”, Studia Islamica, 91
(2000), pp 20-2

2Ibid, p 5,Cf Shahab al-Din Yaqit al-Hamawi, MuSam al-Udabd’, ed Thsan °Abbas, (Beirut Dar al-Gharb
al-Islami, 1993), 5/2325

*In al-Fihns al-Shamil, a manuscript 1s listed under the authorship of AbGi ‘Amr b al-°Ala’ (d 154/770) in
the hibrary of Aya Sofia under catalogue number 4814 I obtained a copy of this manuscript and
apparently 1t 1s a very late copy that uses colors with a fully vocalized text The book seems to be only a
transmission on behalf of Abt ‘Amr b al-°Ala’, Mu’assasat Al al-Bayt, al-Fihris al-Shamil li al-Turath al-Arabi
al-Islami al-Makhtiit “Uliim al-Qur’an, Rasm al-Masahif, (Manshiirat Mu’assasat Al al-Bayt Amman, 1986), p
1

* Fuat Sezgin, Geschichte des arabischen Schrifttums (GAS), (Leiden Brill, 1967), 1/6-15
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Qira’at prior to Ibn Mwahid °> Most of these works are now lost, however one important
aspect to be noticed from those titles and their descriptions 1s that they were not
concerned with a specific number of Qur’anic Readings to be collected and canonized,
contrary to the post-Ibn Muahid era as we will see shortly A common phrase one often
finds upon reading the entries on those early Qura’at authors in the bibliographic
dictionaries 1s “he has a book on Qira’at” (lahu kitab al-qira’at) Muqatil b Sulayman (d
150/767), Abban b Taghlib al-Kiifi (d 141/758), Hushaym al-Sulami (d 183/799) are a
few notable examples among many others ° One important work seems to be a
compilation by Abii “‘Ubayd al-Qasim b Sallam (d 224/838), which was comprised of
twenty-five variant Readings attributed to twenty-five eponymous Readers ’ A man by
the name of Ahmad b Jubayr al-Kafi al-Mugr’ (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 Readings ® The judge Isma‘il b Ishaq al-Maliki (d 282/895) collected twenty
variant Readings attributed to twenty eponymous Readers’ Two important aspects
should be noticed here, the first 1s 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-Kft al-Muqri’ 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 Muahid era

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

* Al-Fadli, °Abd al-Had], al-Qird’at al-Qur'antyyah tdrikh wa ta‘rif, (Beirut Dar al-Qalam, 1985), pp 27-32

¢ Ibn al-Nadim, Abii al-Fara, al-Fihrist, ed Riza Tajaddud, (Tehran Maktabat al-Asadi, 1971), pp 227, 276,
284

7 Ibn al-Jazari, Nashr, 1/88-9

®Ibid , 1/34, Makki b Abi Talib al-Qaysi, Abi Muhammad, al-Ibanah ‘an Ma‘ani al-Qird'at, ed ‘Abd al-Fattih
Shalabi, (Cairo Dar Nahdat Misr (nd)),p 51

° Ibn al-Jazari, Nashr, 1/88-9
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Qur’anic Readings were in circulation and Muslim authors were collecting and
documenting them " The second noticeable aspect, if the biographical dictionaries are
to be trusted, 1s that Muslim scholars started to collect and document the different
qurd’dt as early as the 1%/7™ century, probably starting with Yahya b Ya‘mur (d
90/708) ' One should keep 1n mind that the oldest among the Seven Readers was Ibn
‘Amir the Damascene who died in 118/736 while the youngest was al-Kisa', born in
119/737 Thus 1s 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, Nafi° was born in 70/689, Abi ‘Amr b al-°Ala’ in 68/687,
and Hamzah al-Zayyat 1n 80/699

Before I discuss the case of al-Tabari (d 310/923), two earlier works deserve
some attention The first 1s by the aforementioned Yahyab Ya‘mur, about whom Ibn
‘Atiyyah (d 543/1148) says the following “ as for vocalizing (shakl) the mushaf and
putting dots on the letters (nagqt), it 1s said that ‘Abd al-Malik b Marwan (d 86/705)
commussioned al-Hapdj (b Yasuf) (d 95/713) who undertook this mission in Wasit al-
Hayjaj partitioned the Qur’an into more parts (ahzab) and since he was the governor of
Iraq, he commissioned al-Hasan (al-Basri) (d 110/728) and Yahyab Ya‘mur to vocalize
the consonantal text of the Qur’an and put the dots on the letters Consequently, Yahya

b Ya‘mur wrote a book in Wasit on the different qird’at and collected what had been

1° Abii al-Qasim al-Hudhali (d 465/1072) compiled al-Kamil fi al-Qura‘at al-Ashr wa al-Arba‘in al-Zadah
‘alayhd in which fifty variant Readings of the Qur’an were collected and documented This book 1s
considered one of the most extensive books on Qira’at It was poorly edited and published by Jamal b al-
Sayyid RifaT al-Shayib (Cairo Mu’ssasat Sana l1 al-Tiba‘ah wa al-Nashr, 2010) A PhD dissertation was
written on this work 1n 2008 in Umm al-Qura university in Saudi Arabia, ‘Abd al-Hafiz al-Hindi, al-Imam
al-Hudhali wa Manhajuhu fi Kitabiht al-Kamil fi al-Qur@’at al-Khamsin, (PhD Dissertation Umm al-Qura
University, 2008)

" °Abd al-Haqq Ibn “Atiyyah, “Mugaddimat Ibn “Atiyyah i Tafsirihi al-Musamma al-Jam:© al-Muharrar”, in
Mugqaddimatan fi “Uliim al-Qur'an, ed A Jeffery, (Cairo, al-Khanji 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 Mwahid wrote his book” *
The second book that I want to draw the reader’s attention to 1s by Hariin b
Miisa al-Awar, who according to Ibn al-Jazari was the first to track down the different
modes of recitation in Basrah and to document them It 1s said that he also investigated
the readers who transmitted the irregular (shadhdh) readings whose isndads he
meticulously studied ** 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 2"/8™ century The aforementioned
work by Ibn Ya‘mur, 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-Tabari (d. 310/923)

The most important and influential among the scholars who collected different
qira’at before Ibn Mujahid was presumably al-Tabari, who was one of Ibn Mujahid’s
teachers in Qira’at ** Al-Tabari compiled a book, now lost, in which he collected more
than twenty variant Readings of the Qur’an ** We do not know much about this book,

however 1t 1s very probable that al-Tabar1 did not intend to canonize the different

readings of the Qur’an, which were 1n wide circulation at the time He also did not

2 1bn “Atiyyah, Mugaddimatan, p 275

3 Shams al-Din Ibn al-Jazari, Ghdyat al-Nihdyah fi Tabagat al-Qurrd’, ed Gotthelf Bergstrasser, (Beirut Dar
al-Kutub al-“Ilmiyyah, 2006), 2/303

" Ibn al-Jazari, Ghayat al-Nihayah, 1/128, 2/96

5 Ibn al-Jazari, al-Nashr, 1/89
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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 own judgment and ytihad where he favors one reading over
another In al-Tabar’s 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
transmutters themselves, 1 e to their own selectivity and ytthad while reading and
deciphering the ‘Uthmanic consonantal text, but not to the Prophet * Discussing al-
TabarT's position on the variant readings of the Qur’an 1s important in order to form a
better understanding of the development of the concept of shawadhdh and how this
term was used to denote different aspects of the Qur'anic readings whenever the
criteria of validating those readings changed

al-Tabar’s criticism and rejection of some acknowledged readings that were
labeled later on as mutawatirah, have forced many Mushm scholars to criticize him"’
even up until today Several Muslim religious authorities have written treatises
criticizing al-Tabart and his position regarding the canonical readings, some of which
he considered to be erroneous and invalid Labib al-Sa‘ld for example 1n his Difa “an al-
Qird’at al-Mutawatirah fi Muwajahat al-Tabari al-Mufassir, collected eighty-nine examples
from al-TabarT’s Tafsir in which the latter refused some canonical readings and gave

preference to some readings over others The title itself 1s interesting for al-Sa‘id 1s

' Ibn “Atiyyah (d 543/1148) openly states that the Seven Readings originated due to the eponymous
Readers’ interpretation (ytihad) of the defective “Uthmanic text Consequently, the Seven Readings were
accepted through the consensus of the community, Ibn “Atiyyah, al-Muharrar al-Wajiz, 1/48

17 Ibn al-Jazari criticized al-TabarT in his qird’at book for being selective 1n his choice of the different
readings of some verses He says “ he (al-Tabari) committed some mustakes in his book al-Jam:* (ft al-
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 1s a consensus on them Thus 1s bizarre coming from a great scholar like him (al-TabarT)”, Ibn al-
Jazari, Ghayat al-Nthayah, 2/96
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simply suggesting that al-TabarT 1s a mufassir by profession and not a gart’, and
therefore he 1s not an authority when 1t comes to Qur’anic readings '* Another book
criticizing al-TabarT was recently written by Shetkh Muhammad al-Harart under the
title of al-Qird’at al-Mutawatirah allati Ankaraha Ibn Jarir al-Tabari fi Tafsirthi wa al-Radd
‘alayhi ** 1 will examine a few examples in which al-Tabari rejects some readings that
later on were considered to be canonical and divine [ 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-rasilu bt ma unzila ilayht min rabbiht wa ‘I-mu’miniina kullun
amana bt ‘llaht wa mala’tkatitht wa kutubiht wa rusulihi 1 nufarriqu bayna ahadin min
rusulthi”®, al-Tabari says that the readers disagreed on how to read kutubithi The
Medinese and some Iraqis read it as kutubihi,”* the plural form of kitab, and some Kifans
read 1t as kitabihi,” 1n the singular form Al-Tabari gives his own opinion by saying that
even though the latter reading 1s well known and accepted among Muslims, what he
really likes “alladhi huwa a‘jabu ilayya” 1s the reading in the plural form kutubihi The
reason 1s that what precedes and follows this word, 1 e kutubthi, are words in the plural
form, so he prefers to read the disputed word 1n the plural form as well * In this
example we notice that both readings are known, accepted and well circulated,

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

'8 Labib al-Said, Difa’ “an al-Qura’at al-Mutawdtirah fi Muwdjahat al-Tabari al-Mufassir, (Cairo 1978), pp 11-12,
15-26

9 (MA Thesis al-Jami‘a al-Islamiyyah, 1986)

2 “The Messenger believes in what was sent down to him from his lord and the believers, each one
believes 1n God and His angels and 1n His books and His Messengers, we make no division between any
one of His messengers”

2 This 15 the reading of AbG ‘Amr b al-°Al7’, “Asim, Ibn Kathir, Nafi°, and Ibn ‘Aamir, Abi Bakr Ibn
Muwjahud, Kitab al-Sabah fral-Qira’'at, ed Shawqi Dayf, (Cairo Dar al-Ma“arif, 1972), p 195

2 Thus 1s the reading of Hamzah and al-Kisa'1, Ibn Mujahid, al-Sab‘ah, p 195

# Al-Tabari, Jami° 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 yma‘, al-TabarT 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-TabarT mentions the disagreement on reading nufarriqu He
says that some late readers “ba‘d al-mutagaddimin” read 1t as yufarrigu,” however the
only acceptable reading for al-TabarfT is nufarriqu and no other reading could be
accepted, for this reading 1s so widely transmitted and circulated that error and
collaborative negligence could not have taken place “al-naql al-mustafid alladhi yamtani‘u
ma‘ahu al-tasha‘ur wa al-tawatu’ wa al-sahw wa al-ghalat” Based on that, Al-Tabari
considers the reading of yufarriqu to be shadhdhah Nevertheless, this same reading
deemed to be shadhdhah by al-Tabari was canomzed later on and became mutawatirah
and of divine status The reading 1s attributed to the Basran Ya‘qiib al-Hadrami who 1s
one of the Ten eponymous Readers

Al-Tabar1 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 1) “wa
‘ttaqii ‘llaha Nladhi tasa’aliina bithi wa ‘l-arhama”,”all the readers read al-arhdma in the
accusative case except Hamzah who read the variant in the genmtive case al-arham: * al-
Tabarf states that the genitive reading 1s not eloquent and that the only reading he

authorizes 1s the accusative al-arhama Therefore, al-Tabari openly dismisses the

* This 1s the reading of Ya‘qib, Ibn al-jazari, al-Nashr, 2/447

 “And fear God by whom you demand one of another, and the wombs”

% Ibn al-Jazari, al-Nashr, 3/24 Abi °All al-Farisi says the following regarding the genitive and the
accusative readings “Those who read al-arhama n the accusative case considered it to be either a direct
object for ittagi and thus the coordinating conjunction wa joins al-arhama to allaha, or a direct object for
tasd’aliina and thus the coordinating conjunction wa joins the prepositional phrase bihi to al-arhdma On
the other hand, those who read al-arhdm: in the genitive case considered al-arhdm to be joined to the
pronoun hi in the prepositional phrase bihi by the coordinating conjunction wa However, this 1s
awkward and rare, and 1t 1s better to abandon its usage”, Abii “Ali al-FarisT, al-Huyah li al-Qurra’ al-Sabah,
ed Badr al-Din Qahwaji and Ahmad al-Daqqaq, (Damascus Dar al-Ma'miin li al-Turath, 1987), 3/121
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reading by Hamzah and considers it to be wrong * Again, this grammatically awkward
reading by Hamzah was canonized later on by Ibn Mwahid and was acknowledged by
the community of the Qur’an readers In Q (6 137) al-Tabari dismisses a reading by Ibn
‘Amir, who 1s one of the Seven Readers, and considers that reading to be repulsive and
inarticulate He adds that this reading cannot be well founded for 1t contradicts the
consensus of the readers *® He also rejects the reading of Ibn Kathir in Q (2 37) for the
same reasons * Similarly, all these readings rejected by al-Tabari openly were
canonized later on and enjoyed the status of being absolutely valid and divine
Al-Tabari 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-Tabar? readily dismisses the reading and labels 1t as
shadhdhah even 1f 1t 1s attributed to a well established Reader who became later on one
of the canonical Seven or Ten readers Nevertheless, the term yma‘ al-Qurra’ 1s not well
defined by al-Tabari and the criteria for such an yma* are somehow vague, for even

“_1

when 1t comes to what a considerable group of readers have agreed upon, “a” majority
and not “the” majority, al-Tabari would dismuss their reading and prefer his own His

reasoning 1s always supported, as he claims, by “some” consensus of the readers For

7 Al-Tabari, Jam:‘, 6/344-350

% Refer to chapter one, page two, footnote eight for a detailed discussion of this verse, Al-Tabari, 9/576-7
® Q (2 37) reads “fa talagqga Adamu min rabbihi kalimatin” (Then Adam received from his Lord words (of
revelation)) which 1s the reading of all the Readers except Ibn Kathir who read “fa talagqa Adama min
rabbihi kalimatun”, thus making Adam the direct object of the verb Al-Tabari says that even though this
reading 1s grammatically permissible, however semantically the verse does not make any sense The only
valid reading that he authorizes i1s 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-Tabari, Jam:‘, 1/580
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example, in the very well known disagreement on Q (1 4) “ma/daliki yawmi ‘d-din”,* al-

Tabari refuses and even prohibits the reading of maliki He considers those who adhere
to this reading to be stupid and confused *! Thus 1s the reading of two out of the Seven
Readers, namely ‘Asim and al-Kisa'i, in addition to Ya‘qlib and Khalaf, the two Readers
in the canonical system of the Ten Readings However, al-Tabari claims that the
consensus of the readers 1n his time 1s against that reading Could the consensus have
changed so rapidly within few years after al-Tabar1 (;i 310/923) during Ibn Mwyahid’s
(d 324/936) time?

The following example reveals important aspects regarding al-TabarT’s criteria
for and opinion concerning the anomalous readings, 1 e the readings that do not agree
with the consonantal outline of the “‘Uthmanic 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-tazila minhu -

732 Al-TabarT transmits more than ten different accounts supported by good

Jibalu
isnads, which speak to the effect that several Companions and Successors used to read
that verse with kada and la-taziilu, thus reading “wa in kada makruhum la-taziilu minhu al-
Jibalu” Two things should be mentioned here, the first 1s that this anomalous reading
seems to have been very well circulated among the Companions and the Successors
“‘Umar b al-Khattab, ‘Alib Abi Talib, Ibn Mas‘lid, Ubayy b Ka‘b, Anas b Malik, Ibn
°Abbas, and few other figures were reported to have had read that verse in its

anomalous form 1t 1s reported that this reading was written as such in the codex of Ibn

Mas‘td The second thing that needs to be mentioned 1s that the anomalous reading of

* (The Master of the Day of doom)
' Al-Tabari, Jami©, 1/152-3, 157
%2 (Though their devising were such as to remove mountains)
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kada brings with 1t the irregular reading of la-taziilu In the first canonical reading, “in”
1s a negation particle and the verse should be translated more properly to mean “their
devising would not remove the mountains” The lam preceding tazila 1s lam al-juhid
(lam of demal) and the verb 1s 1n the subjunctive case * On the other hand, in the
anomalous reading of kada, “in” 1s considered to be mukhaffafah min al-thagilah (The an
that 1s hghtened from the heavy form)* and the lam preceding tazilu 1s lam al-fariqah
(the distinguishing lam) that usually accompanies in al-mukhaffafah ** What interests me
here 1s the reading of al-Kisa'1 who read the verse with kana and la-taziilu, thus keeping
the second portion of the anomalous reading la-taziilu, which always coexisted with
kada and was never read with kana al-Tabari objects to al-Kisa'T’s reading by giving a
grammatical reasoning as to how thus lam of la-taziilu cannot be lam al-fariga if the verse
1s read with kana, as al-Kisa’1 did ** Al-TabarT’s also argues that the consensus of the
Qur’an readers 1s to read the verse with Ii-taziila and the irregular reading la-taziilu 1s
invalid since 1t goes against the consensus One of the conclusions one can draw from
this grammatical argument by al-TabarT 1s the following since it 1s grammatically
incorrect to use lam al-fariqah after kana, the proper usage of this lam would be after
kada, and I suggest that al-Kisa'l subconsciously presumed the anomalous reading of
kada and automatically brought with 1t the irregular reading of la-taziilu This 1s not
surprising when, as we will shortly learn, the Qur’an in Kiifah was still influenced by

the pre-canonization Reading of Ibn Mas‘iid up until the 2"/8" century

% Abu al-Fath Ibn Jinni, al-Muhtasab fi Tabyin Wujiih Shawadhdh al-Qira‘at wa al-Idah ‘anha, ed Muhammad
°Atd, (Berrut Dar al-Kutub al-Ilmiyyah, 1998), 2/40-1, Abii al-°Abbas al-Samin al-Halabj, al-Durr al-Masin,
ed Ahmad al-Kharrat, (Damascus Dar al-Qalam, [nd ]), 7/125-7

W Wright, A Grammar of the Arabic Language, (Berrut Librairie du Liban, 1996), 2/26

% Ibn Jinni, Muhtasab, 2/41, al-Samin al-Halabf, al-Durr, 7/125-7, Wright, Grammar, 2/26, 1/283

% Al-Tabari, Jami‘, 13\724
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Another piece of information we can draw from that passage 1s al-TabarT’s
understanding of the notion of yma® He says that some people might wonder how
could the reading of Ii-taziila be considered as yma® when many Companions and
Successors have read la-tazilu? Al-Tabari responds by saying that the reading of la-
taziilu 1s valid only 1if one reads the verse with kada, however, 1t 1s not permissible
anymore to read the verse with the kdda variant because what 1s written in the masahif
now 1s kana and not kada No one 1s 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 Thus statement 1s very

important and several points must be assessed here

1) According to al-Tabari, 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
Mas‘ad,” al-Tabari explicitly acknowledges the validity of these accounts and
offers the following reconciliation those anomalous readings attributed to the
Companions are not acceptable “to us” (‘indana), 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

%7 See for example al-Baqillani’s vehement defense of Ibn Mastid and Ubayy b Ka®b 1n his Intisar, Abd
Bakr al-Baqullani, al-Intisar It al-Qur'an, ed Muhammad “Asim al-Qudat, (Beirut Dar Ibn Hazm, 2001), 1/61-
2,300/31, 267-78, 394-9 See also al-Sjistdni, Masahif, 1/179-94, Abi Muhammad Ibn Hazm, al-Fisal fi al-
Mulal wa al-Ahwa’ wa al-Nthal, ed Muhammad Nasr and “Abd al-Rahman ‘Umayrah, (Beirut Dar al-Jil, 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-Tabari 1s to be understood as the consensus of the
readers of the Qur’an (qara’at al-amsar) and not the Mushim scholars or the
Companions and the Successors Al-Tabari 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 “Iraq, some Kifans, the
readers of Madinah, 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-
TabarT's 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 suggested * On Q (15 56) for example, al-Tabari says “readers
disagreed on “wa man yagmi/at”,” for the Medinese and the Kiifans read 1t with a
fathah on the niin, 1 e yagnat except al-A‘mash and al-Kisa'Tt who both read it

with a kasrah on the niin, 1 e yagrit Thus latter reading ought to be the correct

* Ibn al-Jazari, Munpd, p 79
** (And who despatrs of)
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one because yagnat with a fathah on the niin 1s not familiar in Arabic” *

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 sahiram”,** which does not agree with the fasih Arabuc, forced al-
Tabarf to reject the proper ‘arabiyyah reading of Abi ‘Amr b al-*Ala’ who read
“inna hadhaynt”, since his reading disagrees with the rasm of the mushaf and
contradicts the yma® al-Tabari also rejects the reading of “in” because the
majority of the readers read “inna” ** He provides a grammatical explanation
stating that this verse might be grammatically correct, but not fasth, according
to some Arabic dialects * Therefore, according to al-Tabari 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-TabarT 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-TabarT gives us some 1nsight 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-TabarT’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

0 a]-Tabarf, Jami‘, 14/85-6

! (These two men are sorcerers)

2 Nafi°, Ibn ‘Amir, Hamzah, al-Kisa'1, and “Asim = Shu‘bah read “inna”, while Ibn Kathir and ‘Asim >
Hafs read “in”, Ibn Mwahid, Kitab al-Sabah fi al-Qira‘at, p 419

3 Al-Tabari, Jam©, 16/97-101
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than others, and therefore they cannot be equal 1n status There are several readings
that used to be 1n 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 yma’ of the Qur’an readers Those readings were acceptable at the time, but
not anymore

One more thing must be noted about Al-Tabari he did not try to canonize or hmit
the Qur’anic readings to an authoritative corpus Al-Tabari compared the different
readings and tried to find the best choice based on the current rasm of the mushaf, the
present-day ymd’, 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 (ikhttyar) 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

pp—

being accused of shi‘ism* might have been behind hus failure to create a Qira’at Canon

Ibn Mujahid and Kitab al-Sab‘ah

Two features generally characterize modern Arabic scholarship on Qira’at First,
1t 15 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, 1t 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 1s that the

—

term tawatur al-qird’at does not appear in Ibn Mwahid’s terminology, either in his Kitab

“F Rosenthal, “General Introduction”, in The History of al-Tabari, (Albany State University of New York
Press, 1985), 1/71-7, Cf Shams al-Din Al-Dhahabi, Styar A%lam al-Nubald’, ed Shu‘ayb al-Arna’iit, (Beirut
Mu’assasat al-Risalah, 1985), 14/277
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al-Sab‘ah or 1n 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 3/9" century to establish three
conditions upon which the vahdity of any Qur’anic reading could be decided, first, the
reading must agree with the rules of “Arabiyyah, second 1t must agree with the rasm of
the mushaf, and third it must have an snad that 1s characterized by tawatur * It 1s
needless to say that the term tawatur al-qira’at came much later than Ibn Mwahid, as we
will see shortly In his introduction to Kitab al-Sab‘ah, 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 grammar * Unfortunately, the phrases Dayf used are almost verbatim those
that later Qira’at scholars coined and which were “canonically” set by 1bn al-Jazari in
the 9"/15™ century * 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 1n the tawatur and thus the divine nature of the canonical Readings In
the following section I suggest that Ibn Mwahid stipulated different conditions to judge
the validity of any Reading I also try to remnterpret 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. qirda’at as legal rulings (ahkam)

* Habash, al-Qir@’at al-Mutawdatirah, p 70
¢ 1bn Mujahud, Al-Sab‘ah, p 19
7 Compare with Ibn al-JazarT, Munpd, p 79, al-Nashr, 1/9-14
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Nowhere in Ibn Mwahid’s Kitab al-Sab‘ah fi al-Qira’at does one find an exphcit
statement on the criteria according to which he chose the seven eponymous Readers
We also do not know 1f 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 Ilgn Mujahid chose to represent the valid
canonical Readings are the following Ibn Kathir (d 120/737) the Meccan, Nafi° (d
169/785) the Medinese, Ibn “Amir (d 118/736) the Damascene, Abii “Amr Ibn al-‘Ala’ (d
154/770) the Basran, ‘Asim b Abi al-Najad (d 127/744), al-Kisa'T (d 189/804) and his
teacher Hamzah al-Zayyat (d 156/772), the Kiifans There were also several well-
established and authoritative readers besides those seven According to Ibn al-Jazari,
Abu Jafar Yazid b al-Qa‘qa‘ (d 130/747), Ibn Muhaysin (d 123/740), al-A‘mash (d
148/765), Ya“qiib al-Hadrami (d 205/820), al-Hasan al-Basri (d 110/728), and many
others were as famous and credible as those seven *° Before I get into the scholars’
reaction to Ibn Muyjahid’s establishment of the seven canonical Readings, I will explore
in detail what he himself says in the introduction of al-Sab‘ah 1 ntend this section to be
a close study of the introduction of Kitab al-Sab‘ah 1n order to figure out Ibn Mwyahid’s
criteria for a valid and acceptable Reading

Ibn Mujahid compares the differences of the qira’at and the disagreements

among the readers with the disagreements and differences among the ahkam (legal

*® 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 Mwahid introduces the seven eponymous Readers and their man transmitters, their
biographies, anecdotes about them, and his own chains of transmission down to each Reader, Ibn
Muwzhud, al-Sab‘ah, pp 45-101

** Ibn al-Jazari, Munjid, pp 215-6
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rulings) “ikhtalafa al-nas fi al-qira’ah kama ikhtalafti fi al-ahkam” *° This short and
underdeveloped phrase 1s a very important statement that was not given much
attention Ibn Mwahid remarks that people’s disagreement on the qira’at 1s 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 1n 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 (ilm dariiri) * I do not believe that this was the position of Tbn
Muwahud, for if the disagreements on ahkam and qird’at are of similar nature, those
disagreements are therefore the outcome of ytithad on the part of the scholars Such
ytihad, both in ahkdam and qird‘at, 1s not based on opinion only, it 1s also based on athar,
1e 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 Myahid
drives me to conclude that he believed that the same process must have taken place
with qir@’at as with the ahkam The Qur’an readers, just like the fugahd’, judged the
traditions and the athar and chose a corpus 1n which they included choices of the

readings they believed to be the most probably correct, or in other words the closest to

*® Ibn Mwahid, al-Sab‘ah, p 45
*! This 1s a summary of the fatwd by ‘Abd al-Wahab al-SubkT quoted by Ibn al-Jazari, Munpd, pp 174-5 The
notions of necessary knowledge and tawdtur will be explored in more detail in chapter three

59



the shari‘ah > 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 ahkam By the same token, no one should argue that the Prophet
read the Qur’an 1n all the seven and the ten Readings, as later Muslim scholars
vehemently argued ** I 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-Sabah, Ibn Mwahid describes the
characteristics of a good Qur'an reader solid foundation 1n the Arabic language and
extensive knowledge of the other different readings - compare how a fagih should be
aware of the rulings of other fugaha’ before he establishes his own ruling he should
have awareness and knowledge of the traditions (athar) on qira’at and finally a critical
understanding of the meaning of the verses he 1s reading > 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 1s not based on what the trustworthy readers have read before 1s a

mubtadi® (innovator) Ibn Mujahid lists several traditions that support this argument,

*2 Figh 1s the means to discover the true purposes of shari‘ah (maqasid al-shariah)

* Read the extensive discussion on this topic and refer to the classical sources cited 1n al-Zurqgan,
Manahil, 1/351-378, Cf 1bn Taymuyyah, Fatawa, 13/212-3

> Ibn Mwahuid, al-Sab‘ah, p 45-6
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and he again compares between qird’at and ahkam by saying that both disciplines
comprise practices upon which a consensus was established and other practices that
were abandoned and rejected Ibn Mwahid says that the readings of the people of al-
Madinah, Makkah, Kiifah, 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 Readers ** One should notice here the vital role yma‘ played, a role that was
1ignored later on and replaced by sound transmission 1 will shortly discuss this matter
in more detail

Ibn Muahid moves to another topic where he again lists several traditions
stating that reading the Qur’an 1s sunnah (al-qira’ah sunnah) and that one should read
only as he was taught * Once more, this analogy suggests that Ibon Mujahid regards the
qura’at as legal rulings that are largely established by sunnah So far, nothing 1s said
about tawdtur and Ibn Mujahid 1s 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 Kathir studied with Mwyahid b Jabr (d 104/722) who studied with Ibn
Abbas (d 68/687) who studied with Ubayy b Kab (d 30/650) * This 1s the only isnad we
have for Ibn Kathir’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

% Ibn Mwjahud, al-Sab‘ah, p 48-9
*Ibid , pp 49-52
71bid, 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 isnads, as was done in Hadith scholarship? And if it were the
latter, what makes Qira’at documentation different from that of Hadith?*® In my
opinion, what was more important to Ibn Mwahid 1s that the Meccans, in the case of
Ibn Kathir, agreed on and accepted his Reading, and therefore the chain of transmission
of his Reading 1s of second value after the yma® to adhere to Ibn Kathir’s Reading was
established The concept of sunnah 1s important here - by utilizing it Ibn Mwahid moves
the Qura’at discipline away from the domain of Hadith and draws 1t closer to the domain
of Figh As legal rulings vary from one region to another according to the specific
sunnah established there,” a Qur'anic reading might also vary from one place to
another according to the sunnah established 1n 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 Mwahid 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
‘arabtyyah, rasm and sound isnad/tawdatur, however I argue that the last condition was
not as important to Ibn Mujahid as the yma® of the Qur’an readers My second argument

1s that Ibn Mwahid did not intended to limit the canonical Readings to the specific

% Melchert touched upon this subject 1n 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 Quranic Studies, 10/2 (2008), pp 73-87, “Ibn Mwahid ", pp 7-11

** For more nsight on sunnah and the living tradition, see J Schacht, The Origins of Muhammadan
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 ‘arabiyyah, rasm and sound i1snad could be fulfilled, but how can one
determine the critena for sunnah and yma®? Nonetheless, a syntactical structure might
be proven to be more eloquent than another, and some i1sndds 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 sunnah? “A”
sunnah 1s a practice that was taught and established by the Companions and the
Successors That which defines a sunnah or a practice in al-Madinah 1s different from
that which defines a sunnah n al-Kiifah The same logic could be applied to the qird’at,
assuming that Ibn My ahid treats them as ahkam and sunan According to this
understanding of Ibn Mwahid’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 qurrd’ al-amsar, a pre-Ibn Mujahid movement The
term itself qurra’ al-amsar denotes readers who adhere to the “‘Uthmanic codices
Nevertheless, the third important condition for Ibn Mwahid is the yma‘ and the
adherence to the sunnah, as exercised by the Successors and the Companions A good
isnad 1s important but yma 1s more 1mportant for establishing a sound 1snad However,
disagreeing with the jama‘ah (community) does not suffice to determine an acceptable
reading, and the case of Ibn Shanabiidh testifies to this ® Documenting the isnad of an
eponymous Reading 1s important for establishing the authority and qualifications of

the Reader as valid 1t 1s more or less similar to obtaining a degree diploma today

% paret, R, “Ibn Shanabiidh”, EF, Noldeke, GdQ, 3/110-2, Melchert, “Ibn Mujahid ", pp 20-21
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Therefore, the isnad 1n the transmission of the Qira’at 1s different from that of the
Hadith without which a tradition would be automatically dismissed The isnad of a
Qira’ah serves as a certification of the Reader while the isnad of an hadith serves as its
backbone without which the hadith cannot exist

Obtaining an 1sndd 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 yma“, both of which are adhered to by the majority of the qurra’ community
What happened to Ibn Shanabiidh and the other readers who kept reciting the
shawddhdh readings, 1s a good example for the above argument By the 37/9" century,
the consensus of the Qur’an readers was to abandon those shawadhdh readings despite
the fact that trustworthy readers such as Ibn Shanabiidh® kept reciting them His
Reading was 1n agreement with proper Arabic and was supported by sound
transmissions and authentic traditions (athar) from the Companions and Successors It
1s true that some of his readings did not agree with the “‘Uthmanic 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 shawadhdh readings after the official
codification of the Qur’an

N

The Selection of the Seven

There 15 still no definitive answer as to why Ibn Mwahid chose specifically seven

eponymous Readers and whether he intended to match the number of the Readers to

8 Ibn al-Jazari, Ghdyah, 2/49-52, Shams al-Din al-Dhahabi, Ma‘rifat al-Qurrd’ al-Kibar, ed Tayyar Altiqiilag
(Istanbiil Turkiye Diyanet Vakfi, Islim Arastirmalart Merkezi, 1995), 2/546-553
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the seven ahruf of the aforementioned hadith * 1 will closely examine the introduction
of Ibn Mujahid’s al-Sab‘ah 1 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 3*/9" century, the dominant opmion among Muslims was that the number of
masahif al-amsar® was five There are references to the fact that masahif al-amsar at that
time, 1e 3™/9™ century, were kept 1n the five major Islamic capitals al-Madinah,
Makkabh, al-Basrah, Dimashq, and al-‘Iraq Al-Sijistani, for example, enumerates the
scribal differences among the masahif of the aforementioned five cities *

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-
Kiifah/al-“Iraq from which he chooses three Readers While Ibn Mwahud 1s fully aware
of other authoritative and trustworthy readers 1n the five capitals, he still provides the
same reasoning for selecting one Reader only from each city This one-Reader only
selection 1s always justified by accounts that speak of the consensus established by the
qurrd’ community 1n each city to adhere to and recite the Qur’an according to that
Reader’s system of Reading For instance, Ibn Mwahid says that Abii Ja‘far Yazid b al-
Qa‘qa‘was an unrivaled Imam 1n qura’at during his time whose Reading adhered to the

sunnah However, Ibn Muahid selects Nafi° instead of Abii Ja“far, a selection supported

by many other accounts that also testify to Nafi”’s adherence to the sunnah, but most

% Refer to chapter one for the discussion on the sabat ahruf

% masahif al-amsdr always refer to the official copies of the Qur’an, which “‘Uthman sent to the major
Islamic capitals after he codified the Qur'an

¢ al-Syistani, Kitab al-Masahif, ed Wa‘iz, 2/424
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importantly by the fact that that the current and dominant Reading of the people of al-
Madinah and its community of the qurra’ 1s that of Nafi° and not Abi Ja‘far ®

The case of Makkah 1s no different than al-Madinah Ibn Mujahid states that the
Meccans agreed to adopt and adhere to Ibn Kathir’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),% yet Ibn Mwahid
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’s ¥ Thus 1s enough of a satisfactory reason for Ibon Mujahid to exclude Ibn
Muhaysin and choose Ibn Kathir as the representative Reader of Makkah

The same reasons are applied to the selections of Abl “Amr b al-°Ala’ the Basran
and Ibn “Amir the Damascene It 1s said that Abii ‘Amr b al-*Ala’ 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 Abt ‘Amr b al-*Ala’ followed the athar (traditions)
and the sunnah and barely disagreed or contradicted the readings of the Imams before
him ® Therefore, he adhered to and respected the yma‘ of the qurra’ community Ibn
Mujdhid also mentions that there were other well-known readers 1n al-Basrah, however
they were not as authoritative as Abii “Amr b al-°Ala’ to whose Reading the Basrans

have adhered To be more precise, Ibn Myahid does not actually say “all” Basrans, but

% Ton Mwahid, Sab‘ah, pp 56-63

% bn Muhaysin entered the system of the fourteen Readers established by al-Dimyati (d 1117/1705)
However, Ibn Muhaysin along with al-Hasan al-Basrf, al-Yazidi, and al-A‘mash were never accepted as
canonical Readers Their Readings are still considered to be shawadhdh, Shihab al-Din al-Dimyati, Ithaf
Fudald’ al-Bashar b1 al-Qird’at al-Arba‘at ‘Ashar, ed Sha‘ban Muhammad Isma“il, (Berrut “Alam al-Kutub,
1987),1/65

 Ibn Mwjahid, Sabah, p 65

“®1bid, pp 79-81
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rather most of them (aktharuhum)  Canvassing the majority and deciding on whom the
ymd’ 1s strongest play the decisive roles in determining Ibn Mwahid’s selection for the
representative Reader of al-Basrah The same holds for Ibn “Amir the Damascene, as Ibn
Mujahid clearly states that the majority of the people in al-Sham/Syria follow the
Reading of Ibn ‘Amir ™

We arrve at the problematic selection of three Readers from al-‘Irag/al-Kifah,
which 1s politically, socially and historically more complex than the other four capitals
Ibn Mujahid starts by saying that the early Kiifans used to read the Qur’an according to
the “early” Reading of Ibn Mas‘id, 1 e his pre-“Uthmanic Reading Ibn Mus‘ad’s
disciples continued to recite this early Reading and teach it among the Kiifans An
account on the authority of al-A‘mash (d 61/148) states that only very few Kifans (al-
rajul wa al-rajulan) were reciting the Qur’an in accordance with “Uthman’s official
codices "' We also read that the Kiifans by the middle of the 1**/7" century were familiar
“only” with the Reading of Ibn Mas‘tid * Ibn Mujahid then tells us that the first
Companion who started teaching the Qur’an among the Kiifans according to the post-
codification Readings was Abii ‘Abd al-Rahman al-Sulami (d 73-4/692-3) who installed
himself 1n the grand mosque of Kiifah to teach people the Qur'an After forty years of
teaching in Kiifah, al-Sulami was succeeded by his student ‘Asim b Abi al-Najtd (d
127/744), the eponymous Reader ™

One of the important elements that should be noticed here 1s this short

historical prelude to the status of Qur'an reading in Kiifah Unlike the other four cities

® Ibn Mujahid, Sab‘ah, p 84
Tbid,p 87

b, p 66-7

b, p 67

?1bid , 68-9

67



about which Ibn Mujzhid does not seem compelled to offer any historical background
on the status of Qur’an reading, al-Kaifah presents a complex situation Moreover,
contrary to those four capitals, al-‘Iraq and specifically al-Kiifah did not have one single
dominant Reading to which the majority of the readers adhered According to the
historical background presented by Ibn Mwahid, we know that by the time of the
eponymous Reader ‘Asim b Abi al-Najiid, the Reading of Ibn Mas‘iid was still in
circulation and commonly recited by Kiifans Ibn Mujahid gives the names of several
trustworthy and credible Kiifan readers who were still reciting the Qur’an according to
Ibn Mas‘id’s pre-“Uthmanic Reading " 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 Mas‘iid was not a valid and acceptable Reading anymore for 1t
departed from the yma® Consequently, Ibn Muyahid disregards the Kiifan readers who
were still following the harf of Ton Mas“tid and chooses “Asim instead With the selection
of “Asim, Ibn Mwahid faces a problem the Reading of “Asim was followed by “some”
Kifans only “Asim’s Reading was far from being the dominant Reading in Kiifah and
only one part of the Ktifan community adhered to and followed his Reading ”

That second aspect of the early weak support for the Reading of “Asim 1n al-
Kiifah again shows how this city differed from the other four capitals, thus forcing Ibn
Muahid to choose more than one Reader to represent al-Kiifah In other words, there
was no one dominant Reading in al-Kiifah at the time, on which the majority of the
Ktfan community agreed Ibn Mujahid turns to Hamzah al-Zayyat, whose Reading in al-

Kifah was widely circulated and more popular than “Asim’s Several points must be

7 Ibn Mwjahid, Sab‘ah, p 66
Blbid,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-A‘mash and Ibn Abi Layla
Al-A°mash was the heir of the pre-‘Uthmanic Reading of Ibn Mas‘lid whereas Ibn Abl
Layla was the heir of the post-“Uthmanic Reading of “Ali b Abi Talib Ibn Mwahid
stresses the fact that Hamzah departed from al-A“mash only 1n the readings that
disagreed with the rasm " Essentially this means that Hamzah filtered out the
anomalous readings of Ibn Mas‘tid and followed the rest of his Reading, which agreed
with the codified script The following statement 1s very significant in describing an
important feature of Hamzah'’s Reading vis-a-vis Ibn Mas‘td’s Hamzah used to ya‘tabir
(analyze, test, and judge something based on proper analogy) the pre-“Uthmanic
Reading of Ibn Mas‘id,” which means that Hamzah was conversant with that Reading
to the extent of being critical about 1ts particulars Any anomalous reading by Ibn
Mas‘ud was readily rejected by Hamzah who then considered its counterpart in the
allegedly post-codification Reading of Ibn Mas‘td

According to Ibn Mwahid, Hamzah'’s Reading dominated Kiifah, however, there
were still some Kiifans who disliked his Reading Those Kiifans criticized and impugned
Hamzah and even belittled him ” 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 Abii Bakr b ‘Ayyash
said that his Reading was an imnovation (bid’ah) Many notable scholars considered the

prayer to be invalid if the Qur’anic verses were recited according to Hamzah'’s

7 Ton Mwahid, Sab‘ah, pp 71-4
7Tbid,p 73
®Tod, pp 76-7
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Reading ” It was also said that Hamzah was not skilled at Arabic and that he used to
make a lot of grammatical mistakes *

For the second time Ibn Mwahid faces a problem in his selection In the first
choice, the Reading of ‘Asim was not well circulated and only few Kiifans followed it On
the other hand, the second choice of Hamzah was also problematic, for even though his
Reading was widespread and common among Kiifans, many trustworthy and
authornitative Kiifan readers still disliked his Reading al-Dhahabi says that at an earlier
stage many people refused Hamzah’s Reading, however, the yma‘ accepts it nowadays *
Once more, we notice the important role that the yma’ played in the inclusion of a
Reading 1n the canon Furthermore, a Reading such as Hamzah’s was able to move from
the status of an innovation (bid°ah) to canonical and divine status 1n less than one
hundred years

Being aware of such criticism against Hamzah, Ibn Mwahid finalizes his list of
the Kiifan Readers and lastly turns to al-Kisa'T a solid grammarian whose knowledge of
Arabic grammar no one could doubt As Hamzah's student, al-Kisa' followed his
teacher’s Reading system in moderation and covered his shortcomings in Arabic
grammar Al-Kisa'i became an authority on Qird‘at scholarship, and people used to mark
and annotate their personal copies of the Qur'an when he recited in public *

That being said, al-Kiifah proved to be more complex than Dimashqg, Makkah, al-
Madinah, and al-Basrah Being the center of interacting and contending intellectual,

political, theological, and sectarian factions before the establishment of Baghdad in

7 Al-Dhahabi, Ma‘nifat al-Qurrd’ al-Kibar, 1/250-9
% 1bid , 1/260

81bid, 1/255

¥ Ibn Mwjdhid, Sab‘ah, pp 78-9
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145/762,% 1t 1s not surprising to see the lack of “a” consensus among Kiifans Getting all
the competing factions and the adroit scholars of Kiifah 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-Kiifah was inevitable for Ibn Mujzhid, nonetheless, the
question remains whether he was predetermined to establish Seven Readers or it was
only chance that the number seven echoed the sab‘at ahruf 1 believe that the case of al-
Kiifah with its complexity, diversity, and the effects of the roles of Ibn Mas“ad and
Hamzah forced Ibn Mujahid to include three Readers to be collectively the
representatives of al-Kiifah Thus, it was probably inevitable that Ibn Mujahid’s Readers
came to be seven Ibelieve that if Ion Mwahid had found one Reader among the three
Kiafan Readers upon whom the majority of the Kifans agreed, he would have chosen
that Reader alone to represent al-Kiifah, as he did with the other four capitals If bn
Mujahid’s predetermined goal was to select exactly seven Readers, why did he not
choose two Readers from some other city? Why would al-Kiifah stand out with three
eponymous Readers while the rest of the major cities are represented by one Reader
each? I believe that because al-Kiifah was a complex and problematic case, Ibn Myahid
was forced to choose three Kiifan Readers, one of whom-namely Hamzah-was less
highly regarded than some other well respected non-Kiifan Readers such as Abii Ja“far
al-Madani of whom Ibn Mwahid speaks highly *

To conclude this section before I move on to Muslim scholars’ reaction to Ibn
Muahid’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

% See Hichem Djatt, “al-Kafah”, EF
% Ibn Mwahid, Sab‘ah, p 56
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conceive of Kitab al-Sab‘ah as an ikhtilaf (disagreement/diversity) work The book was
not meant to present all the Qur’anic readings as being wahy (revelation), as later
Qura’at scholars presumed Instead, Kitab al-Sab‘ah 1s similar to a work on the
disagreements among the lawyers (ikhtilaf al-fugaha’),” where the writer would mention
the disagreements on a hukm among the main representatives of the different schools
of figh and provide the argument (hugah) 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 (1 4) “ma/aliki” for example, Ibn Mujahid lists the different readings
of the verse and mentions each Reader’s logical, theological and philological evidence
“wa hupat man gara’a” * This approach of trying to defend the legitimacy of a reading by
means of argumentation 1s similar to exploring the validity of a hukm through
reasoning and justification as well Thus 1s very different from the later approach to
qura’at, which considered them all to be divine revelations recited by Jibril 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 Mwahid 1n regard to the aforementioned Q (1 4)
are dropped 1n Ibn al-Jazari's Qra’at work ¥ Ibn al-Jazari 1s not concerned with which
argument 1s stronger because all the canonical Readings are divine down to every

single constituent reading

% Some of the works that belong to this genre are al-TabarT’s Ikhtilaf al-Fugahd’, al-Dabbist’s Ta’sis al-
Nazar, al-Uza's Ikhtilaf Abi Hanifah wa Ibn Abi Layla, al-TahawT’s Ikhtilaf al-Fugahd’, and many other titles
that can be referred to in Abii Ja*far al-Tabari, Ikhtilaf al-Fuqahd’, (Beirut Dar al-Kutub al-Ilmiyyah, [nd ]),
pp 6-8

% Ibn Mujahid, Sab‘ah, p 104

% Ibn al-Jazarf, al-Nashr 1/371-2
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Had Ibn Mwjahid 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 “ilal al-qira’at” (Justification of the
readings) has developed since the 27/8" century® 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 fugaha’ 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 fugaha’ try to comprehend and determine the shar‘ah rules set and
laid down by God through their devised principles of law (usiil al-figh), which comprise
Qur’an, traditions, yma* and qiyas (analogy) They agree on some points but disagree on
others Similarly, I believe that Ibn Mujdhid and the readers 1n his time were also trying
to determine the “shari‘ah” of the Qur’an laid down by God, 1 e the closest way 1n which
the Prophet read the Qur’an as it was revealed to him The qurrd’ were attempting to do
this through principles of reading (usiil 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 yma® among the

% Also called tawyih al-qura’at

* 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
Ma“ani al-Qur’an by al-Farrd’, al-Akhfash, and al-Zaj)3) 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-Sab‘ah, the genre of tawjih al-qira’at or “lal 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-Qira’at wa ‘Ilal al-Nahwiyyin fiha by al-Azhari (d 370/980), Huyat al-Qurd’at by 1bn
Zanjalah (d 403/1012), I'rab al-Qird’at al-Sab® wa ‘llaluha by Ibn Khalawayhi (d 370/980), al-Hupah b al-
Qurrd’ al-Sab‘ah A'tmmat al-Amsar b1 al-Hyaz wa al-‘Iraq wa al-Sham alladhina dhakarahum Ibn Myahid by al-
Farisi(d 377/987), etc , Muhammad Salim Muhaysin, al-Mughni fi Tawjih al-Qurd’at al-°Ashr al-Mutawatirah,
(Berrut Dar al-Jil, 1988), 1/7-17
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readers, following the proper rules of Arabic grammar and syntax, and adhering to the
‘Uthmanic consonantal text (rasm) Similarly, the qurr@’ agreed on some readings but
disagreed on others Ibn Muahid’s role was to enumerate all those similar and different
readings 1n his book, which aimed at including the most common and representative

readings of his time

Qira’at post Ibn Mujahid

Abii al-Fadl ‘Abd al-Rahman al-Razi (d 454/1062) states 1n a treatise often
quoted 1n Ibn al-JazarT's Munjid al-Mugrt'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 bid‘at al-amsar al-khamsah (the
innovation of the five-city reading canon) * One Reader only was selected from each
city/capital to which ‘Uthman dispatched the official copies of the codified Qur'an
Those Readers were Ibn Kathir (d 120/737) the Meccan, Nafi° (d 169/785) the Medinese,
Ibn ‘Amur (d 118/736) the Damascene, Abui ‘Amr Ibn al-°Ala’ (d 154/770) the Basran, and
‘Asimb Abi al-Najiid (d 127/744) the Kifan Al-Razi then says that Ibn Myahid
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 1n order to achieve precision and exactitude As a
result, Ibon Mwahid decided to add both of them to the five Readers of the amsar even
though 1t 1s said that he hesitated for a long time before choosing between al-Kisa'm and

the Basran Ya‘qiib al-Hadrami (d 205/820) According to al-Razi, Ibn Mwahid preferred

* It was probably called an innovation because variant readings of the Qur'an were never determined by
sunnah or tradition The term bid°ah by 1itself 1s another indication that early Muslim scholars were
treating the discipline of Qura'at from a legal/figh perspective
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al-Kisa'T to Ya‘qub because Ibn Mwahid had a shorter-thus “higher” (isnad ‘ali) and
more reliable-chain of transmission down to al-Kisa't (isnad “ali), which he lacked with
his transmission of Ya‘qiib’s Reading that Ibn Mujahid did not have an all-inclusive
transmission of its particular single readings *'

As I have shown 1n the previous section, I do not believe that the above
statements by Abii al-Fadl al-Razi, and consequently Ibn al-Jazari's arguments based on
those statements, represent Ibn Mwahid’s views on the nature of the Qra’at and the
selection of the seven Readers he made As a matter of fact, the notion of the
innovation (bid‘ah) of the five-city reading canon, 1 e Makkah, al-Madinah, Dimashgq, al-
Basrah, and al-Kiifah, 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 wsndds * The notion of bid“ah 1n 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 bid‘ah that dictated conforming to the “‘Uthmanic
consonantal outline, correct Arabic grammar and the yma* of the Qur’an readers From
what we have seen before, 1t 1s unlikely in my opinion that Ibh Mwahid, as Abu al-Fadl
al-Razi suggests, hesitated to choose between al-Kisa'T and Ya‘qiib al-Hadrami as the
seventh eponymous Reader n his canonical selection Ibn Mwahid clearly stated that

Ya‘quib al-Hadrami (‘Abd Allah b Abi Ishaq) 1s inferior to Abii ‘Amr b al-‘Ala’ and that

*! Ibn al-Jazar, Munjd, p 221

% Melchert studied the correlation between Hadith and Qira’at transmitters and concluded that there 1s a
fine separation between the two disciplines, Melchert, “fon Mwahid ", pp 7-11

% On bidah and 1ts relation to sunnah, see the sources cited in ] Robson, “bid‘ah”, EF’
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the majority of the Basrans at the time were reading the Qur’an according to Abii “Amr
b al-°Ala’s Reading * Ibn Mwahid had no reason to consider including al-Hadrami in his
selection and 1 believe that al-RazT’s assumptions are flawed Only under the
assumption that Ibn Muahid was simply trying to establish a seven-Reading canon 1s
one entitled to assume his indifference to choosing between al-Kisa'1 and Ya“qub al-
Hadrami According to the data available to Ibn Mwahid, the yma‘ in Basrah was clearly
established around Abii ‘Amr b al-°Ala This fact was more than sufficient to exclude
Ya‘qub from the list of the canonical Readers, as Ibn Mujahid worked to include only
the Readers on whom the yma’ of the five capitals was unequivocally established But
since “Asim’s Reading 1n al-Kiifah did not enjoy the same level of yma’ as the Readings
of Ibn Kathir, Nafi, Abii ‘Amr b al-°Al3, and Ibn ‘Amir, Ibn Mujahid was compelled to
add two more Readers to represent al-Kiifah collectively Thus he abrogated bid“at al-
amsar al-khamsah *

Ibn Mwahid’s decision to limit the canonical Readings to seven only evoked
huge tension among Mushim scholars from the 4"/10% century on That being said, we
still cannot be absolutely certain that Ibn Mwahid did not intend, at least
subconsciously, to attain the number “seven” for the selected canonical Readings, and
therefore retroactively vindicate, or stmply honor, the Prophetic tradition of the sab‘at

ahruf *® Ibn al-Jazari unequivocally states that Ibn Mujdhid’s true intention was to have

% Ibn Mwahid, Sab‘ah, p 84

% On the role of yma® as a condition to the validity of a Reading before Ibn Mujahid especially during al-
TabarT’s time, see T Leemhuwus, “The Readings of the Qur'an”, The Encyclopaedia of the Qur'an (EQ), Jeffery,
“The Qur'an Readings of Ibn Migsam”, 1/1-2

% Refer to chapter one for a more detailed discussion on the sab‘at ahruf tradition
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the seven Readings correspond to the sab‘at ahruf and “‘Uthman’s seven codices * On the
other hand, he 1s certain that Ibn Mwyahid could not have believed or even considered
the possibility that the seven ahruf “are” the seven Readings, as many people have later
on*

Abii al-Fadl al-Razi explains the urge of Muslim scholars to add more Readings
to Ibn Mwahid’s canonical seven 1n order to eliminate all doubt as to the non-identity
of the seven Readings and the seven ahruf > Shortly after Ibn Mujahid, compilations of

1% started to appear more often Criticism of

eight,'’ ten,'”" and beyond ten Readings,
Ibn Myjahid’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 ' Al-Mahdaw1 (d 440/1048)

criticizes Ibn Mujahid by saying that he did something that should have never been

*” The number of the codices varies according to the different traditions Though the dominant opinion 1s
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-Zurqani, Mandhil, 1/184-7

% Tbn al-Jazari, Munjid, ed “Umayrat, p 83, ed al-‘Imran, p 216

* Ibn al-Jazari, Munjid, ed al-‘Imran, p 221

1% The most important of these works are Ibn Ghalbiin's (d 399/1008) Tadhkirah (Jaddah 1991), which
added Ya“qiib to the seven Readers, and al-Talkhis (Jaddah 1992) by Abl Ma‘shar al-Tabari (d 478/1085)
! Such as al-Mustanir (Dubayy 2005) by Abi Tahirb Siwar al-Baghdadi(d 496/1102), al-irshad (Makkah
1983) by Abii al-‘1zz al-Qalarusi (d 521/1127), al-Misbah (Cairo 2002) by Abii al-Karam b Fathan al-
Shahraziiri (d 550/1155), and al-Kanz (Beirut 1998) by Ibn Wajih al-Wasit1 (d 740/1339)

12 0n eleven Readings we have al-Rawdah (Medina 2004) by Abii “Alf al-Baghdadi al-Maliki (d 438/1046)
and al-Jami (MA Thesis Carro, [n d]) by Ibn Faris al-Khayyat (450/1058) Both works added al-A°mash (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 Ya°qb al-Hadrami, Ibn Muhaysin (d 123/740),
al-A‘mash, Khalaf, and al-Yazidi (d 202/817) On thirteen Readings we have al-Bustan (Riyad 1995) by Ibn
al-Jundi (d 769/1367) On fourteen Readings we have Ithaf Fudala' al-Bashar (Beirut 1987) by al-Dimyati
(d 1117/1705), which added the Readings of al-Hasan al-Basri (d 110/728), Ibn Muhaysin (d 123/740), al-
Yazidi (d 202/817), and al-A°mash (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 ahad
transmissions and were categorized as shawadhdh, which means that using them 1n prayers 1s prohibited
al-Zurqani wrongly puts al-Shanabidhi (d 388/998) instead of al-A°mash as the fourteenth Reader Thus
1s clearly a mistake since al-Shanabiidhi was one of the transmutters of al-A°mash, not to mention that he
was too late to be a model Reader Abii al-Qasim al-Hudhali al-Maghribi (d 465/1072) wrote a book on
fifty Readings entitled al-Kamil The book was criticized by al-Dhahabi (d 748/1347) and Ibn al-Jazari for
many of its weak transmussions, Ibn al-Jazar, Munjd, p 85

' Ibn al-Jazar1, Munjd, p 213
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done,1e confusing the masses (al-“ammah) and misleading the average person to
assume that the seven Readings are the seven ahruf of the Prophetic tradition ' In a
poem that illustrates three additional Readings to Ibn Mujahid’s Seven, al-Ja*bart (d
732/1331) says that the Septuplist/founder of the Seven (dhii al-tasbr) did not clarify his
intentions, and therefore he misled the masses to the extent that many scholars
declared that he commuitted a grave error (akhtala) ' 1bn al-JazarT 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 1t shadhdhah '

The Discipline of Qira’at prospered after lbon 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 chans of transmission from the Prophet? Is there a Reading better
than others or are they equally divine? How can one explain some odd readings in
those canonical systems, which violate the rules of eloquent Arabic? Most importantly,
why 15 1t important to prove that the canonical Readings, the Seven and the Ten, are

mutawatirah and what are the ramifications if they are not?

“Ibid,p 214
Slbid, 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’dt appeared neither with Ibn
Muwahid nor with al-TabarT Before I proceed to the discussion of tawatur al-qira’at, we
need to understand the term tawatur better what 1s the context in which 1t was
discussed and utilized, and by whom? The discussion of tawatur and subsequently the
theories of knowledge (“ilm) are explored by several disciplines, mostly by theologians
(al-mutakallimiin),'” usilis and Hadith theoreticians The discourse 1s mainly concerned
with theoretical arguments on the theory of knowledge and epistemology Knowledge
of past and contemporary events that are acquired through sensory experience 1s the
framework within which these scholars present their arguments Weiss explored this
extensively n his study of tawatur from the perspective of the usilis by mainly focusing
on al-Ghazal1’s (d 505/1111) views '®® On the other hand, Hadith theoreticians were
mostly concerned with historical reports, dathdr, and Prophetic traditions, how and
when can a report be characterized as mutawatir? 1 will examine the theories of tawatur
according to both the usiilis and the muhaddithin, after which [ will consider the

concept of the tawatur of the Qur’an and the canonical Readings

Tawatur according to the usiilis
As Wensinck noted, discussions of tawdtur and mutawatir reports are found mainly
in manuals of usul al-figh (Juridical methodology/principals of law) Usilis were

concerned with the conclusiveness of a Prophetic report,1e how the report could yield

17 These discussions can be usually found in kaldm, “agidah (doctrine), and logic (mantiq) compilations
such as Ibn Taymiyyah’s Dar’ Ta‘arud al-“Aql wa al-Nagl and al-Safadiyyah, “Abd al-Jabbar al-Mu‘tazilt’s al-
Mughni fi Abwab al-Tawhid wa al-*Adl, al-FutGhT’s Sharh al-Kawkab al-Munir, al-jT’s al-Mawdaqif fi “llm al-Kalam
1% B Weiss, “Knowledge of the Past The Theory of Tawdtur According to Ghazali”, Studia Islamica, 61
(1985), pp 81-105
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knowledge (“ilm), certitude (yaqin), and therefore obtain necessary/immediate

19 Multiple and sufficient chains of transmission of a mutawatir

knowledge (‘ilm darari
report may effectively preclude error and collusion 1n forgery Therefore,
characterizing a report to be mutawdtir automatically leads to 1ts absolute and
unquestionable validity ° The sought-after goal 1s to attain immediate and necessary
(darari) knowledge that 1s superior to presumptive (zanni) and acquired (muktasab)

111

knowledge "' Within his defimitions and classifications for the different categories of
“im, Fakhr al-Din al-Razi (d 606/1209) states that al-mutawatirat fall under the category
of knowledge that 1s absolute (jazim) Such knowledge results from the auditory
perception (sam°) - being one of the five senses - and rationality/reason (‘aql) "* The
important question 1s the following why does tawdtur impart necessary and immediate
knowledge?

Lingwistically, tawdtur 1s the arrival of something/someone after that of another
with a gap (fatrah/muhlah) in between the two arrivals Subsequently, the technical
sense of tawdatur in reports (akhbdr) means that the reporters/transmitters relay the

same account without any communication with one another (maj’uhum ‘ala ghayr al-

ittisal) and, more importantly, without being aware that each of them 1s transmitting

19 A ] Wensinck, “Mutawdtir”, EF' For an etymological and historical discussion, see G H A Juynboll,
“Tawatur”, EF

"®Hallaq establishes three conditions that must be satisfied 1n 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 transmutters should have had a direct sensory
knowledge from the Prophet himself, and third, the two previous conditions must be met at every stage
of transmuission starting with the Companions and ending with the last transmutter of the report, W
Hallaq, A History of Islamic Legal Theories, (Cambridge Cambridge University Press, 2007), pp 60-1

! Detailed discussion of the different categories of ‘ilm and the relative certainty each category yields
can be found in Abii Hamid al-Ghazali, al-Mustasfa min “llm al-Usiil, ed Hamzah Hafiz, (al-Madinah

Kulliyat al-Sharrah, 1992), 1/26-7, 74-6, 138-153, Fakhr al-Din al-Razi, al-Mahsil fi ‘lim Ustl al-Figh, ed “Adil
°Abd al-Mawjid, (Beirut al-Maktabah al-*Asriyyah, 1999), 1/9-16, Badr al-Din al-Zarkashi, al-Bahr al-Muhit
ft Usiil al-Figh, ed “Abd al-Qadir al-°Ani, (Kuwait Wazarat al-Awqaf, 1992), 1/52-83

12 Al-Razi, Mahsiil, 1/12
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that same report In other words, the transmitters’ “arrival” according to the
definition, 1s 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 1s one that 1s transmitted by multitudes of people to the
extent that knowledge (im) 1s axiomatically imparted to the listener because of the
unquestionable and inevitable validity of the report *** Below 1s a diagram that roughly

summarizes and represents the above definition

B 1bid | 3/902
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ST. Subject of the mutawatir report an event, a person, a city, a text, etc

R Direct reporter/witness for the subject of tawdtur, 1 e one who directly recerves the
information related to ST through sensory experience or other mutawatir 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 1s through time and place, 1 e transmitting ST
in different places and at different times

A’ Posterior audience of tawdtur, 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 1s one that 1s transmitted by multitudes of
people such that collusion on forgery becomes impossible “due to their large number”
(min haythu kathratuhum) '** The phrase “due to their large number” 1s decisive in
establishing tawatur, for there might be reports in which collusion on forgery 1s
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 1s
crucial, at least according to the above parameter set by many usilis The majority of
Muslim scholars agree that this “large” number cannot, and should not be specified
even though there have been several attempts to 1dentify this number with figures
such as 5, 10, 12, 20, 40, 70, 313 and 1700 '

There are several conditions'*

that must be met on both ends of a report, the
transmutters and the receivers, 1n order for 1t to be characterized as mutawatir 1 will
summarize these conditions as follows
A) The Transmitters
1) The transmitters should possess certain/necessary knowledge (yagini) of what
they are transmitting, 1 e they should not have any doubts of that which they
are relaying nor should they be describing an opinion (ra’y), only the facts
should be reported

2) The knowledge that the transmitters obtain, which 1s imparted by the report,

should be necessary and immediate by 1its very existence (dariiri) The

1 Al-Zarkashi, Bahr, 4/231

15 al-Zarkashi, Bahr, 4/232-4, al-Raz1, Mahsiil, 3/922-6, Hallaq, History, p 61

116 Read the detailed discussion on the conditions of tawdtur adopted by al-Ghazali as presented in Weiss,
“knowledge of the past”, pp 88-94
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transmutters should attain this knowledge either through sensory experience or
through other mutawatir reports For instance, despite the fact that the
Prophethood of Muhammad 1s a mutawdatir report known and disseminated
among all Mushms, 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 recerving the reports of Muhammad’s
Prophethood '’

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 1its
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 1s utterly impossible This number can never be specified for 1t varies
according to the circumstances, events, and the reporters themselves '**

6) The different versions of the report should all be similar and without critical

variations The criterion to be considered upon comparing the different

Y
7 Al-Zarkashi, Bahr, 4/231-2, al-Razi, Mahsiil, 3/922
118 Al-Zarkashi, Bahr, 4/232, al-Razi, Mahsiil, 3/922-6
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versions of a report 1s its content (ma‘na) regardless of disparity in the wording

(‘bdrah/lafz) of parallel reports '*°

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 1s absurd (tahsil al-has:l)
3) Some scholars argued that the receiver should be neutral to the contents of the
report and not have any preconceived 1deas or beliefs that might challenge and
call into question the contents of the transmitted report '*°
The majority of scholars agreed that the accounts transmitted through tawdatur must
yield knowledge (tufid al-ilm), whether of contemporary or past events ' This

imparted/yielded knowledge 1s immediate and necessary (dartir?) ' Immediate

1% Al-Zarkashi, Bahr, 4/235 Some scholars stipulated other conditions to be fulfilled by the reporters
such as “adalah (probity), Islam, freedom, and the existence of a Ma‘siim (infallible) among them, however
these conditions were rejected by the majority, al-Zarkashi, Bahr, 4/235-7, al-Razi, Mahsiil, 3/920, 927

120 Al-Zarkash, Bahr, 4/237 This condition was advocated by al-Sharif al-Murtada (d 436/1044) in order
to prove the Imamah (succession to the Caliphate) of ‘Alib Abi Talib Sunni scholars naturally challenged
the argument

121 a]-Razi, Mahstil, 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, Mahsiil, 3/904, al-Zarkashi, Bahr, 4/238-245 Thus 1s the opinion of the majority (aljumhiir) of
usiilis except for al-Juwayni(d 478/1185) and some Mu‘tazilah such as al-Kabi (d 319/931) and Abii al-
Husayn al-Basri(d 436/1044) They argued that this imparted knowledge 1s discursive and mediated
(nazari) Abi al-Husayn al-Basri gives three arguments to prove that the knowledge yielded by tawatur 1s
not immediate (ghayr dariiri) but discursive/mediated (nazari) First, i order to hold that the knowledge
established by tawatur 1s immediate, one should conduct some reasoning beforehand, 1 e one must
establish that the reporters can not collaborate on forgery, that the contents of the parallel reports are
simular, 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 1s immediate Therefore, this knowledge 1s discursive/mediated and not immediate The second
argument holds that if this knowledge established by tawatur 1s necessary, this means that we are i need
of that knowledge and that we cannot detach ourselves from 1t If this were the case, we would have
known, necessarily and by instinct, that this knowledge 1s necessary, as we do with the other necessary
and immediate knowledge - such as knowing that something 1s sweet or bitter or knowing that
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knowledge principally means knowledge that 1s gained without proof, either by sensory
experience,1e sight, hearing, taste, smell, and touch, or by intuitive knowledge '* This
knowledge yielded by tawatur 1s true and exact (sidg), and therefore 1t 1s absolutely
impossible to be inaccurate or false in any capacity ** 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 1dea will

be explored in more detail in the next chapter

Tawdtur according to Hadith theoreticians (al-muhaddithiin)

something 1s black or white However, since we are already arguing about whether this knowledge 1s
necessary or not, this signifies that this knowledge 1s not necessary The third argument, as presented by
al-Ka‘bi, maintains that if 1t were acceptable to know by necessity (dardrah) that which 1s not sense-
perceptible - a mutawatir report in this case - then it would be acceptable to know by induction (istidlal)
that which 1s sense-perceptible, since the conclusion 1s fallacious, then the premise 1s fallacious as well
Therefore, mutawatir reports cannot establish necessity, al-Razi, Mahsiil, 3/905

12 Muhammad °Alf al-Tahanawi, Kashshaf Istilahat al-Funiin wa al-Uliim, °Abd Allah al-Khalidi (tr ), (Berrut
Maktabat Lubnan, 1996), 2/1115-8

1 The discussion 1s very theoretical, intricate, and convoluted It follows the usual kalam methodology in
argumentation The logic behind this argument can be summarized as follows if the mutawatir report 1s
false then there are only two possibilities 1) the reporters know 1t 1s false (kadhib), 2) the reporters do
not know 1t 1s false Both possibilities are improbable because of the following logic In the first scenario,
1t 1s impossible that the reporters transmit the report while being aware of 1t falsehood, for this would
indicate one of the following 1) they lied for a reason or 2) they lied without any reason (2) 1s impossible
for two reasons a) a particular and distinct act cannot happen at the same time without a reason and a
motive (murayih) In other words, it 1s unlikely that all the reporters would tell the same exact le at the
same time without any motive b) Falsehood/lying (kadhib) 1s a repulsive trait (gabih) that cannot be
associated with people’s actions innately, therefore, 1t 1s impossible that this gabih act of falsehood to be
carried out on a large scale of people without a strong motive, 1 e the intention to lie In other words, a
qabih act cannot occur without a strong motive because gabih acts are not innate in the human nature
Consequently, (a + b > (2)) the reporters who transmit a mutawatir report cannot lie without a reason As
for the first possibility (1), 1e the reporters lying for a reason, this 1s also impossible for the following
logic c) the motive behind lying 1s either common or private, c-1) 1t 1s impossible for the motive to be
common for this implies that all the reporters have some kind of commurnication among each other, the
fact that automatically terminates tawatur On the other hand, c-2) 1t 1s also impossible to have different
and private motives behind lying for 1t 1s inconceivable that those multitudes of people lie and fabricate
the same exact account yet for different motives that entail things such as money, political pressure,
personal reasons, caprices, etc Asa result, (c-1 + ¢-2 = (1)) the reporters who transmit a mutawatir
report cannot lie for a reason, See the full discussion 1n al-Razi, Mahsil, 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 mutawatir report 1s guaranteed
and cannot be challenged He also observes that early Hadith theoreticians such as al-
Ramahurmuzi (d 360/971) and al-Hakim al-Naysabiiri (d 405/1014) did not use the
term tawatur ' We do actually find the verb tawatara 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
Abi Tahb, “AlT’s father, by saying “tawatarat al-akhbar bi anna Aba Talib kunyatuhu
ismuhu” (Numerous reports confirmed that Aba Talib’s name and epithet are the

same”) 1%

He says in another place that the reports are mutawatirah that the Prophet
was born circumcised 7 It seems that tawatur in this context 1s used to indicate that the
report 1s widespread and well circulated among the community

Tawdtur was defined more strictly when Hadith theory and terminology became
more established 1n the later periods Ibn al-Salah (d 643/1245) includes the mutawatir
reports under the category of the mashhiir (well-known), but asserts that the mutawatir
class belongs to the usiil domain and that the muhaddithiin are not concerned with this
category of Hadith because 1t 1s extremely rare to find He adds that al-Khatib al-
Baghdadi (d 463/1069) defined the mutawdtir report in the terms of the usilis, to which

Ibn al-Salah objects, for the craft of the muhaddithiin (sina‘atuhum) does not deal with

tawatur '** Al-Khatib did actually define tawatur in the usilis terms, according to him, a

125

Juynboll, “Tawatur”, EF

¢ Abii “Abd Allah al-Hakim al-Naysabiiri, Al-Mustadrak “ala al-Sahihayn, ed Mugbil al-Wadi7, (Cairo Dar
al-Haramayn, 1997), 3/124

2 1bd , 2/707

128 Zayn al-Din al-‘Iraqj, al-Taqyid wa al-idah Sharh Mugaddimat Ibn al-Salah, (Beirut Dar al-Hadith, 1984), p
225
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report 1s etther ahad or tawdtur A mutawatir report s one that 1s transmitted by a group
of people whose number 1s sufficient enough to preclude collaboration on forgery Al-
Khatib added one more interesting detail to this definition by saying that the reporters’
collaboration on forgery 1s impossible to take place within the timeframe in which the
report 1s 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 1s true, and therefore 1t offers necessary knowledge '*

Ibn al-Salah further emphasizes that the muhaddithiin should not be concerned with
the mutawatir reports because of their extreme rarity The conditions of tawdtur must
be met at every stage of transmission starting with the very first class of transmutters
up until the last one Even the widely spread and well-known hadith “mnama al-a‘malu b1
al-niyyat”* (Deeds are by intentions) 1s not mutawdtir because the conditions of tawatur
were met only 1n the subsequent periods of transmission and not in the early stages
Nevertheless, the hadith “man kadhaba ‘alayya muta‘ammidan fa li yatabawwa’ maq‘adahu
min al-nar” (he who intentionally lies about me will find his abode in Hell-Fire) might be
an example of a mutawatir report since 1t was transmitted by a large number of
Companions ™!

Al-Nawawi (d 676/1277) provides the same description of tawdtur as Ibn al-Saladh by

saying that the mutawatir tradition 1s a category discussed and utilized in usil al-figh,

1 Al-Baghdadi (Al-Khatib), Abi Bakr, al-Kifayah fi “llm al-Riwdyah, (Beirut Dar al-Kutub al-“Timiyyah,
1988), pp 16-17

% Al-Suyiiti challenges Ibn al-Salah’s claim regarding the rarity of the mutawatir in Hadith He says that
he wrote a book entitled al-Azhar al-Mutanathirah fi al-Akhbar al-Mutawatirah in which he gathered several
traditions that achieved the status of tawatur, Al-SuytT, Tadrib al-Rawi, 2/105

 Al-“Iraqf, al-Taqyid, pp 226-9
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and that Hadith theoreticians are not concerned with tawatur because 1t 1s almost non-
existent in their literature Ishould highlight an important aspect in the definitions of
Ibn al-Salah and al-Nawawi both of whom do not use the qualifying usili condition of
the “sufficient number of people” required to establish tawatur According to their
definition, a mutawatir report 1s one that yields necessary knowledge as a result of the
sidq (honesty/truthfulness) of its transmutters, this must be applied throughout all the
generations and classes of transmutters '* The question that must be asked here 1s why
did the Hadith theoreticians avoid the expression “sufficient number of people”? The
answer might lie 1n the fact that the maximum number of first-generation transmutters
any hadith carries 1s sixty-two Companions *** The standard usalf definmition that entails
a sufficient or large number of people (al-jam‘/al-jamm al-ghafir) does not apply to any of
the Prophetic traditions, even the most authentic and sound among them Hadith
traditions involve the exact numbers and precise names of the transmitters of the
hadith, while ustlt mutawatir reports involve large and unidentified numbers of
reporters

In his annotation of al-NawawTt's Hadith manual,”* al-Suyiiti explains that in
mutawatir reports, one should not scrutinize and impugn the reporters,”* for ‘adalah
(probity) 1s not as decisive in the mutawatir reports as in Prophetic traditions This 1s

contrary to al-Zarkashi who stipulated the ‘adalah of the reporters of the mutawatir **¢

2 Al-Suyitt, Tadrib al-Rawi, 2/102-4, al-“Iraqi, al-Taqyid, p 225

1 With some corroboration with other traditions and isnad 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 1n al-“Iraqi, al-Taqyid, pp 229 al-Suyiti provides the complete list with names
of the sixty-two Companions, al-Suyiiti, Tadrib, 2/104-5

134 Al-Taqrib wa al-Taysir i Ma‘rifat Sunan al-Bashir al-Nadhir by al-Nawaw 1s an abridgment of 1bn al-Salah’s
Hadith manual

5 Al-Suyti, Tadrib, 2/104

1% See footnote #119
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Al-Suyti objects to al-Nawawl and Ibn al-Salah’s arguments that the mutawatir reports
are rare and accuses them of lacking the proper knowledge (qllat al-ittila®) of
transmission and isndad tracking He asserts that the mutawatir reports are plentiful, and
as expected from al-Suyit, he refers to his own book on which topic no one else has
ever written before In this book, al-Azhar al-Mutanathirah fi al-Akhbar al-Mutawatirah, al-
Suyuti collects all the traditions characterized by tawatur along with their complete

isnads *’

Tawatur between Usil al-Figh and Hadith

We have seen how the definition of tawatur put forward by the ustlis poses a
problem for the muhaddithiin, the usili-formulated conditions cannot be fulfilled in
Hadith where only a handful of Prophetic traditions were evaluated as potentially
mutawatir Later Hadith theoreticians attempted to establish more traditions as
mutawatir by “finding” more chains of transmission for the same hadith, which could
possibly be traced back to more Companions (being the earliest generation of
transnutters) One should ask, why 1s tawatur important to the usilis? Why did they
discuss this “theoretical” subject at length when only a couple of Prophetic traditions
might have had the status of tawatur? There are several points to be addressed here
before one could attempt to answer such a question First, there 1s unanimous
consensus among Muslims, not including the Shi‘ah, that the Qur’an was transmitted

through tawatur, this will be the main point of discussion in the next chapter Second,

%7 Al-Suyditi, Tadrib, 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-Din al-Suyiti, Qatf
al-Azhar al-Mutanathirah fi al-Akhbar al-Mutawatirah, ed Khalil al-Mays, (Beirut al-Maktab al-Islami, 1985),

pp 3-4
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one of the major discussions among the usilis 1s the theory of abrogation (naskh), and
among the various topics discussed under this subject 1s the possibility of the sunnah to
abrogate the Qur'an The sunnah in question here 1s often referred to as sunnah
mutawdtirah that usually meets the conditions of tawatur suggested by the usilis
Therefore, the usiilis are not interested 1n some Prophetic traditions that could
abrogate the Qur’an because they, as well as the muhaddithiin are aware that practically
the mutawatir hadith does not exist On the other hand, a sunnah mutawatirah 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 ‘adalah 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
dehberate fabrication of the report almost impossible As a result, one should take into
consideration that sunnah 1s the appropriate domain for tawatur and not Hadith

The usiilis were well aware of that, although 1t was never formulated explicitly as
such Hence, they considered the mutawatir to be of two major categories, the first 1s
lafzt (verbatim or literal tawatur), and the second 1s ma‘nawi (conceptual tawatur or
tawatur of the contents) For example, if someone reported that Hatim [al-Ta'1] 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

bestowed ** Al-Suyuti argues that tawatur ma‘nawt 1s also possible in Hadith, for

138 a]-Razi, Mahsiil, 3/927
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example, the hadith that invokes raising the hands during supplication 1s mutawatir
with regard to the act of raising the hands, however the details in those hadiths, which
describe the process of raising the hands, vary **°

Lastly, I will examine Ibn Taymyyah’s (d 728/1327) views on tawdtur, since he 1s
both an usiili and a Hadith theoretician He discusses the topic from different
perspectives because of the subtlety of the definition of tawatur Ibn Taymiyyah 1s asked
about the number of mutawatir traditions available 1n the Sahihs of al-Bukhart and
Muslim, however, he does not give a straightforward answer According to him, tawatur
has several meanings (yuradu bihi ma‘amin), yet the decisive criterion for tawatur 1s
yielding knowledge regardless of the number of the reporters of the subject by tawdatur
Necessary and immediate knowledge could be attained through reports because of
different factors, among which are the large number of reporters, the probity (‘adl) and
trustworthiness of the transmutters, and gara’in (evidence) that co-exist with the
report '** In Ibn Taymiyyah'’s opinion, a mutawdtir report could also be any report the
veracity of which the ummah (community) unammously accepted Nonetheless, Ibn
Taymuyyah still prefers to classify this category of reports as being mashhiir (well-
known) or mustafid (widely circulated) Most of the traditions in the two Sahihs of al-
Bukhari and Mushim are well-known and accepted by the ummah, and since yma‘ 1s
infallible (ma‘sim), the yma’ established by the muhaddithiin regarding the validity and
authenticity of the traditions in those two books necessitates their imparting of

141

necessary knowledge ! We can clearly see here how tawdtur became intertwined with

another concept, which 1s the specialized or private consensus, 1 e a consensus on a

1% Al-Suyti, Tadrib, 2/106
1 [bn Taymiyyah, Mayma‘ al-Fatawd, 18/30
“'Ibid , 18/30
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subject matter established among the specialists on that topic This being the case,
tawatur 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, tawatur 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 1s mutawatir, and therefore 1t 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 1s also dependent on the circumstances that accompany the report, which
include the number of the reporters, their trustworthiness, and any indications or signs
(gara’in) that might prove decisive 1n yielding immediate knowledge Even though the
well-known hadith “innama al-a‘malu bi al-niyyat” 1s not mutawatir according to
definition, yet the ummah unanimously accepted this hadith through the yma‘, and
therefore the hadith indisputably imparts certain and immediate knowledge As
mentioned before, the number of reporters 1s not a decisive factor in establishing the
tawatur of a report anymore, because the reasons and conditions that establish certain
knowledge could differ with the circumstances in the same way satiety (shaba®) 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 sadness '**

2 {bn Taymiyyah, Mgmi©, 18/31
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To conclude our discussion, we can say that tawatur 1s classified into two categories
general (‘amm) and specialized or private (khass) Both the usiilis and the muhaddithiin -
Ibn Taymiyyah puts them both together under one group - consider many reports to be
mutawatir yet the masses (al-“ammah) are not even aware of these reports This
distinction between tawdtur ‘amm and tawatur khass will be important in the discipline
of Qira’at where the same argument 1s used to establish the tawatur of the canonical
Readings among the community of the qurrd’, since tawdtur was almost impossible to
prove based on the conditions set by the usilis 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-Tabart’s endeavors were the most
important among these attempts Al-Tabari and the earlier qurra’ community put
forward several conditions 1n 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 “Uthmanic 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 1showed in the
case of al-Tabarf that there was no tendency towards sanctifying any Qur’anic reading,

and that al-TabarT 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
ytthdd 1n interpreting the Qur’anic verse or simply an error in transmission This
position changed drastically in the later periods, especially after the 5*/11* 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 1
argued that Ibn Mujahid and the early Muslim scholars before him, including al-Tabarf,
looked at the qird’at from the perspective of legal verdicts (ahkdm) In my interpretation
of Ibn Mwahid’s views on qira’at | suggested that the notion of qird’ah as sunnah, as well
as providing evidence for the precedence of one reading over another, 1s characteristic
of the literature of ikhtilaf (differences) especially in figh The conditions of yma and
sunnah set by the early Muslims support my argument Dropping these two conditions
and replacing them with a documented sound tsnad 1n the later periods show that
Qura’at discipline moved from figh into the Hadith domain I also argued that Ibn
Mujdhid was forced to choose seven eponymous Readers for his selection of the
canonical Readings, and that the complex case of al-Kiifah resulted in choosing more
than one Reader to represent collectively the disunited yma* of al-Kiifah Mushm
scholars were dissatisfied with Ibn Myahid’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-Jazari canonized three more Readings by the 9/15™
century, and Muslims nowadays consider the seven and the ten Readings to be
canonical and mutawdtirah To understand better what 1s meant by tawdtur, 1 studied

the definition of the term according to the usiilis and the muhaddithiin and showed that
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the conditions and parameters of tawdatur as theorized and put forward by the usilis
cannot be applied to Prophetic traditions Consequently, Hadith theoreticians denied
the existence of mutawatir reports 1n their literature 1argued that the usiilis were
interested in formulating a well-developed theory of tawatur 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 mutawatir 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 tawdtur of the canonical
Readings

I will study 1n this chapter how the usiilis defined the Qur’an/al-Kitab,' and
discuss the criteria they used in their defimtions It 1s difficult to refer to every single
manual on usiil al-Figh since al-ShafiTs Risalah, so I will choose the most influential usiil
manuals and study their definitions of the Qur’an to see if, and to what extent, these
definmitions 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-Zuhayli's compendium on usiil in which he states the following definition and
characteristics of the Qur'an “The Qur’an 1s the speech of God, which was revealed to
the Prophet 1n Arabic, being inimitable 1n its shortest sirah It 1s that which 1s written
in the masahif, transmitted via tawatur, and recited in the Muslims’ liturgical practices
It begins with sarat al-Fatthah and ends with siirat al-Nas” * 1 will shortly revisit each
parameter of this definition 1n detail Presenting this final version of the definition will
give us a good 1dea as of how the definition of the Qur’an has changed over time to
become more comprehensive and inclusive

One should keep 1n mind that the discussions related to the Qur’an, its

authenticity, and 1ts status as an absolute source (huyiyyah) in legal rulings, are

! There 1s usually no distinction between al-Qur’an and al-kitab, although some scholars distinguished al-
kitab by being the written Qur'an On the other hand, the mushaf always refers to the physical form of the
Qur’an, there 1s no mushaf without the Qur'an/al-kitab, but there 1s a Qur'an/kitab without the mushaf

? Wahbah al-Zuhayli, Usiil al-Figh al-Islami, (Damascus Dar al-Fikr, 1986), p 421
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fundamental 1n usil works The Qur’an 1s unammously’ the primary source of Islamic
law Unlike early usil theoreticians, the later usilis became concerned with an exact
definition of al-Qur’an/al-Kitab For example, one can easily notice how al-ShafiT 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 law * As Hallaq ponts out,
according to al-ShafiT, “The Quran as a source of law hardly needed any justification™
and “the Quran’s authority was seen as self-evident, it was too well established as a
source of law to warrant any justification” ® Nonetheless, latter usiilis 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 1s considered an absolute source
(hugah) for the extraction of legal rulings The usilis were also concerned with the rules
by which Muslims are condemned as non-believers (kuffar) if they should deny parts of
the Qur’an’

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-

shar‘iyyah) ® The section on the Qur’an (mabahith al-Kitab) always comes first and 1t

* This applies to almost all different sunni schools and even the extremusts (ghulat) among the shi‘ts who
held that the Qur’an 1s falsified, refer to chapter one for more details on the shi‘t views regarding the
falsification (tahrif) of the Qur'an

*Muhammad b 1dris al-Shafi5, al-Risalah, ed Ahmad Muhammad Shakar, (Cairo Dar al-Maanif, [nd 1), pp
19-20, 113

® Hallag, A History of Islamic legal theories, p 22

*1bd,p 22

" The consensus among Muslims 1s that anyone who denies one verse of the Qur’an 1s a non-
believer/infidel (kdfir), “Abd Allah al-Jibrin, al-Irshad Sharh Lum‘at al-I'tigad al-Hadi 1la Sabil al-Rashad, ed
Muhammad al-Munay®, (Riyad Dar Tibah, 1997), p 189, Cf Abi Zakariyya al-Nawaw, al-Tibyan fi Adab
Hamalat al-Qur'an, ed Muhammad al-Hayjar, (Beirut Dar Ibn Hazm, 1996), pp 164-5

® The legal proofs or simply the sources of law vary 1n 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 (jma°), and Analogy (Qiyds) Other sources of law or proofs (adillah) are
accepted by some schools such as istthsan (application of discretion in legal verdicts), istislah (public
good), ‘urf (Custom), and qawl al-sahabi (the saying/opinion of the Companion), al-Zuhayli, Usil, pp 417-
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almost always covers the following topics the definition of the Qur’an, tawatur and
imimitability 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 1ts
being a Qur’anic verse 1n the opening of each siirah ° Upon referring to some early usiil
manuals, one can easily find that the notion of defining the Qur’an/al-kitab was not
consistently established as a norm 1n usiil methodology ** Among these early works, I
have not seen a well-formulated defimtion of the Qur’an in the usil works by al-

Karkhi" (d 340/951) and al-Jassas (d 370/980) *

Al-Dabbiisi (d. 430/1038)*3

In al-Dabbiist's Tagwim al-Adillah, we find a section that discusses the definition
of al-kitab Al-Dabbiisi defines al-kitab with the following phrase God’s book 1s that
which was transmitted to us between the two covers (daffatayn) of the masahif
according to the seven well-known (mashhiirah) ahruf through tawatur, for non-

mutawatir transmission does not produce certainty and God’s book must yield necessary

716, 733-927 The Zahuris, represented by Ibn Hazm, accepted only the Qur'an, sunnah, and some forms of
yma to be vahd sources of law, Abii al-Tayyib al-Sariri, Masadir al-TashrT al-Islami wa Turug Istithmariha
“tnda al-Imam al-Faqih al-Mujtahid *Ali Ibn Ahmad Ibn Hazm al-Zahurt, (Beirut Dar al-Kutub al-“Timiyyah,
2002), Abdel-Magid Turki, “al-Zahiriyya”, EF, Cf 1 Goldziher, Die Zahiriten, (Leipzig 1884), Eng tr (Leiden
1971), pp 18-36, M Abii Zahrah, Ibn Hazm Haydtuh wa ‘Asruh wa Ard’uh wa Fighuh, (Cairo 1954) Shiis
embrace the Qur’an, traditions of the Imams’, yma® - only when the Imam 1s included - and “ag!
(reasoning) as sources of legal rulings, Sadr al-Din Fadl Allah, al-Tamhid fi Usiil al-Figh, (Berrut Dar al-Hady,
2002), pp 95-358

® Among the other topics discussed under the section of the Qur’an as a primary legal source, are al-
muhkam wa al-mutashabih (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

1 Unlike for example, abrogation (naskh), the authority of the sunnah, and the yma (consensus), which
are almost always discussed 1n usiil manuals

1 Abii al-Hasan al-Karkhi was a Hanafi and a Mu‘tazili scholar He wrote a short treatise on the Hanaft
principles of law, which 1s usually referred to as Usil al-Karkhi

12 al-Jassas was a Hanafi scholar His work on usiil 1s entitled al-Fusil fi al-Usiil, (Kuwait 1994)

3 Abii Zayd al-Dabbiisi 1s a HanafT scholar
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knowledge (ilm yaqini) ** Al-Dabbiisi then presents a counter argument stating that the
mimitabihity of God’s book is sufficient to prove that it was sent down by God whether
it was transmitted through tawdtur or not However, Al-DabbiisT responds by saying
that the individual verses by themselves are not inimitable, nonetheless, each verse 1s
an absolute source of proof (huyah) The verses do not become Qur’anically valid unless
they are recerved directly from the Prophet or through tawatur transmission
Furthermore, the inimitability 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 speech **
Therefore, inmitability 1s not a proof that the Qur’an 1s God’s speech ** Al-Dabbiisi then
argues that the decisive factor in defining the Qur’an 1s the mutawatir transmission and
NOT that which 1s written in the masahif, because the Companions wrote down the
Qur’an 1n 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 7

* Abil Zayd al-Dabbiist, Tagwim al-Adillah fi Usiil al-Figh, ed Khalil al-Mays, (Betrut Dar al-Kutub al-
“llmiyyah, 2001), p 20 Refer to chapter two for a detailed discussion on the theory of tawatur

' The Literature known as Dald’l 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 Ab{i Bakr al-Bayhaqi, Dala’il al-Nubuwwah, ed “Abd al-Mu‘ti
Qalaji, (Berrut Dar al-Kutub al-“Ilmiyyah, 1988)

16 al-Dabbiist, Tagwim, p 20

17 Several authorities in the Mushm 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, Mabdhith fi ‘Ultim al-Qur’'an, pp 118-20 One tradition transmitted in the Hadith collection of Tbn
Majah quotes “A’1ishah saying “the stoning and breastfeeding verses were revealed to the Prophet, and I
had them written down 1n a sheet/scroll (sahifah) under my bed, however a domesticated animal entered
the house and ate 1t”, Abii “Abd Allah Ibn Majah, Sunan Ibn Majah, ed Muhammad Fu’'ad ‘Abd al-Baqf,
(Cairo al-Babi al-Halabi, [n d 1), 1/625-6 (hadith #1944)
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Ibn Hazm (d. 456/1063)

There 1s no direct statement for the definition of the Qur’an by Ibn Hazm who
considers 1t to be a self-evident truth that does not any definition According to Ibn
Hazm, the Qur’an 1s that which (huwa) 1s well known everywhere (al-mashhar fi al-afaq)
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-kaffah) with no uncertainties whatsoever

2- The Qur’an is that which is written in the masahif *®

3- The Qur’an 1s 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 *

Ibn Hazm presents-under the chapter of jma‘,” and surprisingly not under the
section of the legal proofs (al-adillah al-sharyyah)” - a lengthy discussion on the
codification of the Qur’an arguing that “Uthman kept all the seven ahruf n the official
codified editions and that he did not drop them as some Muslims have claimed Ibn
Hazm argues that 1t 1s unimaginable that ‘Uthman would have dropped anything from

the Qur’an because at that time, Islam has already spread from Khurasan to Barqah,”

'8 Abli Muhammad Ibn Hazm, al-Thkam fi Usiil al-Ahkam, ed Ahmad Muhammad Shakir, (Beirut Dar al-
Afaqal-Jadidadh, [nd]), 1/95

¥ Ibn Hazm, Thkam, 1/96, 4/165

% ZahirTs reject the ymd-© as a source of law They accept one form of yma® only which 1s the yma® among
the Companions because 1t 1s possible to achieve, unlike the yma® of scholars or fugahd’, which 1s
impossible to realize Tbn Hazm also accepts the yma’ of the whole Mushim nation, if it can be attained, M
Bernard, “Idjma””, EF, Cf Abi Muhammad Ibn Hazm, Maratib al-hmd, (Bewrut Dar al-Afaq al-Jadidah,
1982), pp 11-20

2 Ibn Hazm, Thkam, 4/162-172

?2 Barqah 15 a region between Egypt and Tunusia, Shihab al-Din Yagqiit al-Hamawi, Mu‘jam al-Buldan,
(Berrut 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 * Needless to say that this 1s an
unreasonable exaggeration on Ibn Hazm’s part (to claim that by the year 35/655,

Muslims had 1n circulation one hundred thousand mushafs) *

al-BazdawT (d. 482/1089) and al-Sarakhst (d. 490/1096)

In his usiil manual, al-Sarakhsi states that al-kitab “1s” the Qur’an that was
revealed to the Prophet, written down 1n the masahif, and transmitted to us according
to the seven well-known ahruf through tawatur transmission, for anything below the
status of tawdtur 1s never enough to prove the validity and the authenticity of the
Qur’an » Al-SarakhsT built his argument almost verbatim on al-Bazdawt’s, who has
already offered the same definition by stating that the Qur’an as it was revealed to the
Messenger of God 1s that which was written down 1n the masahif and transmitted on the

Prophet’s behalf through tawdtur, and without any uncertainty (shubhah) *

Al-Ghazali (d. 505/1111)
Al-Ghazali's discussion on the Qur’an in his Mustasfa 1s one of the most
comprehensive early usalf discussions, and 1t has been quoted extensively 1n later usiil

works Al-Ghazali states that al-kitab 1s that which was transmitted to us, within the two

» Ibn Hazm, Thkam, 4/163

# 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

% Abii Bakr al-Sarakhst, Usiil al-Sarakhsi, ed Abi al-Wafi al-Afghani, (Beirut Dar al-Kutub al-“llmiyyah,
1993), 1/279

% cAl3’ al-Din al-Bukharf, Kashf al-Asrar ‘an Usiil Fakhr al-Islam al-Bazdawi, ed °Abd Allah “‘Umar, (Beirut Dar
al-Kutub al-“llmiyyah, 1997), 1/36-7
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covers of the mushaf (bayna daffatay al-mushaf) according to the seven well-known
(mashhiirah) ahruf, through tawatur ¥ This definition 1s similar to what was provided
before by al-Dabbiisi, Ibn Hazm, al-Bazdawi, and al-SarakhsT, and 1t seems that by the
5"/11™ century the main characteristics and parameters of the Qur’an were already
established among Muslim scholars, both the theologians and the usulis Al-Ghazali
explicates his statement further and offers more details and arguments to support the
parameters of his definition

What 1s meant by al-Kitab, al-Ghazali says, 1s the revealed Qur’an (al-munazzal),
and the reason for limiting it by the mushaf 1s because the Companions were very
meticulous and keen on writing only what 1s Qur’anic in the mushdf, to the extent that
they purposely mnsisted on not using any diacritics or verse separators (karthi al-ta‘ashir
wa al-naqt/nuqat wa amart bi al-tayrid) so that the Qur’an would not be mixed with any
non-Qur’anic materials As for the condition of tawatur, it 1s necessary to ensure that
what 1s written in the mushaf, 1 e the Qur’an, 1s what was agreed upon [among the
Companions] It 1s 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 transmt 1t fully with the utmost integrity *

Therefore, the main parameters of al-Ghazali’s definition of al-Qur’an are
revelation, mushaf, and tawdtur al-Ghazali emphasizes the importance of the third
parameter since stipulating tawatur in the Qur’an 1s essential to yield [necessary]
“knowledge” (al-1lm), because God’s speech 1s substantive/concrete (hagigi) and not

abstract/theoretical (wadi) In other words, God’s speech and commands cannot follow

7 Abii Hamid al-Ghazali, al-Mustasfa min “llm al-Usiil, ed Hamzah b Zuhayr Hafiz, (al-Madinah Sharikat al-
Madinah al-Munawwarah l1 al-Tiba‘ah, 1992), 2/9
* al-Ghazali, Mustasfa, 2/9
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the pattern of the following formula “if you, humans, think that a certain act 1s good or
bad, then We will make it hicit or forbid 1it” God’s speech, al-Ghazali emphasizes, 1s
concrete and substantive, it cannot result 1n uncertain rulings (hukm zanni) »
Al-Ghazali then discusses other parameters set by other scholars and argues
against them For example, he argues that inimitability (1dz) is not part of the
definition of the Qur’an, because being inimitable (mu%:z) 1s only a sign and a proof for
the truth of Muhammad’s Prophethood Moreover, inimitability could arise with
phenomena other than the Qur'an Also, a fragment of any verse (ayah) 1s not
mimitable, yet this fragment 1s Qur’anic, therefore, immitability cannot be a criterion

for 1dentifying the Qur’an *

Al-Amidi (d. 631/1233)

Al-Amudi defines the Qur’an/al-kitab by quoting al-Ghazali’s definition verbatim,
preceded by the phrase “it has been said” (gila) “as for the true meaning of al-kitab
(hagiqat al-kitab), it has been said that it 1s that which was transmitted to us within the
two covers of the mushaf according to the seven well-known (mashhiirah) ahruf, through
tawatur *' However, al-Amidi contests this definition by saying that there should not be
any other parameter to define al-kitab except that 1t 1s the revealed Qur’an (al-Qur’an al-
munazzal) by means of Jibril Al-Amidi argues that the nature and the veracity of the
Qur’an should not be affected by transmitting the Qur’an through tawatur Even if it

were not transmitted to us at all, this does not mean that the Qur’an is not truthful, for

®1bd, 2/10

**1bad , 2/9-10

*! Sayf al-Din al-Amd, al-Thkam fi Usil al-Ahkam, ed °Abd al-Razzaq °Afiff, (Riyad Dar al-Sumay€, 2003),
1/215
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then we are only 1gnorant of its existence by not receiving it Consequently, our
knowledge of the Qur’an’s existence should not be a parameter 1n its definition nor
should 1t be considered a characteristic of its nature In other words, the Qur’an’s
transmussion, regardless of its tawdtur, 1s not a parameter in the definition ** Therefore,
Al-Amudi dismusses tawatur as a necessary parameter in the defimition of al-kitab, and
then he elucidates his two other parameters, 1 e Qur'anity and revelation, “tanzil” By
stating that al-kitab 1s “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 1s the “the” book that was sent down to the Muslim nation and 1s currently
used 1n their legal system Furthermore, by designating al-kitab as the Qur’an, we
disregard the other revealed speech by God to the Prophet, which 1s not recited as part
of the Qur’an, such as the hadith qudst As for the other parameter,1e revelation (al-
munazzal), 1t 1s meant to avoid God’s speech that was not revealed to the Prophet, for
this speech 1s not part of “the” book Therefore, the Qur’an cannot be defined as the

eternal speech (al-kalam al-qadim) or the inimitable speech (al-muiz)

Ibn al-Hajib (d 646/1248)

In his Mukhtasar al-Muntaha al-Usiili, Ton al-Hajib defines al-kitab as follows al-
kitab 1s the Qur’an, 1t 1s the revealed speech being inimitable 1n at least one stirah Those
who said that al-kitab/al-Qur’an 1s that which was transmitted to us between the two
covers through tawatur offer a circular definition, for the existence of the mushaf and 1its

transmission are dependent on the existence of the Qur’an, therefore we cannot define

* al-Amudi, Thkam, 1/215
 al-Amudi provides the same reasoning and rational offered by al-Ghazali, 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 1s fallacious The mushaf s a notion intrinsically dependent on the Qur’an,

therefore 1t cannot define the Qur’an that we are trying to define *

Al-Shawkani (d. 1250/1834)

I will end this short survey with al-Shawkant’s discussion on the Qur’an and its
defimtion Al-Shawkani states that al-kitab 1s the revealed speech to the Messenger of
God, which 1s written 1n the masahif and transmitted to us through tawatur Al-
Shawkani explicates the parameters of this definition further and emphasizes that by
stipulating tawatur transmission, the irregular/anomalous (shadhdhah) readings are
hence excluded * Al-Shawkani brings up the objections to the above definition for
being circular, 1 e to consider the masdahif;® immitability and tawatur as parameters,”
and after discussing them he restates the above definition of the Qur’an as the speech
of God, which 1s revealed to Muhammad, recited among Muslims, and transmitted via

tawatur *

Summary and observations

* Abd al-Rahman al-Tji, Sharh Mukhtasar al-Muntahd al-Usiili, ed Muhammad Isma‘l, (Beirut Dar al-Kutub
al-“Tlmiyyah, 2004), 2/274

% Muhammad b “Alt al-Shawkan, Irshad al-Fuhiil ila Tahqiq al-Haqq mun “Ilm al-Usil, ed Abi Hafs al-Atharf,
(Riyad Dar al-Fadilah, 2000), 1/169

* Refer to the above discussion on this subject

¥ Refer to the above discussion on this subject

*® al-Shawkani, Irshad, 1/169-70

*1bid, 1/171
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We notice that almost all usiil manuals stipulate tawdtur as a parameter in the
definition of the Qur'an Based on the theories of tawdtur and knowledge I discussed
earlier,” it seems only natural to stipulate tawatur as an essential parameter to define
the Qur'an The Qur’an 1s 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, 1s tawatur Once the text
achieves the status of tawatur, 1t 1s 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 usilis who rejected
tawdtur as a parameter in the definition were mainly driven by methodological and
theoretical argumentative motives Al-Amidi and Ibn al-Hajib argued that tawatur
cannot be a parameter in the definition of the Qur’an that should exist as a notion
regardless of how it was transmitted, the Qur’an 1s a fact (hagigah) independent of
tawatur Similarly, the existence of the mushaf 1s naturally dependent on the existence
of the Qur’an, therefore, considering the mushaf to be a parameter 1n the definition will
lead to a circular argument (al-dawr) Nevertheless, both al-Amidi and Ibn al-Hajib
emphasized the fact that tawdtur 1s an important aspect of the Qur’an, it 1s a necessary
condition to ensure the validity and authenticity of receiving the text of the Qur'an

The consensus 1s established among Muslim scholars (yma® aljumhiir) that what was

“ Refer to chapter two

107



transmitted “as” Qur'an* took place through tawatur, and therefore Muslims are
certain that the knowledge 1t yields 1s absolute (hupa) ** In conclusion, almost none of
the usiilis stated that the Qur'an might not have been transmitted through tawatur We
should keep 1n mind for now that many usiilis, as we have seen in the defimtions above,
correlated the parameter of the tawdtur 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 ustl
manuals deal with two problematic subjects after the identification of the parameters
of the Qur’an/al-kitab, namely the basmalah and the shawadhdh readings as source of

law

Al-Basmalah®?

Muslim scholars of the four eponymous sunni figh schools disagreed whether
the basmalah 1s a verse of the Qur’an or not Medieval Mushm scholars have dealt with

this topic at length, and 1t was the subject of many treatises,* as well as extensive

“ One interesting syntactical observation in these usil premuses 1s the usage of “min” (of/from) The
statements usually go like this “what was transmitted of (min) the Qur’an through tawatur 1s absolute
(hupah), however disagreement arises as to what was transmtted of 1t (minhu) through ahad” Using the
preposition “min” in “min al-Qur'an” indicates that the notion of “Qur’an” is divided into two categories,
the first one 1s “qur'an” (small q) that can be understood as a generic noun that includes everything
revealed to the Prophet whether 1t was abrogated later on or not 1t 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 1s “the” Qur'an that was collected 1n the masahif and transmitted through
tawdtur What was transmitted through dhad from the qur'an (small g) 1s not Qur’an (capital Q)

2 Al-Amudi, Thkdm, 1/216, T3y al-Din al-Subkf, Raf* al-Hdjib ‘an Mukhtasr Ibn al-Hab, ed °Ali Mu‘awwad,
(Berrut “Alam al-Kutub, [n d 1), 2/83-4

* For Historical and theological aspects of al-basmalah, see W Graham, “Basmala”, EQ

* Such as Murtada al-Zabidi, al-Radd ‘ald man aba al-Haqq wa 1dda‘a anna al-Jahr bt al-Basmalah min Sunnat
Sayyid al-Khalg, ed A al-Kuwayti, (Riyad 1991), Fakhr al-Din al-Razi, Ahkam al-Basmalah, ed Maydi al-
Sayyid Ibrahim, (Cairo [nd ]), Muhammadb °Ali Abi al-“Irfan al-Sabban, al-Risalah al-Kubra fi al-Basmalah,

ed F al-Zamriand H al-Mir, (Berrut 1995)
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discussion by modern scholars ** I will only study the ustlis’ arguments that pertain to
our discussion on tawdtur, namely why according to some scholars the basmalah 15
considered to be an opening Qur’anic verse 1n each sirah, while other scholars have
argued the opposite Iwill address the main arguments as presented 1n al-Ghazali's
Mustasfd and refer to other arguments in different sources whenever necessary

The point of agreement between the two camps 1s that the basmalah 1s “one”
verse from the Qur’an, but the disagreement 1s whether 1t 1s an independent recurring
verse 1n the opening of each siirah In other words, are the basmalahs 1n the openings of
each siirah considered to be individually independent verses, hence if the total number
of the chapters of the Qur’an is 114, we have 113* verses that are the basmalahs of each
chapter Al-Ghazali presumes that al-ShafiT was inclined to believe that the basmalah 1s
a verse from every single sirah of the Qur’an, including Q (1) al-fatthah/al-hamd ¥
However, he wonders if al-ShafiT believed that the basmalah 1s an independent verse by
itself in each siirah or that 1t 1s only a part of the first verse of each sirah al-Ghazali
believes that there 1s no statement that can be directly attributed to al-Shafi‘l through
any of his students ** Al-Ghazali concludes that the correct way to approach the

problem of the basmalah 1s to presume the following wherever the basmalah was/1s

*H Algar, “Besmellah In exegesis, jurisprudence and cultural life”, Encyclopaedia Iranica, 4/172-4,1 al-
Basyuni, al-Basmalah bayna Ahl al-‘Tbarah wa Ahl al-Ishdarah, (Cairo 1972),B Carra de Vaux, (Revised by L
Gardet), “Basmala”, EF, M , al-Gharawt, al-Ism al-A°zam wa al-Basmalah wa al-Hamdalah, (Beirut 1982), P
Gignoux, “Besmellah Origin of the Formula”, Encyclopaedia Iranica, 4/172

46 There 1s no basmalah 1n sirat al-tawbah as 1 will show shortly

*7 al-Ghazali, Mustasfd, 2/13

“1bid 2/13 According to the editor of al-Mustasfd, he has not found yet any authority that cites that
optnion by al-ShafiT as presented by al-Ghazali
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written in the Qur’an with the same script and handwriting of the other verses, 1t 1s
then considered to be Qur’anic ¥

One of the major complications al-Ghazalt poses 1s the following since the
Qur’an 1s 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 1t 1s Qur’anic
or not? In other words, since anything transmitted through tawatur 1s unquestionably
valid and absolute, and since Muslim scholars unanimously agreed that the Qur'an was
transmitted through tawatur, why 1s 1t that a disagreement took place regarding some
parts of this mutawatir Qur’an, namely the basmalah?* Al-GhazalT’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 1t has been claimed Therefore, tawatur could
yield uncertain knowledge, and if this 1s true, how could the Qur’an then be
authenticated through uncertain means? Furthermore, doubting the authenticity of
some parts of the Qur’an will prompt the Shi‘ah for example to claim that AlT’s right of
succession was indeed mentioned 1n the Qur’an yet the Companions dropped those
verses that speak of his rightful succession *

Al-Ghazali 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,

“1Ibid , 2/13, al-NawawT says that this argument by al-Ghazali is the strongest proof that the basmalah 1s a
verse from the Qur’an in the opening of each siirah, Abi Zakariyya al-Nawawf, al-Maymi® Sharh al-
Muhadhdhab l al-Shirazi,ed M al-MutTT, (Jaddah al-Irshad, [n d }), 3/296-313

% al-Ghazali, Mustasfd, 2/14

S'ibid , 2/14
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forgery and collaboration on lying are unimaginable, for 1t 1s presumed that the
Companions and the ummah would never omit any verse from the Qur’an or transmit
the Qur'an imperfectly ** Al-Ghazali then proceeds to present al-Baqillani’s opinion and
arguments on the topic and argues against them I will discuss al-Baqillant’s arguments

directly from his Intisar before I come back to al-Ghazali

Al-Baqillanit (d. 403/1012)

Al-Ghazali based his argumentation mainly on al-Baqillani’s, who addressed the
problem of the basmalah extensively in his Intisar Al-Baqullant’s opponents ask
although the Qur’an was transmitted through tawatur that yields absolute knowledge,
the Companions, Successors, Muslim scholars and the ummah have disagreed on the
Qur’anic nature of the basmalah, 1s 1t a verse 1n the beginning of each siirah of the
Qur’an or 1s 1t only a part of al-fatthah? If the basmalah 1s a verse in each siirah, does 1t
belong to the first verse of each siirah or 1s 1t a separate and independent verse in every
single stirah except sirat al-tawbah? Did the Prophet recite it audibly during his prayers
or silently? Al-Baqillant’s opponents then say that all these questions and doubts
insinuate that the Qur’an 1s not as far from dispute and disagreement as it has been
claimed, despite its presumed tawatur as proposed by the scholars * Furthermore, the
basmalah 1s not the only Qur’anic element that has been stained with uncertainty, Ibn

Mas‘ud denied the Qur’anic nature of al-mu‘awwidhatayn,” and there has been a

21bid, 2/15

>3 al-Baqullant, al-Intisar I al-Qur'dn, 1/204

** al-Mu‘awwidhatyan are the last two chapters of the Qur'an Q (113) and Q (114), both of which start with
the verse “qul a“idhu” (Say I seek refuge 1n), See Noldeke, GdQ, pp 39-46, Cf al-Baqillani, Intisar, 1/300-30,
Abii “Abd 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 siirahs and the precise number of the
verses 1n each sirah * All these complications and uncertainties, al-Baqillant’s
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 1t **

Al-Baqullani responds to these claims extensively but [ will summarize the
arguments that pertain to our discussion on tawdtur and transmission In al-Baqillani’s
view, the basmalah 1s neither a part of al-fatihah, nor the opening verse of each siirah in
the Qur’an, 1t 1s rather a verse in siirat al-naml Q (27 30)”” only Those who claim that the
basmalah 1s an opening verse n every siirah of the Qur’an relied on the fact that the
Companions established a consensus on what 1s Qur’anic and what 1s not by recording
only the revealed Qur’an in the masdhif, and thus excluding everything else that 1s not
Qur'anic The Companions have unequivocally informed the whole ummah of this act so
that confusion (shubhah) would not occur as to what 1s Qur’anic and what 1s not
Therefore, 1t 1s 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
mu‘awwidhatyan, therefore, one must presume that everything the Companions wrote
down in"the mushaf 1s Qur'anic Consequently, wherever the basmalah 1s written in the
mushaf, one should assume that 1t 1s 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 siirah unless the basmalah would be revealed to him and hence, 1t 1s

* See Noldeke, GdQ, pp 27-30, 46-7, 63-8, Cf al-Baqillani, Intisar, 1/131-156

% al-Baqillani, Intisar, 1/204-5

> *“innahu min Sulaymana wa innahu bi ‘ism1 ‘-laht ‘r-rahman ‘r-rahimi” (Lo! 1t 1s from Solomon, and lo 1t 1s
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 siirah 1s not Qur’anic ** On top of that, many accounts attest
that several Companions openly stated that the basmalah 1s an opening Qur’anic verse
n each siirah, yet they were never contested or deemed wrong This means that had the
basmalah not been Qur’anic, the other Companions would have objected to such a
statement Additionally, Ibn “Abbas stated 1n 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 siirahs ® What also proves that the
basmalah 1s a Qur’anic opening verse in each siirah, 1s that the Companions wrote 1t
down at the beginning of each siirah except in Q (9) siirat al-tawbah/bara’ah Had the
basmalah been only a separation verse that distinguishes the beginning from the end of
the siirahs, the Companions would have written the basmalah at the beginning of Q (9) %
Furthermore, the Companions neither included the siirahs’ titles 1n the mushaf nor any
verse separators (fawdasil) 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 1n the mushaf thus stirring doubts (shubhah) by affixing a non-Qur’anic
element to each siirah at 1its beginning *

Al-Baqillani responds to the above arguments as follows even though 1t 1s not
certain that the basmalah 1s a verse of al-fatthah or an opening verse in every siirah, we
are inclined to believe that it 1s not a verse in the Qur’an except 1n sirat al-naml Q

(20 37) There are several sound accounts confirming that the Prophet did not recite

% al-Baqllani, Intisar, 1/206-208
% Ibid , 1/208-10

“Ihid, 1/210

' Ibid , 1/210-213
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the basmalah audibly at the beginning of al-fatiha, and that the Caliphs and scholars
(imams) after him did not recite 1t audibly either Had the basmalah been part of the
fatihah, 1t would have been absurd to recite parts of it audibly and some other parts
inaudibly, this shows that the basmalah 1s not part of the fatthah and that 1t 1s only a way
to begin the siirah  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 1n a way that eliminated
confusion (shubhah), and consequently the Qur’an’s absoluteness (huyah) 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’anic while others are not The Prophet disseminated the Qur’an publicly and
equally to the whole ummah Therefore, 1t 1s unimaginable that the Prophet recited
some verses to Ibn Mas‘lid only and kept out the other Companions from learning those
verses, or that he told Ibn Mas‘id or any other Companion some critical information
about the Qur’an without circulating this information among the other Companions
Similarly, 1t 1s impossible that the Prophet would have revealed to Ibn Mas‘tid only
some of the seven ahruf, the order of the siirahs, and the non-Qur’anity of some verses,
without informing the other Companions This 1s unanimously unacceptable to all

®

Muslim scholars ©

“1bd, 1/213-6

®1bid, 1/220-1 Al-Baqullani tries to justify Ibn Mas“Gd’s position by saying that the accounts transmitted
on his behalf are either unreliable or that Ibn Mas‘iid’s Reading has been abrogated by the consensus of
the ummah

114



I will now return to where we stopped with al-Ghazali’s discussion on the
basmalah when he argues against the reasoning of al-Baqillani, who according to al-
Ghazali erred 1n his opinion regarding the non-Qur’anity of the basmalah Al-Ghazali
says that al-Qadi, 1 e al-Baqillani, considered those who believe that the basmalah 1s an
opening Qur’anic verse 1n every sirah are wrong, and argued that 1if the basmalah were
Qur’anic, the Prophet would have clarified this unequivocally to the ummah Al-Qadi
chose to consider those people to be wrong and not infidels (mukht:’ wa laysa bt kafir)
because the non-Qur’anic nature of the basmalah was not attested through tawatur or
mutawatir accounts * Moreover, al-Baqillani admitted that the basmalah was written
down 1n the Qur’an in the beginning of each siirah with the same script and
handwriting as the rest of the Qur’an, unlike the titles of the sirahs that were written
with a different script in order to highlight their non-Qur’anic nature

Al-Ghazali responds to al-Baqillant’s arguments by saying that incorporating
any non-Qur’anic materials into the Qur’an 1s known to be an act of infidelity (kufr)
whether 1t 1s the basmalah or anything else Just as judging one to be an infidel (kafir) by
considering al-Quniit* or al-tashahhud® or al-ta‘awwudh® to be Qur’anic, the same logic

must be applied to the basmalah, and one should be deemed kafir and not mukhti’ were

¢ al-Ghazali, Mustasfd, 2/15

“Iod, 2/15-17

% The two sirahs of al-quniit (humility) are two short chapters that were included 1n the codex of Ubayy
b Kab They are usually referred to as siirata al-khal° wa al-hafd (the two chapters of demal and strive) or
simply al-quniit Muslim authorities unanimously rejected the two siirahs to be part of the Qur'an and
regarded them as supplications, Noldeke, GdS, pp 33-38, Cf al-Suyiti, Itqan, 2/422-428

¢ al-tashahhud 1s recited during prayers after the second prostration “at-tahiyyatu h ‘I-lah, wa ‘s-salawatu
wa ‘t-tayyibatu as-salamu ‘alayka ayyuha ‘n-nabiyyu wa rahmatu ‘I-lahi wa barakatuh As-salamu ‘alayna wa ‘ala
“tbad: ‘I-lah: ‘s-salihin Ashhadu an 1d@ ildha 1lla ‘I-lahu wa ashhadu anna Muhammadan ‘abduhu wa rasilluh” (All
worships are for Allah Allah's peace be upon you, O Prophet, and His mercy and blessings Peace be on us
and on all nighteous servants of Allah I bear witness that there 1s none worthy of worship except Allah,
and I bear witness that Muhammad 1s His servant and messenger)

% al-ta‘awwudh 1s reciting “a‘tidhu bi ‘-laht mina ‘sh-shaytani ‘r-rqjim” before one starts reading the Qur’an
The consensus of the Muslim scholars is that al-ta“awwudh 1s not Qur’anic, Abi ‘Abd Allah al-Qurtubi, al-
Jami® i Ahkam al-Qur'an, ed °Abd Allzh al-Turk’, (Beirut Mu’assasat al-Risalah, 2006), 1/142-135
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the basmalah not Qur'anic Al-Ghazali then uses al-Baqillani’s own logic against him,
presuming the non-Qur’amty of the basmalah just because the Prophet did not
unequivocally state that it 1s a Qur’anic verse 1n every siirah, al-Ghazali argues that the
Prophet did not either unequivocally state that the basmalah 1s not Qur’anic, in the
same way he did with both al-ta‘awwudh and al-tashahhud * If one claims that what 1s
not Qur’anic i1s numerous and that the Prophet could not have made statements
regarding everything that 1s not Qur’an, al-Ghazalt answers that this would have been
true only 1if the confusion (shubhah) surrounding the basmalah 1s not strong enough
Since the basmalah was written down 1n the mushaf with the same script as the rest of
the Qur’an, and since 1t was revealed to the Prophet at the beginning of each siirah -
both facts are strong evidence to presume the Qur’anity of the basmalah - 1t 1s
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 1s not
Qur'anic The Prophet’s silence regarding the nature of the basmalah suggests that 1t 1s
Qur'anic ”°

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 ytihad (opinion)
and could not be determined absolutely or decisively by tawatur or even yma How
could the Qur’an, partially or entirely, be validated and authenticated through ytihad?”

Al-Baqullant allows the disagreement on the number of verses and their exact length,

% al-Ghazali, Mustasfa, 2/17

*Ibid, 2/18

7 One should keep in mind that the established consensus 1s that the Qur'an cannot be read using ytihad,
and that the Qura’at are sunnah Refer to the previous discussion in chapter two regarding my argument
that Ibn Mujahid treated the variant readings as legal verdicts (ahkam)
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because the Qur’an Readers and their ytihad determine these matters ? As far as the
basmalah 1s concerned, it 1s certain and absolute that it 1s part of the Qur’an in siirat al-
naml Q (27 30), nevertheless, the disagreement pertains to whether 1t 1s part of the
Qur’an once only, 1n Q (27 30), or multiple times in the beginning of each siirah
Consequently, doubt 1s permissible 1n this case, for it involves the exact number and
the length of the verses, which ytihdd 1s entitled to determine ™ As a result, deciding on
the nature of the basmalah 1s speculative (nazari) and not absolute (gat‘i) since 1t did not
sustain the necessary tawatur to yield automatically absolute and necessary knowledge
Furthermore, determining the Qur’anity of the basmalah 1s indeed speculative (zanni,
ytithadi) because the Companions themselves disagreed on its nature, and all Muslhims
are uncertain of its Qur’anity, unlike al-ta‘awwudh and al-quniit, both of which are
decisively non-Qur’anic Since the basmalah 1s a Qur’anic verse at least in Q (27 30), 1t 1s
certain that the ytihad (opinion) does not touch the core and essence (asl) of the Qur'an
As for what 1s written down as “Qur’an” in the mushaf, the ytithad may decide the exact
position of the written Qur’anic materials, and whether 1t 1s Qur’anic once or several

times

7 al-Baqullani, Intisar, 1/226-235

7 al-Ghazali, Mustasfa, 2/19-20 This argument was rejected based on the repetitive verses in the Qur’an,
which Mushms unanimously agree that each repeated verse 1s an independent verse by itself The
ubiquitous example given to refute al-Baqillant’s argument 1s the repetitive verse of Q (55) siirat al-
Rahman “fa bt ayy ala’t rabbikuma tukadhdhiban” (Which 1s 1t, of the favors of your Lord, that ye deny),
which 1s repeated 1n this seventy-eight-verse siirah thirty-one times If one allows the repetitive verses to
be considered as one verse only, then 1t 1s permissible to treat these verses of Q (55) as one verse only,
and not count them towards the total number of the verses 1n thus siirah and eventually in the whole
Qur’an

™ Al-Ghazalt, Mustasfd, 2/21, al-Amudi, Thkam, 1/219-222 Al-Dabbiisi states that the basmalah 1s not an
opening Qur'anic verse in each siirah, including Q (1) al-fatihah, yet it is recited to obtain blessings On
the other hand, the basmalah 1s a Qur’'anic verse revealed to separate the siirahs from each other
Therefore, it was written in the Qur’an because 1t 1s a Qur'anic verse by itself, nevertheless it was written
with a different script from the rest of the Qur’an since 1t 1s not part of any siirah 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 tawatur that yields no
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The Malikis did not trouble themselves with this notion of ytihad because they
absolutely denied the basmalah’s Qur’anic nature except in Q (27 30) Ibn al-Hajib and
the commentators on his Mukhtasar argue the following anything transmitted through
ahad 1s not Qur’an, and this includes the basmalah, for tawatur 1s not established that it
1s a Qur'anic opening verse m every siirah The argument that suggests the Qur'anity of
the basmalah because 1t was written in the masahif with the same script as the rest of
the Qur'an 1s not enough of a proof, transmission through tawatur overrules anything
else ”

The Shafi1 T3) al-Din al-Subki responds to Ibn al-Hajib’s arguments by saying
that he, 1 e Ibn al-Hajb, got himself involved 1n a subject that he does not fully
comprehend, and that he took 1t upon himself to defend his Maliki colleagues who
believed that the basmalah 1s not Qur'anic Al-Subki argues against Ibn al-Hajib 1n detail,
even though he concludes by saying that he himself 1s not claiming the tawatur of the
basmalah, but nevertheless he 1s simply using the same reasoning of Ibn al-Hajb to
show the flaw (fasad) of his argument According to al-Subki, and the ShafiTs in general,
the stronger argument that the basmalah 1s Qur’anic 1s that it was written down 1n the
masahif in the beginning of each siirah In conclusion, al-Subki does not presume the

tawatur of the basmalah, even though al-Shafi'1 did, for it was probably mutawatirah to

shubhah (confusion), al-Dabbiisi, Tagwim, 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
1s an opening Qur’anic verse 1n each siirah mcluding al-fatithah and excluding al-tawbah/bara'ah According
to the Malikis, the basmalah 1s not a Qur'anic verse at all, whether 1n al-fatihah or any other stirah - except
for Q (27 30) of siirat al-naml The Hanaffs state that the basmalah 1s a Qur'anic verse by 1itself, nevertheless
1t 1s not part of al-fatthah or any of the other siirahs, it 1s rather an independent verse revealed to separate
the sirahs from each other, al-Zuhayli, Usil, pp 428-431

7 al-T1, Sharh Mukhtasar al-Muntaha al-Usili, 2/280

118



al-Shafi7 at the time, for tawdtur could be established among some people and not

others 7

Summary and observations

Muslim scholars have disagreed whether the basmalah 1s a Qur’anic opening
verse in each sirah Those who believed that it 1s a Qur'anic opening verse in every
stirah based their argument on the fact that the basmalah 1s written down n the masahif
n the beginning of every siirah with the same script,” unlike the titles of the siirahs,
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’anity of the basmalah
n every sirah On the other hand, other scholars believed that the basmalah 1s not a
Qur’anic opening verse in every sirah, despite the fact that it was written down 1n the
masahif, simply because tawatur was not established as far as the Qur’anity of the
basmalah 1s concerned The simple fact that there 1s a disagreement among Mushim
scholars on the Qur’anity of the basmalah 1s enough of a reason to exclude it from the
Qur’an that 1s absolute, no part of the Qur'an might be subject to doubt or transmitted
through ahad chains Tawatur, which 1s 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 1s considered to be transmitted through ahad transmssion

despite being written down in the mushaf Even those who presumed 1ts Qur’anic

7 al-Subki, Raf* al-Hapb, 2/83-90
77 al-Nawawi and al-Ghazali claimed that the basmalah 1s written with the same script as the rest of the
Qur’dn while al-DabbiisT stated that the basmalah 1s written with a different script
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nature, as an opening verse in each siirah, never claimed that it was transmitted
through tawatur
The second and less problematic subject that the usilis had to deal with while
defining and discussing the Qur’an as a source of law 1s the famous anomalous reading
of Ibn Mas“ad Q (5 89) “ fa-styamu thalathat: ayyamin mutatabi‘at” ( then three
successive days of fasting) This reading resulted in the legal question “al-tatabu’ fi sawm
kaffarat al-yamin” (fasting three consecutive days to expiate breaking the oath) ™
Muslim Scholars dismissed the anomalous reading of Ibn Mas‘tid and deemed 1t
shadhdhah because it was not transmitted through tawatur Even the Hanafis who
necessitated succession in the three-day fasting based on Ibn Mas‘ad’s reading,
considered the reading to be shadhdhah, and treated 1t as tradition only (khabar) ”
We conclude the following points from this section
- According to some usiilis, tawdatur 1s considered to be a parameter 1n the nature
and definition (hadd) of the Qur’an
- The other usiilis who refused to consider tawatur as a parameter in the hadd of
the Qur’an still stipulated tawatur as an essential condition to validate and

authenticate the Qur’an

78 sawm kaffarat al-yamin (fasting to expiate breaking the oath) 1s 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 1s unable to do any of these three options he 1s compelled to fast
three days The Malikis and ShifiTs have not necessitated successiveness in the three days of fasting,
while the Hanafis made 1t necessary that the three days should be consecutive based on the anomalous
reading of Ibn Mas‘Tid, which they treated as a sound account (khabar), Abli Muhammad Ibn Hazm, al-
Muhalld b1 al-Athdr, ed Muhammad Munir al-Dimashgi, (Cairo 1933), 8/65-76

7 al-Ghazali, Mustasfa, 2/11-12
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- Almost all usiilis agree that Qur’an cannot be authenticated through ahad
transmission Each verse must be authenticated through tawatur in order to be
regarded as Qur'an

- Even though the basmalah was written down 1n 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 1ts Qur’anic nature whether 1t 1s an opening verse in
every surah, or an opening verse n al-fatthah only, or not a Qur’anic verse at all

- The reading of Ibn Mas‘tid of Q (5 89) “ fa-styamu thalathat: ayyamin mutatabi‘at”
( then three successive days of fasting) was not transmitted through tawatur
Thus, the reading does not establish a legal ruling because 1t lacked the
condition of tawatur, and consequently lost its Qur'anity Nevertheless, the
Hanafis stated that the reading should result in a legal ruling since 1t 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 usilis, are these Readings transmitted through tawdatur or not?

Tawatur al-Qira’at al-Sab’/al-‘Ashr

I have mentioned 1n the previous chapter Ibn al-JazarT’s position on the 1ssue of
tawatur al-Qira’at and how he argued vehemently for the tawatur of the ten
canonical Readings n his earlier work Munjid al-Mugriin Nonetheless, Ibn al-Jazart
changed his position later in his life as one can read from the mtroduction to his al-

Nashr fi al-Qra@’at al-Ashr in which he acknowledged the 1naccuracy of his initial
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position regarding the tawatur of the Canonical Readings His revised view stated
that the ten canonical Readings were not transmitted through tawatur but through
single ahad transmission * I will study here the opimions of the usilis on this topic
whenever they dealt, since the subject of the tawatur of the canonical Readings 1s
not always discussed 1n the usiil manuals The “Qur’an” was almost always discussed
in the usiil manuals as being transmitted through tawatur, 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 1n usiil manuals and other medieval works, and ignore some other possible
meanings It 1s also iaccurate to ignore the different aspects of such phrases and
terms that were standardized according to one understanding only 1n a late period
of time For example, the two terms qira’ah and harf were interchangeable 1n early
works of tafsir, Qra’at and usiil * Al-Ghazali for instance stated that al-Kitab 1s that
which was transmitted to us within the two covers of the masahif according to al-
ahruf al-sab‘ah al-mashhiirah, through tawatur * What did al-Ghazali mean by al-ahruf
al-mashhiirah? Did he mean the seven canonical Readings, or the sab‘at ahruf of the
Prophetic tradition? If 1t 1s the latter, what did he mean then by al-mashhirah? We

are certain that the nature of the seven ahruf has always been mysterious and that

% Abi al-Khayr Ibn al-JazarT, al-Nashr fi al-Qrd’at al-“Ashr, ed °All Muhammad Al-Dabba*, (Beirut Dar al-
Kutub al-Tlmiyyah, [nd ]), 1/13

From early works, however, it 1s clear that in the second/eighth century harf was taken to mean the

same thing as qurd a in 1ts narrow sense of “variant reading”, F Leemhuis, “Readings of the Qur'an”, EQ,
“Ursprunge des Koran als Textus Receptus”, S Wild and H Schuld (eds ), Akten des 27 Deutschen
Orientalistentages (Bonn - 28 September bis 2 oktober 1998) Norm und Abweichung, (Wurzburg 2001), pp 301-8
8 al-Ghazali, Mustasfd, 2/9
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there has never been a consensus as to what they mean or signify * Therefore, 1t 1s
inconceivable that al-Ghazalt implied the understanding and the knowledge of the
seven ahruf among Muslims or even educated scholars Al-Amidi quoted al-Ghazali’s
definition verbatim and used the same phrase “al-ahruf al-sab‘ah al-mashhiirah” **
and al-Dabbiist (d 430/1038) used the same phrase some eighty years before al-
Ghazali ® On the other hand, Ibn Hazm (d 456/1063) used the following phrase “al-

cr

Qird’at al-sab®” according to which the Qur’'an was revealed are all preserved
(bagtyah) with the ummah It 1s inaccurate (batil) to assume that ‘Uthman codified
the masahif according to one Reading only or to some of the seven ahruf * 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 Mwahid but meant the seven
ahruf according to which the Qur’an was revealed to the Prophet Thus fact 1s
confirmed 1n the discussion of yma® where Ibn Hazm defended ‘Uthman’s
codification of the Qur’an and argued that ‘Uthman could not possibly have
dropped six out of the seven ahruf in the masahif ¥ 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

(mathbitah/mabthiithah) the well-known (mashhiirah) Qira’at ®

In the following section I will study some usilis’ statements regarding the

tawatur of the canonical Readings As we have seen earlier, almost all the usilis agree

® Refer to the discussion in chapter one al-Suyiiti mentioned more than forty different interpretations
for the meaning of the seven ahruf, al-Suyiti, Itqgan, 1/306-335

& al-Amudi, Thkam, 1/215

% al-Dabbiist, Tagwim, p 20

% [bn Hazm, Thkam, 1/96

¥Ibid , 4/162

% Ibn Hazm, Thkam, 4/165
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that the Qur’an 1s mutawatir They also make a clear distinction between the mutawatir
Qur’an versus the shawadhdh readings In other words, anything shadhdh 1s not
Qur’anic, and anything that was transmitted through ahdd 1s shadhdh Only a few usilis
have discussed the status of the Qira’at and what pertains to their transmission
Characterizing the Qira’at by tawatur has taken place at a later stage, the phrase
“tawatur al-Qira’at” does not appear i early scholarship, neither with the ustlis nor
with the qurra’ Abli Shamah (d 665/1266) in his al-Murshid al-Wajiz says the following
“Recently, some late Readers and blind followers (mugqallidiin) started to circulate
widely the notion that the seven Readings are entirely mutawdtirah, 1 e they were
transmitted through tawatur 1n every generation and with every single individual who
transmitted those Readings, they also claimed that it 1s absolutely certain that those
Readings were all revealed by God” ** I will get back to Abti Shamah’s statement after

exploring some of the late usilis’ discussion on this topic

Ibn al-H3jib and his commentators: al-Subki and al-Ij1

Ibn al-Hajib devoted a short section in his Mukhtasar to the Qira’at and states the
following “The seven Readings are mutawatirah except 1n the aspects of performance
(ada@’) such as al-madd (lengthening of vowels), al-imalah (a>e shift), takhfif al-hamzah
(Elision of hamzah), etc If these Readings are not mutawatirah, it means that some of the
Qur’an 1s not mutawatir, such as Q (1 3) malik and malk, where choosing one reading

over the other 1s whimsical and biased (tahakkum batil) because both readings are equal

% Shihab a-Din Abi Shamah, al-Murshid al-Wajiz ila “Ulim tata‘allag bt al-Kitab al-*Aziz, ed Tbrahim Shams al-
Din, (Berrut Dar al-Kutub al-“Ilmiyyah, 2002), p 135
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in status *° Al-Subki’s comment on Ibn al-Hajib’s statement 1s very short, he first quotes
Abii Shamah® who asserted that tawatur 1s not applied to all the disputed single
readings among the Readers and that the many disagreements among them are
recorded 1n Qird’at manuals Nevertheless, tawdtur could be stipulated only when the
Readers unammously agree on certain readings that we received through different
transmissions (turug) ** 1 will get back to Abu Shamah’s statement in detail in the next
chapter when I study the different transmussions (turug) of an eponymous Reading
down to the later students in detailed stemmata *

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 tawatur 1s
not necessary for the seven Readings 1n the extrinsic aspects of the words (hay’ah) such
as al-madd (lengthening of vowels), al-lin (lengthening a non vocalized consonantal ya’
or waw)™, al-imalah (a>e shuft), takhfif al-hamzah (hamzah elision), etc However, tawatur
1s absolutely necessary 1n the intrinsic aspects of the words (jawhar al-lafz) such as the
variants malik and mailk where tawatur 1s stipulated 1n order to establish both words as
Qur’anic, otherwise some of the Qur’an “ba‘d al-Qur’an” would not be mutawatir One
cannot arbitrarily choose one reading over the other because both of them are equal in

status and validity Al-Taftazani and al-Jizawi do not add much to their commentaries

% al-Subki, Raf* al-Hayb, 2/91

°! Abii Shamah was well versed in different disciplines including tafsir, history and Hadith He was also a
Qur’an reader where he learned and memorized the seven Readings at the age of seventeen He was a
ShafiT and 1t 1s said that he was assassinated by two Hanbalis for his liberal opinions, al-Dhahabi, Ma‘rifat
al-Qurrd’ al-Kibar, 3/1334-1337

*2 al-Subki, Raf* al-Hapb, 2/93

% Refer to chapter four

* 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 takhfif al-hamzah *

Al-Zarkashi (d. 794/1391)

According to al-Zarkashi, the seven Readings are mutawatirah in the view of the
majority [of scholars] including al-Juwayni as one can read 1n his al-Burhan * However,
the Hanafi author of al-Badr claimed that they are well known (mashhiirah) only and
not mutawatirah * Al-Sariiyi (d 710/1310)* claimed that the seven Readings are
mutawatirah according to the four eponymous Imams and all Sunni scholars except the
mu‘tazilah who consider these Readings to be transmitted through ahad ** Al-Zarkashi
does not comment on these statements, especially the last one by al-Sarii1, who

presumed that Abii Hanifah (d 150/767) Malik (d 179/796), al-Shafi1 (d 204/820), and

% al-Tj1, Sharh Mukhtasar al-Muntaha al-Usili, 2/286

% al-Juwayni 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 (irab), 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 1s not a reader himself Tawdtur could be realized among a group of experts in
the field, for tawatur 1s divided into two categories, the first 1s when people collectively participate in
transmissions such as reports about countries and nations, and the second 1s when the transmission 1s
limited to specialized groups who are the experts on the subject topic of the transmission, Abii al-Ma“alt
al-Juwaynt, al-Burhan fi Usil al-Figh, ed °Abd al-“Azim al-Dib, (Qatar Matabi® al-Dawhah al-Hadithah,
1978), 1/668-9

%7 al-Zarkashi might have made a mistake 1n this statement due to a copyist error in al-Sa“atT’s
manuscript The published text of al-Sa“ati says the following “al-qird’at al-sab® mashhiirah wa gila
mutawatirah wa illa la kana bad al-Qur’an ghayr mutawatir” (The seven Readings are well-known and it 1s
said that they are mutawatirah, otherwise parts of the Qur’an would not be mutawatir) However, the
reasoning and arguments given by al-Sa“ati and his commentator al-Isfahani (d 749/1348) favor the
tawdtur of the Readings Therefore, the original statement might have been intended to say “al-qra‘at al-
sab® al-mashhtirah wa gila mutawatirah ", Shams al-Din al-Isfahani, Bayan Ma‘ani al-Badr’, ed Yasin al-
Shadili, (Makkah Jami‘at Umm al-Qura (PhD dissertation), 1984), pp 924-5 Al-Laknawi (d 1225/1810)
mentions that some people have claimed that the seven Readings are mashhiirah, however this opinion 1s
insubstantial, °Abd al-“AlT al-Laknawfi, Fawatih al-Rahamiit b1 Sharh Musallam al-Thubiit, ed ‘A “‘Umar,
(Berrut Dar al-Kutub al-‘Iimiyyah, [nd ]), 2/18-9

% Shams al-Din al-Sar@yT wrote a commentary on al-Marghinant’s compilation on figh entitled al-Hidayah
ft Sharh Bidayat al-Mubtadi Al-SariyT’s book 1s incomplete and unpublished

% Ibn Hanbal 1s known for his apathy and rejection of Hamzah’s Reading, al-Dhahabi, Styar Alam al-
Nubala’, 8/473, al-Dhahabi, Manfat 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 Mwahid (b 245/859) was born, and the process of
accepting these Readings as canonical through tawdtur took place long after Ibn
Muwahid ' 1t 1s unlikely to assume that al-Sariiji believed that the notion of the seven
Readings existed before Ibn Mwahid and that the seven Readings were recited and 1in
wide circulation before the seven eponymous Readers, this 1s 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 tawatur of these Readings among the generations between the Prophet
and the eponymous Readers 1s uncertain The isnad of all the eponymous Readers up to
the Prophet 1s a single chain of transmission and the conditions of tawatur are not met
with these isnads Al-Zarkashi’s answer to this dilemma, quoting al-Baqillani,™ 1s that
the ummah accepted those Readings, chose them to represent the mushaf, and
confirmed their Qur'amty This fact 1s also supported by the usilis’ rule that khabar al-
wahid (the account transmitted by few reporters) 1s valid and absolute if the ummah
receives 1t with unanimous acceptance

Al-Zarkashi then references Abii Shamah and his statement that the seven
Readings are not mutawatirah as to all the utterances (alfaz) on which the seven Readers
have disagreed Al-Zarkashi says that such statements by Abli Shamah and the other
Qur’an readers (qurra)) mislead us to believe that the seven Readings are not

mutawatirah and that a sound Reading 1s one that combines good i1snad and agreement

1% al-Dhahabi, Ma‘rifat, 1/255
1! al-Baqullani, Intisar, 1/353-92
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with the mushaf and Arabic syntax, therefore istifadah (wide circulation) 1s 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 isnads of the seven Readings are limited to few people
only They assumed that these isnads resemble those of the ahad accounts and
traditions, hence Kamal al-Din al-Zimillikani clarified this confusion, he said that the
limited 1snads 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 (dabatii al-
hurif), and this 1s why the 1snads came on their behalf only This case 1s simlar to the
accounts on hiyat al-wada® (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 tawatur 1s established '

It 1s difficult to accept the arguments provided by al-Zarkashi on behalf of al-
Zimillikan1 mainly because 1t does not resolve the problem of the variants within one

'%1f the Reading of an eponymous Reader was taught to the

eponymous Reading,
masses, and therefore transmitted through tawatur, variants within one Reading should

not have existed '* Additionally, even if the Reading was allegedly recited before the

192 a1-Zarkashi, al-Bahr al-Muhit, 1/466-7

1% Refer chapter four for more details

1% The two-rawi canon for example wouldn't have existed in this case Refer to chapter four for more
details on the development of the two-rawi canon It 1s 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 transmut 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 Maliki judge Ibn al-°Arabi as
presented in his book al-“Awdasim min al-Qawdsim Al-Zarkashi’s citation 1s abridged,
incomprehensive, and misleading 1n several places '* 1 will directly refer to the original

text of al-‘Awdsim

Abi Bakr b al-“Arabi (d 543/1148)

Ibn al-“Arabi designates a section 1n al-“Awdsim to discuss the problem of the
seven ahruf and the variant readings Like the rest of this book, this section 1s addressed
as a gasimah (calamity, problem) that Ibn al-°Arabi discusses and defends with a counter
argument labeled as ‘Asimah (protector) He begins with analyzing the tradition on the
sabat ahruf*®® and then proceeds to the accounts on collecting the Qur’an during Aba
Bakr and ‘Uthman’s caliphates ' Ibn al-°Arabi talks about the copies that ‘Uthman
allegedly sent to the major Islamic capitals and argues that the differences among
Mushims at that time 1n reading the Qur’an became more and more substantial '*® The

consensus of the Companions 1n 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-Dhahabi, Ma‘rifat, 1/258

1% al-Zarkashi's quotes are fragmentary and they form an incoherent pastiche of Ibn al-“Arabf’s
arguments

19 Refer to chapter one for a detailed study of this tradition

197 Refer to chapter one for details on the process of collecting and codifying the Qur’an

' Tbn al-“Arabi, Abi Bakr, al-“Awasim min al-Qawdasim, ed ‘“Ammar Talibi, (Cairo Dar al-Turath, 1974), pp
356-358
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pre-‘Uthmanic 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 1t based on the codified masdahif 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 1t easier for the
people to read since there were already differences in reciting the Qur’an (ikhtilaf al-
dabt)

Ibn al-“Arabi then makes an audacious statement that 1s 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 1nconsistencies 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 1s “huwa” (he) in Q
(57 24),' and the second 1s “min” (from) 1n Q (9 100) '*° Nevertheless, according to Ibn
al-°Arabi, these inconsistencies are not substantial and they do not affect the essence of
the religion (Ia yu’aththir fi al-din) !

Ibn al-°Arabi 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

19 “fa inna ‘laha huwa ‘I-ghantyyu T-hamid” (st1ll Allah 1s the Absolute, the Owner of Praise) Naf1%, Ibn “Amir
and Abii Ja*far al-Madani dropped huwa and read “fa inna ‘llaha ‘I-ghantyyu ‘T-hamid”, Ibn al-Jazari, al-Nashr,
2/384

10 “annatin tari tahtahd ‘l-anhar” (Gardens underneath which rivers flow) Ibn Kathir added “min” before
tahtahd and read “jannatin tajri min tahtihd l-anhar”, Ion al-Jazari, al-Nashr, 2/280

! Ibn al-“Arabi, al-“Awasim, p 359
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on this topic According to him, Abli Hatim al-Syistant* in his Qira’at book dropped the
Readings by Hamzah, al-Kis3'1, and Ibn “Amir '** Moreover, Ibn Mwahid 1nitially
included Ya“qib among the seven Readers but dropped him later on and replaced him
with al-Kisa'T Ibn al-°Arabi says that al-Kisa'1 1n relation to Hamzah 1s similar to Ya‘qiib
in relation to Aba ‘Amr b al-°‘Ala’ On the whole, Ibn al-“Arabi confirms that hmiting the
Readings to seven specifically has no basis in law (al-shari‘ah) **

Ibn al-°Arabi then provides a very interesting political and social analysis for the
reasons of the circulation of some Readings over others 1n different regions According
to him, Ibn Mwahid used his political influence to drop Ya“qub (usqita bi al-sultan), and
added al-Kisa'1 instead The political powers supported his decision and forced his
selection on the community (alzamat al-mamlakah dhalika li al-nds) The Reading of Abi
‘Amr b al-°Al3’ became dominant 1n 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 Nafi* > Warsh On the other hand, the Reading of Nafi® - Qaliin was taught in Iraq
and became more dominant than Nafi° > Warsh '*°

Ibn al-°Arabi 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 (riwdyah), whereas

12 Abii Hatim al-Siistani (d 250/864) had his gira’ah that 1s known as qira’at Abi Hatim or ikhtiydr AbT
Hatim He rejected some of the canonical readings by Nafi°, Hamzah, Khalaf, and Ibn “Amuir, Yusra al-
Ghabani, Aba Hatim al-Syistani wa al-Dirdsat al-Qur’aniyyah, (Makkah Jami‘at Umm al-Qura (MA Thesis),
1989), pp 76, 99-103

'3 1bn al-‘Arabi, al-“Awdsim, p 359, Cf Makki Qaysi, al-Ibanah ‘an Ma‘ani al-Qir@’at, pp 37-8

" Ibn al-Arabf, al-“Awdsim, pp 359-360

155 Refer to the stemmata 1n chapter four and the discussion on the Reading of Nafi° > 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-*Arabi
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the 1rregular/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) "¢

After Ibn al-*Arabi discusses some 1ssues related to the basmalah,"” we arrive at
the section cited in al-Zarkisht’s Bahr Ibn al-°Arabi 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 (b1 yma°) but rather
through single individuals (@had) (jam® al-sab® lam yakun bt yma® wa innama kana b ikhtiyar
min wahid aww dhad) The preferred opinion (al-mukhtar) 1s 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 (ikhtiydrat), and no one 1s obliged to adhere to their Readings because those
Readers are not infallible One 1s even encouraged to read the Qur’an according to the
Qura’at books by Abii ‘Ubayd'*® or al-TabarT,"’ both of which are superior to Ibn
Muwahid’s book *°

Ibn al-°Arabi then criticizes Ibn Mas‘tid’s position with regard to “‘Uthman’s

codification of the Qur’an and refuses his anomalous readings that disagree with

¢ Ibn al-“Arabi, al-“Awdsim, pp 360-1

W ibid, p 361

U8 Abii ‘Ubayd al-Qasim b Sallam (d 224/838) had a qira’ah himself His book on Qira‘at, which 1s now lost,
1s known to be the first book that collected different Readings of the Qur’an, Ghanim Hamad, “Abi
“Ubayd al-Qasim b Sallam al-Baghdadi Hayatuh wa Juhiiduh fi Dirasat al-Qira’at”, Majallat Kulliyyat al-
Shari‘ah, 9 (1986), pp 151-203

" Refer to the discussion on al-TabarT in chapter two

12 al-“Aawasim, p 362
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codified mushaf !

He proceeds with the following statement what I choose for myself
when I read the Qur’an 1s to recite most of the vanants (huriif) according to Qalun’s
Reading, except when he articulates the hamzah,'” for I do not articulate the hamzah
unless the meaning would change or become equivocal 1also do not put a kasrah on
consonants followed by a long vowel waw,”” for the sudden shifting from a kasrah to the
long vowel ya’ vocalized with dammah 1s an articulation that I cannot execute I would
not also recite according to Hamzah’s madd,** nor would I pause on a non-vocalized last
consonant,'” like he did Furthermore, I would never recite with al-idgham al-kabir'*
(major assimilation) of AbG ‘Amr b al-°Ala’ even if it were transmitted by ninety
thousand people! In my opinion, this 1s all sheer dialectal permutations (lughat) and not
variant readings (Qira’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 (m‘ani wa lughat)

Finally, Ibn al-°Arabi states that the soundest of the seven Readings in terms of

1sndd are “Asim and Ibn “Amur’s Abii Ja“far al-Madant’s Reading 1s valid without any

doubt On the other hand, after inspecting the isnads of the other Readings, Ibn al-

" ibid, pp 362-3

2 Qaliin articulated the hamzah 1n certain words with long vowels For example, the word “nabi”
(Prophet) with its plural forms “nabiyyin” and “anbiya™ were read as nabt’, nabi’in, and anbi'@’, See “Abd al-
Hakim Abii Zayyan, al-Thamur (sic) al-Jani fi Bayan Usil Riwayat Qaliin “an Nafi® al-Madani, {Libya Maktabat
bin Hmiidah, 2004), pp 113-7

12 Such as putting a kasrah on the ba’ in buyiit (houses) and the ‘ayn in ‘uyiin (fountains) as rendered in
the Readings of Ibn Kathir, Ibn ‘Amur, Hamzah, al-Kisa', Khalaf, Nafi* - Qalan, and Hafs - Shu‘bah, Ibn
al-Jazarf, al-Nashr, 2/226

12 1bn Hanbal often declared that what he hates most in Hamzah'’s Reading 1s the exaggerated madd, On
Hamzah's rules of madd, see T Damrah, Rifat al-Dargjat fi Qra’at Hamzah al-Zayyat, (Jordan 2008), pp 18-
9

1 Damrah, Rifat al-Darajat, pp 19-22, 32-7

16 Refer to chapter four regarding this phenomenon
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‘Arabi finds them to be well known (mashhiir) only where most of them are based on
dialectal variations

Going back to al-Zirkishi, he finishes his citations on the topic of the seven
Readings with Ibn al-‘Arab, and concludes by saying that the consensus was
established as to the tawdtur of the seven Readings Nonetheless, Ibn al-Hajb and a few
other scholars excluded the aspects of performance (ada’), such as madd al-lin, al-imalah,
and takhfif al-hamzah, from being mutawatirah According to al-Zarkash, Ibn al-Hajib’s

opinion is undermined and not vald (da‘if) **’

Al-ShawkanT (d 1250/1834)

I will end this survey with al-Shawkant’s discussion of the seven Readings
According to Al-Shawkani, people claim that each one of the seven and the ten
Readings 1s mutawdtirah However, there has not been one single proof for such a claim
because all these Readings were transmitted through single ahdd transmission This 1s
obvious for those who are knowledgeable in the study of the isnad of the seven Readers
Furthermore, a group of qurra’ scholars have already established a consensus that some
parts in those Readings are mutawdtirah while the other parts are only ahad,
nevertheless, none of those qurra’ have ever claimed the tawatur of the entire seven or
the ten Readings Some usiilis have imposed the condition of tawatur on the canonical

Readings, but the usulis are not the authority on Qira’at scholarship The community of

127 a]-Zarkashi, al-Bahr, 1/468
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the Qurra’ are the only authority in this subject because they are famihiar with the
subtleties of their craft **

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 1sndd 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-dhad, whether they are attributed to the seven
Readers or not '*°

The question that I want to address here 1s the following “the Qur’an”, whether
the physical text of the mushaf or the conceptual speech revealed to the Prophet, 1s
mutawatir However, according to al-Shawkani and the few other usilis we have
discussed earlier, the seven canonical Readings were “not” transmitted through
tawdtur The established consensus among Muslim scholars 1s that one “cannot” read
the Qur’an while employing ytihad (opinion) to decipher the consonantal outline of the
‘Uthmanic codices, and therefore one must read the Qur’an according to tradition
(athar) and sunnah How can these contradicting facts/notions be brought together? In
other words, the Qur’an is mutawatir yet the Readings are dhad, there 1s no Qur'an
without the official Readings, so how could a mutawatir text be recited using non-

mutawatir Readings?

8 Cf al-Juwayni, al-Burhan, 1/668-9, Ibn Taymiyyah, Maymi‘ al-Fatawd, 13/210-12, al-Dhahabi, Styar Alam
al-Nubald’, 10/170-1
12 al-Shawkani, Irshad, 1/173-4
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Al-Zuhayli and the Modern usilis

The notion of tawatur al-Qur’an has become an established axiom that cannot be
subject to doubt or even discussion, especially in modern and contemporary works of
Mushm scholars One notices the tendency in the modern usal manuals to create a
continuous and unbreakable chain of events that systematically narrates and interprets
the collection of the Qur’an and 1its variant readings from the time of the Prophet *° For
example, we read the following in al-Zuhayli’s discussion on tawatur al-Qur’an the
Qur’an 1s transmitted through tawatur, this 1s an uncontested fact of the Qur’an that
was transmitted by written and oral means throughout all the periods of time since
Jibril brought 1t to the heart of Prophet Muhammad up until our current day The
scribes of revelation (kuttab al-wahy)™" used to write down the Qur’an and the
Companions used to memorize 1t 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 1t impossible for anyone to collude 1n
deception, lie, add, and omit anything from it, this fact 1s indisputable throughout
history Furthermore, transmitting through tawatur 1s a unique feature of the Qur’an,

which distinguishes 1t from any of the other divine books **2

13 The prevailing opinion in modern Muslim scholarship regarding the existence of the seven Readings 1s
usually apologetic in nature We read in the modern works of “‘Uliim al-Qur’an by al-Zurqgani, al-Qattan and
al-Salih that the Qur'dnic variants were due to the different Arabic dialects in order to make reading the
Qur’an easier for Mushms Furthermore, the differences in the masahif that “Uthman sent to the major
Islamic capitals were intentionally commissioned by the committee 1n 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-
Zurgani, Mandhil, 1/125-30, 142-5, 210-14, al-Salih, Mabahith, pp 111-117

3 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 Kab, Zayd b Thabit, and
Mu‘awiyah b AbT Sufyan

132 al-Zuhayli, Usil,1/424-5

136



Summary and observations

We find 1n the introduction of al-Nuwayri’s Sharh 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-Nuwayri draws the line between the usiilis,
the fugaha’, and the Qurra’ and says that according to the usilis and the fugaha’, the
consensus 1s established that the Qur'an cannot be authenticated except through
tawdtur On the other hand, the Qurra’ initially agreed that the Qur’an 1s mutawatir,
however Abii Muhammad Makki Qaysi*” and some late Readers argued that the Qura’at
are not mutawatirah ***

It 15 obvious why the usiilis stipulated tawatur in the transmission of the Qur'an
either as a characteristic of the text or a parameter in 1its definition, being the primary
source of law, the Qur’an’s authenticity must not be questionable or doubted The text,
both 1n content and exact wording (lafz wa ma‘nd), 1s authentic and absolute Even
though the Prophetic traditions documented in the sthah 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-farh wa al-ta“dil)
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 Usiilis strived to prove the authority of sunnah/Hadith as

absolute sources of law, to the extent that sunnah was given the power to abrogate the

3 cf Makki Qaysi, Ibanah, pp 46-50
3 Abii al-Qasim al-Nuwayri, Sharh Tayyibat al-Nashr, ed °A Abi Sinnah, (Cairo Mayma® al-Azhar, 1986),
1/57
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' The Qur’an 1s above reasoning and doubts, questioning its transmission

Qur’an
insinuates doubting its integrity, and therefore its absolute authority that the divine
law cannot compromise

Several usilis criticized their colleagues for presuming the tawatur of the Qira’at,
a matter that only the Qurrd’ community can determine among themselves Those ustilis
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 1s obvious but was never
addressed directly, which 1s the fact that very few people, regardless of their integrity
and probity (‘adalah), transmitted the canonical Readings ** Thus 1s clear from the
chains of transmission of those Readings transmitted by the seven and the ten Readers
The early Mushim community did not unconditionally accept all those Readings, the
Readings of Hamzah, al-Kisa1, and Ibn “Amir were always disparaged, criticized, and
sometimes ridiculed **” 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 1s coded, and one needs the canonical

Readings to decode 1t In theory, the Qur’an 1s mutawatir, 1 e 1t 1s absolute and 1t y1elds

necessary and undisputed knowledge, however the means by which the Qur’an 1s

13 See the discussion on this topic in al-Amudi, Ihkam, 3/189-197, al-Zarkashi, Bahr, 4/109-17

1% The seven/ten Readers and their two main rawis were deemed weak (da‘if) and careless in their
transmussions of hadith This 1s evident in almost any Hadith biographical dictionary (ryal books) For
example, the entry on “Asim in al-DhahabT’s ryal dictionary states the following °Asim is trustworthy i
Reading, however he 1s mediocre in Hadith He 1s honest (sadiig) yet oblivious (yahim) Yahya al-Qattan
said that “Asim 1s terrible at memorizing, and al-Nasa'T confirmed that, Shams al-Din al-Dhahabi, Mizan al-
Itidal fi Naqd al-Ryal, ed °Ali Muhammad al-Bijawri, (Beirut Dar al-Ma‘rifah, 1963), 2/357

137 The criticism was undertaken by eminent scholars such as Tbn Hanbal, al-Syistani, al-Zamakhsharf, al-
Tabard, etc, refer to chapter two for more details
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decoded and read are not mutawatirah That 1s to say, the consonantal text of the
Qur’an, as 1t was written down and codified by ‘Uthman 1s mutawatir Even the Shis,
who long held that the Qur’an 1s falsified and altered,"® 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 1t was
truly revealed by God to the Prophet

It 1s true that Ibn Mwahid codified the seven Readings by the beginning of the
4™/10" 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-Ghazali, al-Juwayni, al-
Dabbiist, al-Karkhi, and many other scholars up until the 6™/11" century the
mentioning of the notion of the seven canonical Readings as an established canon
Readings were referred to as “al-Qira’at al-mashhiirah” (the well-known Readings) On
the other hand, other famous Readers, such as Abii Ja‘far al-Madani, Abi Ishaq al-
Hadrami, Khalaf, and several others whom Ibn Mujahid excluded, were still cited and
referenced Prominent Muslim scholars such Abii Bakr b al-‘Arabi, al-Zamakhshart, Ibn
‘Atiyyah, Abli Hatim al-Sijistani, Makki al-QaysT, and several others held that the
canonical Readings were the result of the ytihad and interpretation of the Readers
themselves and not of divine nature 1will briefly now present the ShiT’s position

regarding the canonical Readings Currently, the Shirah recite the Qur’an only

according to the Reading of “Asim > Hafs '*

18 Refer to chapter one and the last section of the current chapter

19 ShT's 1n general reject the notion of the tawdatur and even the existence of the seven Readings
However, their scholars stated that 1t 1s permussible to read the Qur’an according to any of the seven
Readings, Abii al-Qasim al-Khii'T, Minhd al-Salihin, (Baghdad Matba‘at al-Diwani, 1992), 1/165
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The Shi‘is and the seven/ten Readings

I have previously discussed the Shi‘ah’s point of view regarding the integrity of
the Qur'an and its authenticity **° I will now briefly present their position as to the
authority of the canonical Readings First, we should note that in a modern shi‘t work
on usill al-figh, the definition and characteristics of the Qur'an lack the parameter of
tawdtur, and this 1s quite uncommon 1n sunni usiil manuals, as we have seen earlier The
Qur’an 1s defined as the speech of God that was revealed to Prophet Muhammad 1n its
exact particular utterance (alfaz), meaning (ma‘na), and style The Qur’an 1s also the
book, which 1s the written mushaf that we have today without additions or omissions **'

The Shrah in general do not accept the notion of variant and multiple readings
in the Qur'an We read in Tafsir al-Safi by al-Fayd al-Kashani (d 1091/1680), one of the
most prominent scholars of the 11™/17" century, that al-“ammah (the commoners), 1 e
the Sunnis have a well-known tradition that speaks of the Qur’an as being revealed to
the Prophet according to seven ahruf Some of those Sunnis (al-‘ammah) claimed that
this tradition 1s mutawatir though they disagreed among themselves as to the meaning
of those seven ahruf **2 On the other hand, the khassah (the elite), 1 e the Shitah
transmitted similar accounts that testify to the vahdity of that account *** Al-Kashani

holds onto the exposition that the notion of the seven ahruf means having seven

1% Refer to chapter one

! Fadl Allah, al-Tamhid fi Usiil al-Figh, p 97 The notion of the Qur’an not being falsified and altered 1s
fairly new 1n shi thought, Cf Ali al-Milani, “Adam Tahrif al-Qur'an, (Qumm [n d ]), al-Tahqiq fi Nafy al-
Tahrif‘an al-Qur’an al-Sharif, (Qumm [nd )

2 Muhammad al-Fayd al-Kashani, Tafsir al-Saft, ed Husayn al-A‘lami (Tehran Manshirat al-Sadr, 1994),
1/59 Al-Kashani presents several Sunni interpretations for the seven ahruf tradition, which can be traced
back 1n al-Suyitis’ Itqan, Refer to chapter one for more details

3 al-Kashani, Tafsir, 1/59
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different interpretations of the Qur'an '** 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 (agsam) of ayat, seven different esoteric meanings (batn) for each
dyah, and that 1t was revealed according to seven different dialects (lughat) '**
Al-Kashani rejects the notion of the variant readings of the Qur’an as
represented by the seven canonical Readings He cites several ShiT authorities who
emphasize the fact that the Qur'an should be read in one way only “The Qur’an 1s one
and 1t was revealed by the One, however the differences 1n 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 lars, the Qur’an was revealed by the One according to one
harf only” * Al-Kashani concludes that there should be only one correct Reading for
the Qur’an, those who presume the validity of all the different readings are hars *’ The
Sunnis 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 fugahd’ to the extant that
they prohibited using any other Reading outside those seven and ten Readings, because
they claimed their tawdtur and the shudhudh of all the other Readings However, the
truth 1s that the mutawdtir in the Qur’an 1s only the common and undisputed readings

among those eponymous Readings, since the mutawatir cannot be subject to doubt or

“1bid, 1/59 These seven different interpretations are referred to as sabat agsam amr (command), zajr
(prohibition), targhib (invitation), tarhib (intimidation), jadal (altercation), mathal (proverb), and gasas
(narration)

“S1bid , 1/60-1

“1bid, 1/60-1

“1bid ,1/61
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uncertainty ** In conclusion, what the sunnis have compiled and composed in the field
of Qra’at and recitation (taqywid) should be juxtaposed and compared with the traditions
transmitted on the authority of the infallible shi't imams in order to determine what
they are worth '*°

On the other hand, several shi‘T authorities permitted the usage of the seven
Readings Al-Tusi(d 460/1067) states that the norm among the Shi‘ah (ashabuna) 1s that
the Qur’an must have been revealed according to one harf and one Reading only,
however they agreed to recite 1t according to the Readings of the Qurra’ *** The same
posttion 1s expressed by al-Hilli,”*" al-Khi'T** and al-Khumayni ***

The non-tawatur of the Qur’anic Readings 1s only a natural result of the general
beliefs of the Shi‘ah, since the Qur’an s falsified and altered, there 1s actually no point
in adopting any system of Reading On the other hand, if the Qur’an were transmitted
without any alteration, the Shi‘ah would have faced the same problem as the Sunnah,
1e what 1s 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-
Mahdi will adopt when he reappears from his second occultation The Shi‘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 renderers, however he dropped Nafi° and added Abu

“1bid , 1/61-2

ihd, 1/62-3

%0 al-Tiisi, al-Tibyan fi Tafsir al-Qur’an, 1/7

3! Al-Hasan b Yisuf al-Hilli, Tahrir al-Ahkam al-Shar‘tyyah, ed Ibrahim al-Bahadiri, (Qumm Mu'assasat al-
Imam al-Sadiq, 1999), 1/245

152 al-Khii'T, Minhaj, 1/165

133 Rith Allah al-Khumayni, Tahrir al-Wasilah, (Dimashq Safarat al-Jumhiiriyyah al-Traniyyah, 1998), 1/167
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Hatim al-Syistani,”* who was never considered to be among the Sunni canonical
Readers The existence of the Qur’anic variants gave many Shi‘t authorities the pretext
to presume the falsification of the Qur’an, which was vehemently rejected by the Sunni
scholars since the 4"/10" Century There are several parts 1n al-Baqullant’s Intisar
dedicated to refuting the Shi‘ah’s (rawafid) claims that the Qur’an 1s falsified **°
Whether the Shi‘ah truly believe that the Qur’an 1s falsified or not, they still have no
other choice but to accept and use the current “Uthmanic text Consequently, they have
to decode the ‘Uthmanic text with one of the canonical Readings since there 1s no other
means to decode the consonantal outline except through those well established and
unanimously accepted Readings Nevertheless, the Shi‘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 1s mutawatir, yet they are not bound to adopt the canonical Readings
that decode the mutawatir consonantal outline, 1f a reading agrees with the
accounts attributed to the Imams, 1t 1s automatically accepted, otherwise there 1s
no theological obligation to hold onto 1t
2- To refuse the tawdtur and the authenticity of the canonical Readings
automatically leads to refuse the validity and effectiveness of yma’, this
conforms to the Shicah’s position on rejecting the yma’ 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 Shi‘T accounts In the worst-case scenario,

even 1f such readings were not used 1n recitation, they can still be used for

14 Abii al-Fadl al-Tabarsi, Mgyma® al-Bayan, (Berrut Dar al-Kutub al-Ilmiyyah, 1997) 1/11
%% al-Baqillani, 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 Sunnis

4- The common Reading that the Shi‘ah use 1s ‘Asim > Hafs, which 1s conveniently
suited for their theological doctrine, since “Asim’s isnad of his Reading ends up

at ‘Alib AbiTalib

Conclusion

The general consensus among Muslim scholars 1s 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 1n nature because God revealed them all, while others have argued that these
variants were the result of the Readers’ interpretation of the “‘Uthmanic consonantal
text Many Muslim scholars challenged the tawatur of the canonical Readings, for there
1s no proof to the claim of tawatur Those Readings were all transmitted through single
chains of transmussion (@had, nagl al-wahid “‘an al-wahid) and the most that can be said 1s
that they are well known (mashhiirah) but not mutawatirah On the other hand, the ustlis
insisted on the tawatur of the canonical Readings because 1t 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 1tself poses the following complication for this view how can a mutawatir text be

read and decoded through non-mutawatir means, 1 e the canonical Readings?
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Chapter 4: The transmission of the canonical Readings and the

emergence of Shawadhdh

In this chapter I will study the literature of the non-canonical (shawadhdh)
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 shawadhdh 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 shawadhdh at one point became "canonical" later
on The chains of transmission of these irregular readings will be examined and
compared to the isndds of the canonical Readings so that we might be able to discern
what made the 1snads 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 1dentified with other chains of
transmission in the canonical Readings, Hadith, and poetry It 1s 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 1s the place from which these
accounts on shawddhdh emerged and started to circulate, were they mainly
concentrated 1n al-Kiifah, al-Basrah, al-Hyaz (Makkah and Madinah), and Damascus, as
the canonical Readings were? Can we also locate a group of transmitters mainly

responsible for spreading these accounts, as 1s the case in poetry with rawis such as al-
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Asma‘T, al-Mufaddal, Ibn al-Araby, etc or do they come from widespread strata of the
population as 1s the case with Hadith? A brief background on the emergence of
shawadhdh will be presented n 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-Qird’at al-Shawadhdh/al-Shadhdhah (the non-
canonical readings) was also a subject of great interest to the Mushm scholars In
theory, the non-canonical readings do not comply with at least one of the three
conditions we discussed before, 1e sound transmission/tawatur, ‘arabtyyah, and rasm *
The most striking feature of the non-canonical readings, besides theoretically
disagreeing with at least one of the above three conditions, 1s that Muslims are
prohibited to use them in prayers ? These readings do not hold a Qur’anic status
anymore, although they were used and recited liturgically before “Uthman’s
codification of the Qur’an and during the time of the Prophet, being “one harf” of the

seven ahruf * However, after the consensus of the ummah was established that one 1s

! Refer to chapter two for more details

*1bn al-Hayb (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 imited number
of chains of transmussion) that necessitates a religious obligation (jjab al-“amal) T3 al-Din al-Subki (d
771/1370) adhered to the same position i his annotation on the Mukhtasar, al-Subki, Raf® al-Hayb ‘an
Mukhtasar Ibn al-Hanb, 2/95-7 See also Abii “Umar Ibn ‘Abd al-Barr, Fath al-Barr fi al-Tartib al-Fighi h-Tamhid
Ibn °Abd al-Barr, ed Muhammad al-Maghrawi, (Riyad Majmi‘at al-Tuhaf al-Nafa"s al-Duwaliyyah 1996),
4/596-8, Abii “Amr Ibn al-Salah, Fatawa wa Masail Ibn al-Salah, ed “Abd al-Mu‘t1 Amin Qal‘aji, (Beirut Dar
al-Ma‘rifah, 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 (jam® al-masahif) For the
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allowed to read only according to the “Uthmanic 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 1n public * Nonetheless, Muslim scholars transmitted these shawadhdh readings
with extreme care for they were still used 1n a variety of disciplines, mostly philology
and exegesis ° As of just mentioned, a reading classified as shadhdhah does not comply
with at least one of the three conditions mentioned above °I 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 ‘arabtyyah, “irregular” readings
Nevertheless, both types in Arabic are called shawadhdh (sing shadhdhah) One must
also note that within one eponymous non-canonical Reading,” we can have both types
of shawadhdh the irregular and the anomalous For example, in the Reading of al-Hasan
al-BasrT, Q (1 6) 1s read “thdind siratan mustaqiman”,’ which 1s anomalous,’ where as Q

(1 2)*°1s read “al-hamdi L ‘llah”, which 1s irregular ! Unfortunately, the literature of

shawadhdh does not differentiate between the two types Note that the discussion on

early terminological distinction between harf and gtra’ah and when they started to be used
interchangeably, see Leemhuis, “Readings ", EQ

*Ibn al-JazarT, Munjd, ed “Umayrat, p 19, ed al-“Imran, p 82, Leemhuis, “Ursprunge des Koran als Textus
Receptus”, pp 301-8

> A Jeffery, “Introduction”, Materials for the History of the Text of the Qur'an The Old Codices, (Leiden 1937), p
2

¢ Practically any reading outside the canon of the ten Readings 1s shadhdhah, although theoretically we
could have more than ten Readings if the three conditions of transmission, ‘arabiyyah, and rasm are met
The fourteen Readings canonized by al-Dimyati lacked the recognition and acceptance of the Mushim
community to be considered canonical, and therefore the four additional Readings to the canonical ten
are still considered to be shawadhdh

Such as the Readings of al-Hasan al-Basri, Ibn Muhaysin, al-A°mash, al-Yazidi, Ibn Shanabidh, 1bn
Migsam, etc, See I Goldziher, Die Richtungen der Islamischen Koranauslegung, (Leiden Brill, 1920), pp 46-8,
Jeffery, “The Qur'an Readings of Ibn Migsam”, 1/1-38, “The Qur'an readings of Zaid b Ali” and “Further
readings of Zaid b “All”, pp 249-89 and pp 218-36, Bergstrasser, “Die Koranlesung des Hasan von Basra”,
pp 11-57

8Q (1 6) “thdina ‘s-sirdta ‘I-mustaqim” (Show us the straight way)

? Ibn Jinni, Muhtasab, 1/116

0 (1 2) “al-hamdu h 'llah” (Praise be to Allah)

" This reading 1s attributed to the Bedouins (qird‘at ahl al-badiyah), Ibn Jinni, al-Muhtasab, 1/110-11
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shawadhdh readings, both by Muslim and western scholars, 1s usually associated with
the pre-‘Uthmanic codices, mainly Ibn Mas‘ad (d 32/652), Ubayy (d 19-35/640-656),
“All (r 35-40/656-661), and Ibn ‘Abbas’ (d 68/687)  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 1s still mainly interested in the pre-
“‘Uthmanic readings from different perspectives such as the collection and integrity of
the Qur’an, figh rulings, abrogation theory, political dimensions, philological obscurities

of the text and the influence of the local dialects spoken at that time  There 1s an

"2 See E Beck, “Dieb Mas‘ld varianten bei al-Farra™, pp 353-83, pp 186-205, pp 230-56, “Studien zur
Geschichte der Kufischen Koranlesung in den beiden ersten jahrhunderten”, pp 326-55, pp 328-50, pp
316-28, pp 59-78, Jeffery, Materials, pp 1-18, Goldziher, Richtungen, pp 8-18, 34-7, Noldeke, GdQ, 2/30-46,
Leemhuis, “Ursprunge ”, pp 301-8, Bergstrasser, “Nichtkanonische Koranlesarten im Muhtasab des Ibn
Ginni”, pp 5-92, Spitaler, “Die michtkanonischen Koranlesarten und ihre Bedeutung fur die arabische
Sprachwissenschaft”, pp 413-14, Hamdan, “Konnen die verschollenen Korantexte der Fruhzeit durch
nichtkanonische Lesarten rekonstruiert werden?”, pp 27-40

" These aspects were pinpointed by Margoliouth who maintained that the lack of diacritic markings and
vowel signs n the consonantal Kific script lead the Qur'an readers to employ different interpretations of
the text Margoliouth also held that the Qur'anic textual variants, such as those attributed to Ubayy and
Ibn Mas‘lid 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 Margohiouth, “Textual Variations of the Koran”, The
Mushim 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, °Al, Ibn Mas‘td and several others Mingana also believed that the Qur’an stayed in
suhuf (rolls of parchment) form until °Abd al-Malik b Marwan (r 65-86/685-705) and al-Hayd b Yasuf (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-“‘Uthmanic readings and the pre-“Uthmanic
codices, for these readings were almost always associated with the existence of a pre-
‘Uthmanic codex In the classical sources for example, the expressions “harf Ibn
Mas‘td”, “mushaf Tbn Mas‘id”, and “qird’at Ibn MastGd” are often used
interchangeably ** Modern scholarship has been mostly interested 1n the anomalous
variants that often correspond to readings cited in a pre-“Uthmanic codex * Jeffery
compiled several early codices/Readings by some Companions and Successors (tabi‘un)
in his Matertals He also compiled a codex/Reading by Zayd b “Ali (d 122/739) and Ibn
Migsam '° 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 Qurdns
possibly pre-‘Othmanic with a list 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 Ydsuf, 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, ““Uthman and the Recension of the Koran”,
The Muslim World, 5 (1915), pp 380-90 Textual criticism of siirat 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 Fatitha”, The Muslim World, 29 (1939), pp 158-62 Jeffery also believed that many
variants emerged due to the utilization of the pre-“Uthmanic codices, Jeffery, Materials, pp 7-8 Both
Goldziher and Jeffery’s main contention 1s 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 Mushim scholarship 1s
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-Azam,
The History of the Qur’anic Text from Revelation to Compilation, (Leicester UK Islamic Academy, 2003), pp 156-
161, al-Zurgani, Mandhil, 1/115-19, 138-42, 288-90, 330-34 ShiTs 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 ‘Uthmanic script, al-Khii'i, al-Bayan fi Tafsir al-Qur'an, pp 160-196

" Leemhus, “Reading 7, EQ

5 See Hamdan, “Konnen die verschollenen Korantexte der Fruhzeit durch nichtkanonische Lesarten
rekonstrulert werden?”, pp 27-40

16 Jeffery, “The Qur'an readings of Zaid b °Ali” and “Further readings of Zaid b “Al1”, pp 249-89, 18(1940),
pp 218-36, “The Qur'an Readings of Ibn Migsam”, 1/1-38 Refer to chapter one for more details on
Vollers’ position regarding the shawadhdh readings and 1ts relation to the local Qurashi 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 “Arabiya”, 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 usiil

I need to explain the two terms farsh and usil before tackling the subject of
shawddhdh 1n more detail 1n order to observe how Qira’at scholars utilized them 1n their
works The discipline of Qira’at 1s divided into usiil al-qira’ah (general principles) and
farsh al-hurif (specific variants) The usiil 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 Usiil can be shared among several
Readers, yet 1t can also be unique to one single Reader Usul usually comprise of
lingwistic 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 1s followed by the same vocalized consonant,
assimilation between the two consonants becomes mandatory For example, “idh
dhahaba” must be read “idh-dhahaba” '’ This 1s one principle of the usil shared by all the
Readers, however, there are other principles of the usil, 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 1n idgham depending on
different combinations of consonants Abu ‘Amr b al-*Al3’ was known for his famous al-
1dgham al-kabir (the major assimilation) through which he would assimilate two

vocalized 1dentical or similar consonants by stripping the first consonant off its vowel

—_t=

to Qura'at, 1s the Syriac-Aramaic interpretation of the Qur'an Lulling suggested that the short and
mysterious siirahs of the Qur'an were actually rewritings 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 ‘arabtyyah 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

Y Ibn Mwahid, Sab‘ah, p 125
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and assimilating 1t into the second one, thus forming a doubled consonant For
example, ya‘lamu ma becomes ya‘lam-md, and fih: hudan becomes fih-hudan ** This
phonetic principle 1s unique to Abti ‘Amr b al-°Ala’, it 1s considered to be among his usiil
and 1t 1s appled throughout the whole Qur’an whenever two consonants meet the
requirements of a major assimilation ** Besides idghdm, usil include other linguistic
phenomena such as madd (lengthening of vowels), qasr (shortening of vowels), rules of
the silent niin, tanwin (niination), imalah (a>e shift), etc * In each principle (asl) of these
ustil, every Reader has his own unique style (madhhab), yet 1t 1s still possible that some
of these principles would be common and shared among few Readers

On the other hand, Farsh al-huriif 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 1n different locations 1n the Qur’an could be read differently ** A simple

example of farsh would be “Asim and al-Kisa'T's readings of Q (1 4) “mlk” as “mahk” while

'® Abii al-Hasan Ibn Ghalbiin, al-Tadhkirah fi al-Qira@’at al-Thaman, ed Sa‘id Zu‘aymabh, (Beirut Dar al-Kutub
al-“llmiyyahm, 2001), pp 29-30

' The eponymous Readers had different ways in performing assimilation and 1 will demonstrate that
through the case of the dal of the particle gad Abii ‘Amrb al-°Ala’, Hamzah, al-K1sa'1, and Ibn
‘Amir—Hisham assimilated the dal of gad when it 1s followed by sin, dhal, dad, zah, zay, jim, sad, and shin
‘Asim, Ibn Kathir and Nafi*—Qaliin did not assimilate the dal when followed by the aforementioned
letters Nafi*—>Warsh assimilated the dal when it 1s followed by dad and zah only Ibn “Amir—Ibn
Dhakwan assimilated the dal when it 1s followed by dad, zah, dhdl, and zdy, ‘Abd al-Fattdh al-Qadi, al-Wafi fr
Sharh al-Shatibiyyah fi al-Qira’t al-Sab‘, (Jaddah Maktabat al-Sawadi, 1999), pp 130-1 See also the chapters
on the different approaches in the assimilation of the dhal of the particle idh, the lam of the interrogative
hal and the conjunction bal, and the case of ta’ al-ta’nith, 1bid , pp 129-137

 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
(nagl harakat al-hamzahy), al-wagf (pause during recitation), the articulation of the rd@ and lam, the
pronunciation of the first person possessive, subject and personal pronoun (ya't al-iddfah), and the rules
of ya'at al-zawa’d (the additional ya’ that 1s lacking in the Qur’anic script yet pronounced in recitation,
such as wa‘id that 1s written wd and nadhir that 1s written ndhr)

?! See the different examples given by Al-Azami for mahk, malik, rushd, rashad, darran, and durran, al-
Azamu, The History of The Qur’anic Text, pp 157-8
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the rest of the Readers read “malik” # Ibn Kathir, Nafi, Abti ‘Amr b al-°Ala’ read “krh” as
“karhan” 1n Q (4 19) and Q (46 15), whereas Hamzah and al-Kisa'i read “kurhan” in both
verses ‘Asim and Ibn ‘Amir read karhan in Q (4 19) yet kurhan in Q (46 15) » Notice how
the same exact word was read differently by the same Reader depending on 1its specific
location 1in the Qur’an, general rules and analogy cannot be applied within farsh al-
huriif, 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 usiil and farsh In addition to the customary foreword and isnad certificates, the
Qira’at work almost always starts with the usiil section that explains the Readers’
principles (madhdahib) in recitation The second part covers farsh al-huriif where the
authors usually start with the first chapter of the Qur’an and list all the variant
readings 1n 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 histed under farsh al-hurif, and 1t 1s 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 1n usiil
are not listed unless there 1s an exception that needs to be emphasized In the example
I have just mentioned above on Q (2 255) “ya‘lamu ma”, one will never find under the

farsh section that Abii ‘Amr b al-°Ala’ read “ya‘lamma”, because this variance can be

? Ibn Mwahid, Sab‘ah, pp 104-5
Blbd,p 229
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deduced by analogy for being one of Abii ‘Amr b al-°Ala’s principles of recitation, which

1s applied to all the similar cases in the Qur'an

Transmission of the Readings

In the previous two chapters, [ discussed the problem of tawatur in regards to
the canonical Readings and the doubts raised by many medieval Mushm scholars as to
the fulfillment of the conditions of this tawatur, concluding that the eponymous
Readings were transmitted through dhad chains of transmission from the Prophet
down to the eponymous Readers On the other hand, the tawatur of the Readings, or
rather their istifidah (wide circulation), from the generations of the Readers down to
their students and later transmatters, 1s possible and could be fulfilled The question
that I want to address 1s how did the medieval Muslim community receive these
canonical Readings and what 1s the nature of those chains of transmission?
Furthermore, what are the differences among the different Qira’at works? Why are
there several compilations on the seven Readings for example? Do they have similar
content? Since each Reading 1s attributed to a specific Reader, why would the Qird’at
scholars compile more works on those Readings and relist the same variants over and
over?

After Ibn Muahid’s canonization of the seven Readings, Qur’an readers tried to
further authenticate those Readings by acquiring them through different transmutters
In other words, the Qurra’ started to imitate the muahddithiin by corroborating a
Reading with more isnads The muhaddithiin sought different transmission strands

(turuq) and compared the contents (matn) of the individual hadiths to each other, as a
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result they traveled in order to receive the same hadith from different reporters * 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 Mwjahid’s (d 324/935) Sab‘ah, the total number of transmitters between
him and Ibn ‘Amur 1s ten® while 1n Ibn Ghalbiin’s (d 399/1008) Tadhkirah the number
increases to at least twenty-one between Ibn Ghalbiin and Ibn ‘Amur * Naturally, and as
one can see from fig 11 below, the Qurra’ sought other sources 1n addition to Ibn
Mujahid to further authenticate the latter’s transmission of the seven Readings down
to the last detail, Ibn Ghalbiin the father, as one can see 1n fig 11 below, was no less of
an 1mportant source on the seven Readings than Ibn Mwahid, through tracking down
more transmitters to further authenticate Ibn “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 ma‘nd (content), or divided into
several parts and transmitted separately, or have its grammar corrected if 1t was
transmitted with lahn, or paraphrased with the possibility of omitting and adding

words ¥ Hadith 1s not affected by textual variants, and as long as the meaning conveyed

# In Hadith terminology this process 1s called 1‘titbar 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-Suyti, Tadrib, 1/129-30

% Ibn Mwahid, Sab‘ah, p 101, see also fig 10 1n this chapter

% Ibn Ghalbiin, Tadhkirah, pp 14-5, see also fig 11 in this chapter

#7 Al-Suyti, 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, 1s often favorable * The
Qur’an, however, must be transmitted verbatim, otherwise 1t 1s 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) “imnama ‘n-nast’u ziyadatun fi ‘-
kufri”® Tbn Muahid stated that all seven Readers unanimously read “nasi'u” 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 “msiyyu” 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 “nasi’u”, which was the dominant reading
among the Meccans at his time * 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 “nasi'u” Referring to Ibn Ghalbiin’s (d 399/1008)

Tadhkirah, one reads under the same entry of Q (9 37) that Nafi° > Warsh® read

%8 Subhi Al-Salih, “Uliim al-Hadith wa Mustalahuhu, (Betrut Dar al-Ilm I al-Malayin, 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

# (The month postponed 1s an increase of unbelief)

* Ibn Mwahud, Sab‘ah, p 314

*! Not every reading attributed to Warsh automatically presumes that he transmitted 1t from Nafi¢, for it
1s said that Warsh had his own style and ikhtiyar (selection), Ibn al-Jazari, Ghayat al-Nihayah fi Tabagdt al-
Qurrd’, 1/446 Moreover, we often encounter in Qira’at works expressions such as “madhhab Warsh”,
“tafarrud Warsh”, “inda Warsh”, etc , See Abii “Amr al-Dani, al-Ta‘rif fi Ikhtilaf al-Ruwat ‘an Nafi‘, ed Al-
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nastyyu ** Al-Dant’s Jami° al-Bayan elucidated more on this variant and mentioned that
Nafi*> Warsh [ al-Azraq] and Nafi*> Qaliin > Ibn Salih/Aba Sulayman read nastyyu,
whereas Nafi*> Warsh = al-Isbahani and Nafi*> Qaliin = <transmitters other than
Ibn Salih/Abii Sulayman> read nasi’u ** 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 1s
considered to be a result of the usiil of the Reader or hus style of recitation
2) The three variants of nsy, namely nas’u, nastyyu, and nasyu attributed to Ibn
Kathir - Shibl were not cited anymore in the later Qird’at works, at least the
main Qira’at manuals for we do not find these variants in the works by al-Dan;,
al-Shatibi, Ibn al-Jazari, al-Nuwayri, etc Surprisingly enough, these readings

became shawddhdh Upon examining the entry of Q (9 37) in Ibn Khalawayhi’s (d

Tuhami al-Hashimi, (Morocco al-Lajnah al-Mushtaraka l1 Nashr thya’ al-Turath al-Islami, 1982), pp 212-
7,225-7, 246-9 Nonetheless, Warsh’s Reading 1s often recognized as that of Nafi® and rarely an
independent Reading, unlike the Reading by Khalaf of the Ten, whose Reading 1s often recognized as an
amalgamation of al-Kisa'7 and Hamzah's Readings, Ja“far, al-Qur’dn wa al-Qurd‘at wa al-Ahruf al-Sab‘ah, 1/77,
Cf al-Dhahabi, Ma‘nfat al-Qurra’ al-Kibar, 1/419-422, Ibn al-Jazari, Ghayah, 1/246-7
% This variant might look like one of the principles of recitation adopted by Warsh, 1 e the lenition of the
hamzah, however 1t 1s not This case 1s 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 1t)
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 1s weakened when 1t 1s the first root of the verb, for example yu’mintin 1s read
yimnin, and yu’fakiin 1s read yiifakin, etc
2- When the consonant preceding the hamzah 1n the beginning of the word 1s not vocalized, the
vowel on the hamzah shifts back to that consonant and the hamzah 1s weakened, as long as that
consonant 1s not a ya’ preceded by a kasrah or a waw preceded by a dammah For example, “man
amana” 1s read “manamana” and “qad aflaha” 1s read “qadaflaha”, etc , al-Dani, al-Ta’rif, pp 209,
225
The variant “nastyyu” 1s an exception of the second rule, and this 1s why 1t was possibly mentioned under
farsh al-huriif under the entry of Q (9 37) in several Qira’at manuals, al-Dani, al-Tarif, p 294, Ibn al-Jazarf,
al-Nash, ed al-Dabba‘, 1/405, 2/279, ed Muhaysin, 2/31, 3/96, Abii “Amr al-Dani, Jam:° al-Bayan fi al-Qira’at
al-Sab*, ed Sami al-Sabbah, (Makkah Jami‘at Umm al-Qura (MA Thesis), 2001), 3/201
% Al-Dani, Jami‘, 3/201-2
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3)

370/980) Mukhtasar ft Shawadhdh 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 Hartin [b Misa
al-A°war] * Furthermore, in Ibn JinnT’s (d 392/1001) Muhtasab, “nasyu” 1s
mentioned as a variant reading attributed to Ibn Kathir, as well as to Ja*far b
Muhammad, al-Zuhrf, al-°Ala’ b Sayyabah, and al-Ashhab * In al-KirmanT's (d
505-515/1111-1121) Shawddhdh, the same reading 1s also attributed to Ibn Kathir
and to the same people mentioned above by Ibn Jinni Al-Kirmani added that
“nasii’u” 1s a variant attributed to al-Sulami, Myjahid and Talhah ** We should
keep 1n mind for now the account Ibn Mwahid transmitted in the introduction
of his Sab‘ah, which speaks to the effect that the Reading of the aforementioned
Shibl *1s” the Reading of Ibn Kathir * More will be said shortly on Shibl and his
transmission of Ibn Kathir’s Reading

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 1s
automatically considered canonical * It 1s 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 1t became clear with time that those second and third generation

transmitters must be limited in number 1n order to restrict the readings to as

** Abi “Abd Allah Ibn Khalawayhi, Mukhtasar fi Shawddhdh al-Qur’an min Kitab al-Badr, ed G Bergestresser,
(Baghdad Maktabat al-Muthanna, 1968), p 52

% Ibn Jinni, Muhtasab, 1/404-5

* Radyy al-Din Al-Kirmani, Shawadhdh al-Qira‘at, ed Shimran al-jIi, (Bewrut Dar al-Balagh, [nd]), p 213
* Ibn Mwahud, Sab‘ah, p 93

% Refer to the discussion in Abii Shamah, al-Murshid al-Wajiz, pp 134-7
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4)

fewer variants as possible, a process that evokes ‘Uthman’s codification of the
Qur’an and Ibn Mwahid’s canonization of the Seven 1 will come back to this
point later n 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 “‘Uthman through unifying the codices, the second was with ITbn Myahid
through canonizing seven Readings out of the many Readings that were 1n
circulation at the time, the third was with the community of the Qira’at scholars
and more specifically al-Dani and al-Shatibi through establishing a two-Rawt
canon for each eponymous Reading,” and the fourth phase was with Ibn al-
Jazari through canonizing the ten Readings and solidifying the divine status of
the canonical Readings

The logical criterion for selecting the secondary transmitters, the two canonical
Rawis® 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 main raw of the eponymous Reading This 1s where the essence of the
concept of the shadhdh lies and how 1n my opinion 1t started to evolve,

regardless of sound transmission, rasm, and ‘arabiyyah, a reading that was

* The two-rawi canon will be discussed later 1n this chapter, but one should note that the process of
choosing two rawis only out of several other transmutters caused dissatisfaction among Muslim scholars,
similar to the disagreements that took place after Ibn Mwahid canonized the Seven Readers Abi Hayyan
al-Andalusi (d 745/1344) stated that there were many rawis more trustworthy than the two canonical
rawis, for example, among Nafi”s transmitters, Abi Hayyan claimed that there were more knowledgeable
and trustworthy transmitters than Qaliin and Warsh, and that the readings listed in al-Shatibiyyah and al-
Dani’s Taysir are only a fraction of the actual readings transmitted on behalf of the eponymous Readers,
Tbn al-Jazari, Munyid, ed Al-“Imran, pp 103-110

“ Rawi with capital R will refer to one of the two canonical Rawis while rawt with a small letter r will refer
to a non-canonical rawl
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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 yma’ 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 Mushim 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 figh rulings and
tafsir ** But the case of the Qur'anic readings was diametrically opposite, Mushim
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

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

“! Refer to chapter three for more information on khabar al-wahid The consensus of the usilis 1s that
khabar al-wihid necessitates obligation (yiib al-‘amal), and some usiilis argued that it necessitates both
obligation and knowledge (‘1lm), Ibn Hazm, al-Thkam fi Usiil al-Ahkam, 1/119-137, al-Amdj, al-Thkam fi Usil
al-Ahkam, 2/42-95 As for the weak (daif) hadith, there 1s a general agreement that 1t should not be used
figh rulings and that 1t does not necessitate knowledge, although some scholars argued differently Weak
hadith can be generally used to promote and establish the discipline of fada’l al-a‘mal (moral /virtuous
deeds), see all the sources cited in ‘Abd al-Karim al-Khudaur, al-Hadith al-Da‘if wa Hukm al-Thtyd 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” ** Ibn Jinni defended many of
these strange linguistic structures in his Muhtasab, but what Jeffery was
probably right about 1s 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 transmutters 1n 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 transmtters, regardless of their
trustworthiness and credibility, were dropped Any reading that was attributed
to the eponymous Readers through transmitters other than the two main
Rawis,” became shadhdhah with time This 1s how we obtained the comned
expressions Hafs ‘an ‘Asim, or Warsh ‘an Nafi‘, as Hafs and Warsh were one of

the two main rawis of “Asim and Nafi° respectively *

The Immediate Transmitters of the seven Readers

I will now examine the immediate transmitters of the seven Readers as given 1n Ibn

Muwahid’s al-Sab‘ah fi al-Qura’at. 1 will designate each immediate transmitter with the

* Jeffery, “Introduction”, Matenals, p 16

 Muslim scholars who objected to this two-rawi canon still considered many transmutters to be credible
rawis 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

“ 1 reproduced the chart of the eponymous Readers and their rawis as presented in Watt and Bell,
Introduction to the Qur'an, p 49,

District Reader First Rawl Second Rawi

Medina Nafic (d 169/785) Warsh (d 197/812) Qaliin (d 220/835)
Mecca Ibn Kathir (d 120/737) al-Bazzi(d 250/854) Qunbul (d 291/903)
Damascus Ibn “Amir (d 118/736) Hisham (d 245/859) Ibn Dhakwan (d 242/856)
Basra Abii ‘Amr b al-Ala’ (d 154/770) al-Dari(d 246/860) al-StisT(d 261/874)

Kufa ‘Asim (d 127/744) Hafs (d 180/805) Shu‘bah (d 193/809)
Kufa Hamzah (d 156/772) Khalaf (d 229/843) Khallad (d 220/835)
Kufa al-K1sa'1(d 189/804) al-Dur1 (d 246/860) al-Layth (d 240/854)

160




initials of his master eponymous Reader followed by a number 1 listed the names 1n the
same order in which they were mentioned by Ibn Mujahid, but I designated the first
two numbers to the first and second Rawis *° 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 1n
the 5"/11% century during al-Danf’s time, as I shall explain later The seven Readers and
their immediate transmitters are listed below as follows

Naf1° Total number of immediate transmitters = 17 *

- Complete transmission of the Qur’an = 11 transmtters (N3-Isma‘il b Ja‘far al-
Ansari al-Madani, N4-Muslim b Jammaz, N1-Qaliin, N5-al-Asma‘,”” N2-
Warsh, N6-Ishag b Muhammad al-Musayyabi, N7-ya‘qub b Jafar,*® N8-Abi al-
Harith al-Layth b Khalid,” N9-Abu Bakr al-A°sha, N10-al-Zubayr b “Amir, N11-
Abii Qurrah Miisa b Tariq™)

- Partial transmission of the Qur’an = 6 transmitters (N12-al-Waqidi,”* N13-
Kharyah b Mus‘ab, N14-Saglab, N15-al-Layth b Sa“d, N16-Abii al-Rabt* al-
Zahrani, N17-°Abd Allah b 1dris)

Ibn Kathir Total number of immediate transmitters = 3 *
- IK1-Shibl b ‘Abbad,” IK2-Ma‘rif b Mushkan, IK3-Isma‘il b ‘Abd Allah b

Qistantin

*> The first and second Rawis are not always among the immediate transmitters of the eponymous
Readers, as we shall see shortly

*¢ Ibn Mwahid, Sab‘ah, pp 88-92

" He 15 the philologist and poetry collector

*® He 15 the brother of N3-Ismal b Ja“far al-AnsarT al-Madani

* He 1s one of the two Rawis of al-Kisa'1

*® Most probably, the last two transmitters N10 and N11 transmitted the Qur’an partially because they
were listed with a group of partial transmitters, however Ibn Mwahid did not state that explicitly like he
did with the others, so I included them here

*! The famous historian

*2 Ibn Mwahid, Sab‘ah, pp 92-4
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Note that the two renowned Rawis of the Meccan Reading, 1e Qunbul (d 291/903)
and al-Bazzi (d 250/864) are not the immediate transmutters of Ibn Kathir’s Reading
There are two generations of transmitters separating them from Ibn Kathir Only the
three transmtters mentioned above transmitted directly from Ibn Kathir
‘Asim Total number of immediate transmitters = 12 **

- Al- Abii Bakr Shu‘bah b. “Ayyash, A2-Hafs, A3-al-Mufaddal al-Dabbi,” A4-
Abanb Yazid al-Basri,”® A5-Hammad b Salamah, A6-al-Dahhak b Maymiin, A7-
Hammad al-Asadi, A8-Shayban b °Abd al-Rahim, A9-Nu‘aym b Maysirah al-
Nahwi, A10-al-Hakam b Zahir, A11-al-Mughirah al-Dabbi, A12-Hammad b
Shu‘ayb

Hamzah. Total number of immediate transmitters = 2

- Hi-Sulaymb Ts3, H2-Ardh b Abi“A’1dh

Similar to Ibn Kathir, the two renowned Rawis of Hamzah'’s Reading, 1 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 1s a disagreement on a certain reading attributed to
Hamzah

Al-K1sa'1 Total number of immediate transmitters = 4 >

* Shibl b “Abbad 1s the same transmitter who was the subject of our discussion before on the variants of
“nsy”

* Ibn Mwahid, Sab‘ah, pp 94-7

% The poetry collector

*% Al to A4 are the four main transmitters Ibn Mwahid mentioned in his isnad The rest of the
transmitters, A5-A12, immediately transmitted from Asim as well, but Ibn Myahid mentioned them
throughout his book whenever they have transmissions that would disagree with A1-A4 1 am under the
impression that the transmissions of A5-A12 are partial and not complete transmissions of the Qur'an

*7 Ibn Mwjahid, Sab‘ah, pp 97-8

*® Ibn Mwahid, Sab‘ah, pp 98

162



- Ki-al-Diiri,K2- Abii al-Harith al-Layth b. Khalid,” K3-Abi “Ubayd al-
Qasim b Sallam,” K4-Nusayr b Yusuf
Abi ‘Amr b. al-°Al3a’ Total number of immediate transmitters = 10 ©
- AAl-al-Yazidi, AA2-°Alf al-Jahdmi, AA3-Abi Yazid al-Ansari, AA4-°Abd al-Warith,
AA5-°Abd al-Wahhab b °Ata’, AA6-Hartin b Miisa, AA7-Husayn b °Ali, AA8-
Shuwa‘b Abi Nasr, AA9-°Ubayd b °Aqil, AA10-Kharyah b Mus‘ab *
Abii ‘Amr b al-‘Ala”s two main Rawis, al-Diiri (d 246/860) and al-Siisi (d 261/874)
are not among his immediate transmitters
Ibn ‘Amir total number of immediate transmitters = 1
- IAl-Yahyab al-Harith al-Dhimari
Ibn ‘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 1ts different readings
attributed to Ibn Kathir all through IK1-Shibl b ‘Abbad, and ask the following question
if Shibl was a main immediate transmitter from Ibn Kathir,” why would a reading that
was transmitted on his behalf get rejected? More importantly, why would it be
attributed to Shibl in the first place, and not to some late transmitters? For now, we
should keep 1n mind that the immediate transmitters of the eponymous Readers might
have disagreed among each other on some variants 1 will discuss this aspect further in

the following pages 1 will now examine the immediate transmitters of the seven

* Who 1s N8 as well

% The Qur'an scholar and exegete
® Ibn Mujahud, Sabah, pp 98-101
¥ Who 1s N13 as well

 Ibn Mwjahud, Sab‘ah, pp 101

* See also fig 1
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Readers as given in Ibn Ghalbiin’s (d 399/1008) al-Tadhkirah fi al-Qira’at,” where they
are listed as follows

Nafi°, Total number of immediate transmitters = 4 (N3-Isma‘ll b Ja*far al-Ansari al-
Madani, N6-Ishag b Muhammad al-Musayybi, N1-Qaliin, N2-Warsh)

Ibn Kathir Total number of immediate transmtters = 3 (IK1-Shibl b ‘Abbad, IK2-
Ma‘raf b Mushkan, IK3-Isma‘il b ‘Abd Alldh b Qistantin)

‘Asim Total number of immediate transmitters = 3 (A3-al-Mufaddal al-Dabbi, A2-
Hafs, A1-Shu‘bah Abii Bakr b. ‘Ayyash) *

Hamzah Total number of immediate transmutters = 1 (H1-Sulaym b Tsa) ¢
Al-K1s3’1 total number of immediate transmitters = 4 (K1-al-Diiri, K2-al-Layth b.
Khialid, K4-Nusayr b Yasuf,” K5-Abi ‘Abd al-Rahman Qutaybah b Mihran)

It seems that K3-Abi “Ubayd al-Qasim b Sallam was dropped here and replaced by
Qutaybah b Mihran

Abi ‘Amr b al-°Ala’ Total number of immediate transmitters =1 (AA1-al-Yazidi)
Ibn ‘Amir Total number of immediate transmitters = 1 (IA1-Yahya b al-Harith al-

Dhimari) %

% Ibn Ghalbiin, Tadhkirah, pp 11-9

%1t 1s claimed that Hafs’ Reading 1s the one that “Asim received from “Ali b Abi Talib, whereas the
Reading Shu‘bah transmitted 1s the one that ‘Asim received from Ibn Mas‘iid, Ibn al-Jazari, Ghayah, 1/230,
Ibn Ghalbiin, Tadhkirah, p 16

% In the edition of al-Tadhkirah by Salih Zuaymah the section of the isnads of Hamzah'’s Reading 1s
missing 1 was relying on this edition until I found the better critical edition by Ayman Suwayd, Ibn
Ghalbiin, Tadhkirah, ed Zu‘aymah, pp 18, ed Ayman Rushdi Suwayd, (Jaddah Silsilat Usil al-Nashr,
1991), pp 42-5

% In the edition of this book, this 1s mentioned as Nusayr and Abii al-Mundhir This 1s a mistake because
both names refer to one person,1e Abii al-Mundhir Nusayr b Yiisuf al-Nahwi, Ibn Ghalbiin, Tadhkirah,
ed Zu‘aymah, p 19, Ibn al-Jazari, Ghayah, 2/297 The second edition by Suwayd confirms this error and
the text maintains Abi al-Mundhir Nusayr, Ibn Ghalbiin, Tadhkirah, ed Suwayd, p 54

® There 1s a misleading 1snad that puts Ahmad b al-Mu‘alla as an immediate transmtter of Ibn “Amir
However, he 15 a second generation transmitter who studied with Hisham and Ibn Dhakwan, who are Ibn
“Amir’s two main Rawis, Ibn Ghalbiin, Tadhkirah, p 14, Ibn al-JazarT, Ghayah, 1/27 In the edition of
Suwayd, which uses another Manuscript of al-Tadhkirah, the isnad 1s corrected as follows Ahmadb 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 Nafi° dropped to four only, whereas ‘Asim’s immediate transmitters dropped from
twelve to three, and the immediate transmitters of Abli “Amr b al-°Ala’ dropped from
ten to one only By the time of Ibn Mujahid and Ibn Ghalbiin, 1 e 1n the 4*/10" century,
the notion of the two-rawi canon was not 1n circulation, yet As one can tell from the
considerable decline in the number of the immediate transmaitters 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 transmatters, for example
seventeen for Nafi° while one immediate transmitter only for Ibn “Amur, 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 mutawatir? We
should have a better understanding now of how problematic the subject of the tawatur
of the Qra’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 imited and mediocre
number of immediate transmutters 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

Mu‘alla - Hisham b ‘Ammar - “Irak b Khalid > 1A1-Yahy3 b. al-Harith - Ibn ‘Amur, Ibn Ghalbiin,
Tadhkirah, 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 ‘Amir, Hamzah and AbG “Amr b al-°Ala On the other hand, we
read 1n later Qira’at books and “Ulam al-Qur’an that the numbers of the immediate
transmutters from the eponymous Readers were much bigger and in many instances
“countless”, for example, thirty-four immediate transmitters from Naf1°, thirty from
Ibn Kathir, thirty-seven from Abii ‘Amr b al-*AlZ’, a group (jama‘ah) from Ibn “Amir
among which eight were named by Ibn al-Jazari, countless transmitters from ‘Asim
among which twenty-three were named by Ibn al-Jazari, fifty-six from Hamzah, and
twenty-one from al-Kisa'1 ° 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 isndds i Hadith™ 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 1n 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 1n

voluminous works such as al-Jam:° by al-Dani These variants were losing their place in

7 Jafar, al-Qur'an wa al-Qur@’at wa al-Ahruf al-Sab‘ah, 1/85-6, Cf Ibn al-Jazari, Ghayah, 2/289-91, 1/381

' The research done by Juynboll on 1sndd 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”, 1 e bypassing a transmitter in order to
aim directly at other transmutters so that a direct link might be established to the main source of
transmussion, 1 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‘ammariin 1n the Early Development of Isnad”, Wiener Zeitschrift fur die Kunde des Morgenlandes,
81(1991), pp 155-9, Mushm Tradition, (Cambridge Cambridge Unuiversity press, 1983), pp 206-17 On the
growth of traditions in the later sources compared to the earlier ones, see Juynboll, Mushm 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 transmutters of the
eponymous Readers as given in al-Dant’s (d 444/1052) Jami® al-Bayan,” which 1s one of
the largest and most comprehensive Qira’at works with a substantive and impressive
collection of isnads and Qur’anic variants The immediate transmitters of the
eponymous Readers are listed as follows

Naf1%” Total number of immediate transmitters = 4 (N3-Ismall b Ja‘far al-Ansart al-
Madani, Né6-Ishag b Muhammad al-Musayybi, N1-Qaliin, N2-Warsh)

Ibn Kathir 7 Total number of immediate transmitters = 3 (IK1-Shibl b ‘Abbad, IK2-
Ma‘rif b Mushkan, IK3-Isma‘il b ‘Abd Allah b Qustantin)

‘Asim ” Total number of immediate transmitters = 4 (A1-Shu‘bah Abii Bakr b.
‘Ayyash, A2-Hafs, A3-al-Mufaddal al-Dabbi, A12-Hammad b Abi Ziyad Shu‘ayb,)

Hamzah 7 Total number of immediate transmitters = 1 (H1-Sulaym b Tsa)
Al-K1s3’1 7 Total number of immediate transmitters = 5 (K1-al-Diiri, K2-al-Layth
b. Khalid, K4-Nusayr b Yisuf, K6-al-Shayzari,”® K5-Abii ‘Abd al-Rahman Qutaybah b
Mihran)

Abi ‘Amr b al-°Ala’ ”° Total number of immediate transmitters = 3 (AA1-al-Yazidji,

AA8-Shuja“b Abi al-Nasr, AA4-°Abd al-Warith)

72 Al-Dani, Jami al-Bayan fi al-Qura’at al-Sab®, 1/219 and ff

7abid , 1/219-249

"1bid , 1/250-264

”1bid , 1/291-320

"1bid , 1/321-33

77 al-Dani, al-Jam:®, 1/334-41

7 This immediate transmitter from al-Kisa'T was not mentioned by Ibn Mwahid or Ibn Ghalbiin
7 al-Dani, Jami‘, 1/265-81
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Ibn ‘Amir * Total number of immediate transmitters = 1 (IA1-Yahya b al-Harith al-

Dhimari) I summarized all the data above 1n the following table

The Number of Immediate transmitters The Number of Immediate
with 1snad documentation transmitters without isnad
documentation
The Ibn Ibn Al-Dani’s al- | Ibn al-Jazar1's Ghayat al-
Eponymous | Mwjahid’s Ghalbiin’s al- | Jami® Nihayah
Readers al-Sabah Tadhkirah (d 444/1052) | (d 833/1429)
(d 324/935) | (d 399/1008)
Nafi 17 4 4 34
Ibn Kathir 3 3 3 30
‘Asim 12 3 4 23
Hamzah 2 1 1 56
Al-Kis3’T 4 4 5 21
AbT ‘Amrb 10 1 3 37
al-cAla’
Tbn “Amur 1 1 1 8

We do not see any additions to the names of the immediate transmitters except
for al-ShayzarT in the case of al-Kisa'1 despite the massive and comprehensive collection
of 1snads 1n al-DanTt’s Jami‘, 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 transmtters
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,

% 1bid , 1/282-90
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such attempts were only theoretical and devoid of any 1snad 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 isnads were not fabricated as in the
case of Hadith, in the same way analyzed and theorized by Juynboll? Is it because isnad
fabrication would have been impossible in Qird’at transmission because of the technical
nature of this discipline, which cannot be mastered by anyone? Or 1s 1t because the
actual isnads were not needed 1n 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 tawatur?

The authentication of Readings and the emergence of the Irregular
readings

I discussed 1n the previous section the case of the immediate transmitters from
the eponymous Readers and the problem of their hmited numbers No matter how
many immediate transmitters from the Eponymous Readers were mentioned in later
Qura’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
1snad, 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 taught * 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 tawdtur,* assuming that the written text could establish tawatur  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’anic,
while any other reading outside the system of the seven or the ten Readings was
deemed as shadhdhah, 1t might have been Qur’anic at some point prior to ‘Uthman’s
codification of the Qur’an, and consequently 1t was abrogated by the ummah’s
consensus **

How could one further validate and authenticate the transmission of the
Readings by those Eponymous Readers if they were our only source of transmission?
Even 1if the Muslim scholars and the Muslim community established on firm grounds
that those Readers were aptly characterized by integrity, trustworthiness and probuty,
the Qur’an would still have been transmitted through ten “trustworthy” people only,
even though we have already established before that trustworthiness 1s not an
important factor in establishing tawatur ®

The attention was then redirected toward the disciples of the immediate

transmitters, and similar to what was done 1n hadith corroboration where the

8 1bn al-Jazari, Munpd, ed Al-‘Imran, pp 96-9, 113-64, al-Zurqani, Mandhil, 1/288-92, al-Suyiit], Itqan, 169-
71

%2 According to Abbot, the earliest fragments of Qur'anic manuscripts date back to the 1%/7* 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 Déroche and Noseda in 1998 featuring a ma’il Hyazi script
of the Qur’an, dated this manuscript to around the turn of the 1%/7" century According to Dutton, this
manuscript shows that it has been written according to the Reading of Ibn “Amur, Dutton, “An Early
Mushaf According to the Reading of Ibn “Amir”, pp 71-89

& QOral transmission for Muslim scholars 1s almost always superior to written transmission, see the
discussion on this 1ssue 1n al-Khatib al-Baghdadyi, al-Kifayah, pp 226-40

* Refer to chapters two and three

% Refer to chapter two for more details
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muhaddithiin travelled to obtain more 1snads and shorter turuq of a certain tradition,
Quira’at discipline underwent the same process In other words, how could one prove,
for example, that Nafi° was a trustworthy Reader, besides what has been written about
him later 1n the biographical dictionaries as being meticulous and consistent (dabit) in
his transmission? Theoretically, this could have been done by inspecting the
transmussions of his students and comparing them to each other, a process after which
Qira’at critics would have found out that those transmissions by Nafi®’s students were
generally consistent, a fact that testifies to Nafi”s credibility The same process would
have happened with Nafi”s immediate transmutters, and consequently out of the
alleged thirty-four immediate transmitters from Nafi°, only a handful showed
consistency and shrewdness in their transmissions Later Qura’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 37/9* century,*
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 Kathir, for whom we know three immediate
transmitters only, namely Shibl b ‘Abbad, Ma‘riif b Mushkan, and Isma‘il b ‘Abd Allah

b Qistantin Figure 1 below 1s a stemma of Ibn Mujahid’s isnads of Ibn Kathir’s Reading

% Refer to Chapter two for more information
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Note the following

1)

2)

3)

This stemma and all the other subsequent stemmata represent the complete
chains of transmission as documented by Ibn Mujdhid in the beginning of his
Sab‘ah There might be other minor and incomplete i1snads for certain readings
that he mentioned within the book, but 1t 1s 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 Kathir

In Figure 1, one can see that there are three immediate transmitters only of Ibn
Kathir's Reading, namely IK1-Shibl b “Abbad, IK2-Ma‘riif b Mushkan, and 1K3-
IsmaTl b ‘Abd Allah al-Qust who also transmitted directly from the first two
transmtters 1K3 was certainly younger than IK1 and IK2, although he could |
have probably transmitted directly from Ibn Kathir, yet his man source of
transmission was IK1 and IK2 We can easily notice that the most important
immediate transmitter of Ibn Kathir’s Reading 1s IK1-Shibl b ‘Abbad who passed
on his master’s Reading to seven students, where as IK2-Ma‘rif 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

Wahab b Wadih 1s the only second-generation transmitter who received direct
transmissions from “all” three immediate transmitters of Ibn Kathir 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 Rawis

of Ibn Kathir’s Reading, have Wahab b Wadih as a transmutter 1n their isnads
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Naturally, both Qunbul and al-Bazzi ought to become two important Rawis of Ibn
Kathir’s Reading, simply because no one else in their generation received
transmissions from all three immediate transmaitters of Ibn Kathir The only way
to authenticate further the transmission of Wahab b Wadih was to corroborate
the transmisstons of al-Bazzi and al-Qawwas = Qunbul, and I will demonstrate
how this might have happened shortly
4) Ibn Muwahid received the Reading of Ibn Kathir through five different
transmitters, whose transmissions always converged toward Shibl b “Abbad and
ultimately to Ibn Kathir
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 1t would be the generation of al-Qawwas, al-
Bazzi, Khlaf b Hisham, Hamid al-Balkhi, and Rawh b °Abd al-Mu’'min - started to study
with different teachers, for example, al-Bazzi received transmissions from three
different sources Wahab b Wadih, ‘Tkrimah b Sulayman, and ‘Abd Allah b Ziyad We
can assume that at this stage, the generation of al-Bazzi would have compared the
different transmissions they recetved, 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 Rawi of Ibn
Kathir’s Reading On the other hand, Qunbul, the second canonical Rawi 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 transmtter

who has received transmissions from the three immediate transmitters of Ibn Kathir

I will turn now to the chains of transmission of Ibn Kathir’s Reading as documented in
Ibn Ghalbiin’s Tadhkirah 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 Kathir, the aforementioned immediate transmitters 1K1, IK2, and IK3 seemed
to be either the only immediate transmitters of Ibn Kathir or the only immediate
transmitters that could be connected to Ibn Kathir through a valid isndad Therefore,
attention must have been redirected toward authenticating what was received from
these three immediate transmitters Notice how Shibl b “Abbad, after being
authenticated by seven transmitters in Ibn Mujahid’s isnad, was authenticated by two
transmutters only 1n Ibn Ghalbiin’s isnad, since a more important task than finding more
disciples of Shibl was to sohidify and further authenticate the transmissions of Qunbul
and al-Bazzi As we have just seen in Figure 1, these two transmitters were the key
transmutters of Ibn Kathir’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 (turug) to connect al-Bazzi to the previous generation,
and those links dropped from three with Ibn Mujahid (al-Bazzi € Wahab b Wadih, al-
Bazzi € ‘Tkrimah b Sulayman, and al-Bazzi € “Abd Allah b Ziyad) to one only with Ibn
Ghalbiin (al-Bazzi € ‘Tkrimah 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-Asadi) to three with
Ibn Ghalbiin (al-Bazzi = Mudar al-Asadi, al-Bazzi - Sa‘dan al-Jaddi, and al-Bazzi >
Ishaq al-Khaza) Similarly, the transmission from Qunbul to his students increased
from one (Qunbul = Ibn Myahid) in Figure 1 to three n figure 2 (Qunbul - Ibn

Muwahid, Qunbul - al-Yaqtini, and Qunbul - Abi Rabi‘ah) 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 1s 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 recetver in Ibn Mujahid’s isndd are missing in Ibn
Ghalbin’s Out of the five transmissions Ibn Muahid received, two only survived in Ibn
Ghalbiin’s 1snad, namely Ibn Mwahid € Qunbul and Ibn Mujahid € Mudar al-Asad1
The three other transmissions through Idris b ‘Abd al-Karim, Ahmad b Zuhayr, and al-
Husayn b Bishr al-Siifi, were all SSTs (single strands of transmission) that eventually
died We can see from Ibn Ghalbiin’s isnad in Figure 2 that the two surviving chains of
transmission through Ibn Mwahid have both Qunbul and al-Bazzi playing a role similar
to the common link 1n Hadith transmission

The last 1snad I am going to study for Ibn Kathir’s Reading 1s the one given by al-
Dani in his Jami‘ that 1s considered to be among the most comprehensive of all Qira’at
books in terms of the documented isnads and variants 1have divided this stemma into

two charts that highhight 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 1t seems that 1t was quite difficult, as extensive al-Dani’s isnads 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-Hulwani
and al-Qawwas - ‘Abd Allah b Jubayr al-Hashimi), which was possibly a way to
corroborate the transmisston of Qunbul by creating a third quasi-Rawi, namely al-
Hulwani Thus, the turuq (ways) to al-Qawwas increased from one to three, and as can
one see from Fig 3-A, al-Hulwani might have functioned as a corroborating third quasi-
Rawi where all the conditions that applied to Qunbul and al-Bazzi 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 1t
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 Kathir’s Reading through al-Bazzi
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As one mught have expected, the number of transmissions from al-Bazzi has
increased, he started with one transmitter only in Ibn Mwahid’s isnad (al-Bazzi 2>
Mudar al-Asadi) then three transmtters in Ibn Ghalbiin’s, and ended with eight
transmitters 1n al-Dant’s as documented 1n al-Jami

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 1n the Schools, and very shortly after their
acceptance as canonical we find a great many riwayas 1n existence as to how each of them
read In the case of one or two of them the riwayas were very considerable in number By
the time that ad-Dani, who died 1n 444 AH came to write his Taisir, two riwdyas 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 riwdyas 1s canonical No official decision
that we know of was taken to establish these particular riwdyas as alone permissible, and
so the word “canonical” 1s not quiet accurate, but these nwayas did come to take a
position of unique authority for which we have no more appropriate word than

87
canonical

One can see from my isnad analysis of the transmission of Ibn Kathir’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, 1t 1s true
that al-Dani 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 1s 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-Danisaid 1n this

¥ Jeffery, The Qur'an as Scripture, p 100
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work [al-Taysir] 1 sought brevity and abandoned thoroughness and repetition and 1
mentioned two Rawis only for each Reader thus providing a total of fourteen nwayahs
that are the most commonly used and recited” * Al-Dani did not propose here a
canonical status for these nwayahs, especially when he stated later on that if the two
Rawis disagreed 1n thetr transmissions, he would attribute the variants to the Rawis
themselves and not to the eponymous Reader * This suggests that “canonicity” 1s
“theoretically” restricted to the eponymous Readers only, and that any inconsistencies
1n transmission would be directly associated with the Rawis The second point I want to
emphasize n regard to Jeffery’s statement is that al-Taysir 1s an abridged manual of
Qira’at and not a definitive critical edition of the seven Readings In his other larger and
more comprehensive work, Jami® al-Bayan fi al-Qira’at al-Sab?, al-Dani listed most of the
Rawis of the seven Readings known to him through the different isnads he provided
Therefore, al-Dani did not limit himself to two Rawis only and the notion of the two-
Rawi canon 1s absent 1n the Jam:i® The Rawis of the seven Readings as they were given in
al-Jami* are as follows *°

- Nafi® 4 Rawis, Isma‘il b Jafar, Ishaq al-Musayybi, Qaliin, and Warsh

- Ibn“Amir 5 Rawis, Ibn Dhakwan, Hisham, al-Walid b “Utbah, Abd al-Hamid b

Bakkar, and al-Walid b Mushm
- “Asim 4 Rawis, Shu‘bah, Hafs, al-Mufaddal, and Hammad b Abi Ziyad

- Al-Kisa'T 5 Rawis, al-Diiri, Abii al-Harith, Nusayr, al-Shayzari, and Qutaybah

% Abii ‘Amr al-Dani, al-Taysir fi al-Qura'dt al-Sab‘, ed Otto Pretzel, (Berrut Dar al-Kitdb al-*Arabi, 1984), pp
2-3

®1bid,p 3

% Al-Dani, Jamr’, 1/83-162
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- IbnKathir 3 Rawis, al-Qawwas, al-Bazzi, and Ibn Fulayh (Notice how al-Dani
indifferently unlisted Qunbul as a canonical Rawi and replaced him with Ibn
Fulayh and the aforementioned al-Qawwas)
- Abi‘Amrb al-‘Ala’ 2 Rawis, al-Yazidi and Shuja*
- Hamzah 1 Rawi, Sulaymb Isa
It 1s true that himiting the Rawis of the canonical Readings might have started formally
with al-Dani 1n al-Taysir, where this process became more emphasized and “canonized”
in later Qura’at works, especially al-Shatibtyyah * However, one should note that there
was no reference by al-Dani or the scholars of his time, which considered the
transmussions of the two canonical Rawis to be canonical Iagree with Jeffery that the
two-Rawi canon mught have started to take place in the 5%/11* century when 1t 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-Dani’s important contemporary Qira’at works, namely al-Rawdah fi al-Qira’at
al-Thda ‘Ashrata by Abii °Alf al-Maliki (d -438/1046), one can easily notice that the notion
of the two-Rawi canon did not yet exist Al-Maliki listed four Rawis for Nafi°, two for Ibn
Kathir, two for Ibn ‘Amur, two for “Asim, three for Abii ‘Amr b al-°Ala@’, three for Ya“qub

al-Hadrami, four for Hamzah, eight for al-Kis3'1, and none for Khalaf, al-A‘mash, and

°! Al-Shatibiyyah 1s a poem by al-Shatibl (d 590/1194), which rendered the whole book of al-Taysir by al-
Dani in verse form Al-Shdtibiyyah has been the most famous and mostly used manual on the seven
Readings since 1ts composition until today where 1t 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 1n Qurda’at or any other discipline was capable
of achieving similar fame, acceptance, and wide circulation among the common people and scholars
alike Ibn al-Jazarf said also that one would find a copy of al-Shatibtyyah with almost every student at the
time, Ibn al-Jazari, Ghayah, 2/21-2
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Abi Ja‘far al-Madani * 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-Bazzi 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 Nafi whom we shall discuss
next The numerous immediate transmitters who were available for Nafi° 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 transmutters only I will start with the following stemma that represents the

1snads of the transmussion of his Reading as given by Ibn Mwjahid 1n al-Sab‘ah

° Abii ‘AlT al-Maliki, al-Rawdah fi al-Qura‘at al-Thda ‘Ashrah, ed Nabilb Muhammad Al Isma‘l, (Riyad
Jami‘at al-Imam Muhammad b Su‘iid, 1994), 1/105-42
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Note the following

1)

2)

3)

4)

Unlike the case of Ibn Kathir, the immediate transmissions from Nafi€ are
numerous There are seventeen immediate transmitters from Nafi, which i1s a
relatively large number compared to Ibn Kathir’s three immediate transmitters
It 1s obvious now that the authentication of Nafi”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

Ibn Mujahid received Nafi”s Reading through eighteen different ways, which
should have made the comparison among the different transmissions yield a
fairly consistent and corroborated Reading of Nafi

We can clearly see from Fig 4 the candidates who were going to become the
main Rawis of Nafi”s Reading Isma‘ll b Ja‘far al-Madani al-Ansari diverged into
three chains, Qaliin into four, and Warsh into three Warsh and Qaliin became
the two canonical Rawis of Nafi”’s Reading, although ja‘far b Isma‘l continued to
be a very important Rawi who was often cited and referred to in Qira’at works *
There are some important names that need to be underlined, such as al-Dairt
who 1s one of the two canonical Rawis of Abii ‘Amr b al-°Al3, the philologist and
poetry collector al-Asma‘, the eponymous Reader al-Kisa'7, the historians al-

Wagqudt and Ibn Sa“d, and the grammarian Yiinus b Habib

Next 1s the stemma that represents the isnads of the transmission of Nafis Reading as

given 1n Ibn Ghalbtin’s Tadhkirah Note the following

% 1bn al-Jazari, Ghayah, 1/148, al-Dhahabi, Ma‘rifat al-Qurrd’, 1/144, al-Dhahabf, Syar, 9/228
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1) The number of the immediate transmitters from Nafi° decreased from seventeen
in Ibn Mwahid’s isnad to four only in Ibn Ghalbiin’s Those four transmitters
became the main rawis of Nafi”s Reading as can one see in some of the more
comprehensive Qird’at books such as jami® al-Bayan and al-Kamil by al-Hudhalt
Nonetheless, among those four rawis, Warsh and Qaliin became Nafi®s two
canonical Rawls

2) Qalin seems to have become more prominent than the other rawis by diverging
into five chains of transmissions, whereas Warsh’s transmisstons decreased
from three with Ibn Mujdhid to one only This 1s quite surprising especially
when we see that the non-canonical rawi Isma‘il b Ja‘far maintained three
transmissions with both Ibn Mujahid and Ibn Ghalbiin One should keep in mind
that Warsh moved to Egypt after he finished his studies with Nafi® and became
the chief Qur’an reader (muqir’) of Egypt,” which might have led the early
Qur’an readers to redirect their attention to Qaltin and Isma‘il b Jafar al-
Madan since both stayed 1n al-Madinah™ and became the heirs of the Medina
school I explored this possibility further and examined the isnads of Nafi’s
Reading in al-Rawdah by Abii °Ali al-Maliki who stated that the most significant
rawis of Nafi”s Reading were Qaliin, Warsh, Isma‘il b Ja‘far, and al-Musayyabi
However, al-Maliki documented the isnads of his transmission of Nafi”s Reading
through all these rawis except for Warsh * Why and how was Warsh chosen to

be a canonical Rawi of Nafi”s Reading when the isnad analysis shows that the

* Ibn al-Jazari, Ghdyah, 1/446-7, al-Dhahabi, Ma‘rifat al-Qurra’, 1/323-6
* al-Dhahabi, Ma‘nifat al-Qurrd’, 1/326-8, 1/294-5, Ibn al-Jazari, Ghdyah, 1/542-3, 148
% Al-Maliki, al-Rawdah fi al-Qurd’at al-Thda “Ashrata, 1/105-8, 150-7
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transmission through the other immediate transmitters of Nafi° was more

prominent while the transmission chains through Warsh decreased from three

with Ibn Mwahid to one with Ibn Ghalbiin to none with al-Maliki?
Before tackling this problem, I will study the isnads of Nafi®’s transmussion as
documented in al-DanT’s Jam:® 1 will distribute al-Dant’s isndds over four stemmata, one
for each immediate transmitter/rawi from Nafi® 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
Nafi”s Reading through his rawi Isma‘il b Ja‘far al-Madani as documented n jam:* al-
Bayan Notice how the transmissions from Isma‘il b Ja‘far increased from three with Ibn
Muyjahid and Ibn Ghalbiin to six in the chart below Among Isma‘ilb Ja‘far’s students,
al-Diir1 was the main disseminator of his master’s transmission diverging at four
chains, while all the other students passed on Isma“il’s transmission to one student

only
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The next chart represents the transmission of Nafis Reading through Ishaq al-
Musayyabl who passed on his transmission to nine students, thus adding eight more
transmission chains to Ibn Muahid and Ibn Ghalbiin’s isndds Six out of these nine
chains are SSTs (single strand of transmissions) In the remaining three chamns, we have
important names such as al-Musayyabi’s son Ibn Ishaq and Khalaf, the tenth

eponymous Reader 1n Ibn al-Jazar?’s system
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The next chart shows the transmission of Nafi”s Reading through Qaliin 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 Salih, al-Hulwani,
and Isma‘1l b Ishaq passed on Qaliin’s transmission to more than one student The

following stemma shows the transmission of Nafi”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 Isma‘l b

Ja‘far, nine transmutters from Ishaq al-Musayyabi, and sixteen transmitters from Qaliin,

and yet, Warsh became a canonical Rawi of Nafis Reading alongside Qaliin

Consequently, out of the four major immediate transmitters/rawis of Nafi”’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 Nafi° in Medina, which means that Qira’at scholars would have
sought the transmission of Warsh by travelling to Egypt 1believe that a scholar
who wanted to study the Reading of Nafi‘, being the representative of the
Medinese school, would have travelled to al-Madinah and studied with Nafi®’s
immediate students who stayed and taught in al-Madinah The three major
transmutters of Nafi Isma‘l b Jafar, Qalin, and al-Musayyabi were all
Medinese, who stayed and taught in Medina until they died, unlike Warsh who
left fof Egypt after his studies were completed with Nafi°

If the canonization of Warsh as the second Rawt of Nafi° was an intentional act
undertaken by the Qurra’ community, I believe that it might have been mainly
the responsibility of al-Dani followed of course by al-Shatibi Al-Dani travelled
and stayed in Egypt for one year where he studied with Abi al-Qasim al-Misrf al-
Khagani, who was an authority on the Reading of Nafi° as transmitted through

Warsh Ibn al-Jazarisays “ Abii “Amr al-Dani in hus al-Taysir relied on Abii al-
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Qasim al-Misr1 for the transmssion and documentation of Warsh’s Reading”

On the other hand, al-Shatibt was known to have lived in Egypt for a long time,
which might have made him very familiar with Warsh'’s transmission
3- Since Qalin, Isma‘il b Ja‘far, and al-Musayyabi were all Medinese, 1t 1s possible
that Qaliin was chosen to represent the “current” Medinese transmission, while
Warsh was chosen as the authority on Naft® in Egypt, in addition to all that has
been known about him 1n developing his own style of recitation and a very
peculiar ikhtiyar, yet still heavily dependent on Nafi°
The last eponymous Reader I am going to study his isnad 1s Ibn “Amur, whose
transmissions have always been known for their scarcity Starting with Ibn Mujahid,
Ibn “Amir had one immediate transmitter only, and he 1s two generations apart from
his two canonical Rawts, Ibn Dhakwan and Hisham b ‘Ammar al-Sulami His case 1s very
similar to that of Tbn Kathir and we will see shortly 1f the similar conclusions can be
drawn from both cases The following stemma shows the transmission of Ibn ‘Amir’s

Reading through the isnads documented in Ibn Mujahid’s al-Sab‘ah

% 1bn al-Jazari, Ghayah, 1/245
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Yahya b al-Harith 1s the only immediate transmitter from Ibn ‘Amir Consequently, the
authentication of Ibn “Amur’s Reading or the corroboration of Yahya b al-Harith’s
transmission are almost impossible, just as the processes of authentication and
corroboration were not feasible with the generation of Ibn Kathir’s immediate
transmitters Each one of the three students of Ibn al-Harith, namely Suwayd b Abd al-
‘Aziz, ‘Irak b Khalid, and Ayyiibb Tamim has one single strand of transmission only
However, in the third phase of transmission we notice that Hisham b ‘Amur received
three individual transmissions from the three students of Ibn al-Harith, which indicates
that during this stage the authentication and corroboration processes has already
begun The transmission th?ough Ibn Dhakwan does not deserve any att;ltlon yet
since he received his transmission through Ayyiib only, and passed 1t on to just one

student Next 1s the stemma of the 1snads of Ibn ‘Amir’s Reading as documented in Ibn

Ghalbun’s al-Tadhkirah
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No more immediate transmitters from Ibn “Amir were introduced and Yahya b al-
Harith 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 “Amir’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 “Amir’s Reading Simularly, al-Hulwani functioned
as a partial common link to the transmission of Hisham and he also became an
important transmitter reader of Ibn ‘Amir’s Reading Below are the 1snad stemmata of

Ibn “Amir’s Reading through Hisham and Ibn Dhakwan respectively as documented in

al-Dant’s Jami°
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Hisham became a stronger common link with ten chains of transmission while his
student al-Hulwani maintained his important position as a strong disseminator of
Hisham's transmission On the other hand, 1bn Dhakwan'’s transmissions grew to a total
of s1x, 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 Nafi‘, who had
several immediate transmitters, it was mevitable 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 ‘Amir, who had one immediate transmitter
only, did not have as many immediate transmutters as it would have taken their
Reading to be dissipated properly, where 1t was practically impossible to
authenticate their Reading with the generation of the immediate transmitters
This could be applied to all seven Readers among whom “Asim, al-K1sa'1, and
Nafi had their canonical Rawis from among their immediate transmitters, while
Ibn Kathir, Ibn “Amir, Hamzah, and Abi ‘Amr b al-°Ala’ had their canonical
Rawis from among the later generation of transmtters Abi “Amrb al-“Ala’ 1s
shightly problematic since he started with ten immediate transmitters in Ibn

Muwahuid’s isnad, however only his immediate transmitter al-Yazidi survived in
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Ibn Ghalbiin’s 1snad 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 1n 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 1n establishing a consistency in the transmission 1 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 Rawis 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 1s 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,

‘arabiyyah, and 1snad

Shawadhdh through SSTs (Single Strands of Transmission)

Before I study some new examples of shawddhdh readings I will go back to the

example of Q (9 37) “innama ‘n-nasi’'u”, which I discussed at the beginning of this
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chapter and investigate who 1s mainly responsible for the transmission of the different
permutations that diverged from the reading of the majority The irregular reading
“nas’u” 1s attributed to Ibn Kathir through the following strand

Ibn Kathir - Shibl 2 ‘Ubayd b °‘Aqil > Muhammad b Sa‘dan - Muhammad b Ahmad
b Wasil = Ibn Muyjahid*

The strand Muhammad b Sa‘dan 2 Muhammad b Ahmad b Wasil - Ibn Mwahid 1s
not documented in the isnad of Ibn Muahuid for the Reading of Ibn Kathir, most
probably because there was no complete Qur’an audition through this strand
Furthermore, the strand Shibl 2 cUbayd - Khalaf was not followed up or
corroborated by any other strands 1n the later Qira’at scholars and 1t eventually died,
‘Ubayd b “Aqil 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-nastyyu”,
1t was transmitted through the strand Ibn Kathir - Shibl - <Ubayd - Khalaf - 1dris
and Ahmad b Zuhayr [Ibn Abi Khaythamah] Thus strand can be located in Figure 1,
however 1t 1s a SST that was 1gnored 1n later books, and again the reading “al-nasiyyu”
can be found 1n Ibn Khalawayhi’s Mukhtasar ' We see now that attributing a reading to
Ibn Kathir does not make that reading authoritative or canonical, the reading should
not have been carried through a single strand of transmission (SST), otherwise 1t would

be categorized as shadhdhah

98 [bn Mujahid, Sabcah, p 314
99 Ibn Khalawayhi, Mukhtasar, p 57
100 [;yd, p 57
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It seems that by the time of al-Shatibi, Qira’at scholars had probably agreed to
adopt very few transmissions for the eponymous Readings Two main 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 shawdadhdh 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 3>é shift (imalah),
even by Hamzah and al-Kisa'T who are both notorious for executing imalah Ibn Mujahid
documents the reading “hesidin” attributed to Abii ‘Amr b al-°Ala’ through one Ahmad
b Miisa  The entry of Q (113 5) in Ibn Ghalbin’s Tadhkirah confirms this reading with
the same isnad, and 1t 1s corroborated by a transmission attributed to al-Kisa'T through
Nusayr b Yasuf '* In al-Dani’s Jami° al-Bayan, the reading attributed to Abii ‘Amr
through Ahmad b Miisa 1s confirmed and 1t 1s corroborated by a transmission on behalf
of al-K1sa'1 through the immediate transmitter K5-Qutaybah b Mihran '* On the other
hand, al-Dani n al-Taysir omits this reading and skips all these transmissions that are

1 104

dropped 1n al-Shatibiyyah as well *** Moreover, the reading 1s not mentioned in al-

Ahwazl's (d 446/1054) Wajiz,'” Ibn al-Badhish’s (d 540/1145) al-Igna‘,"® and Ibn al-

101 [bn Mujahid, Sabcah, p 703

102 [bn Ghalbiin, Tadhkirah, ed Suwayd, 2/653-4

198 Al-Dani, Jami©, 4/377

4 Al-Qadi, al-Wafi fi Sharh al-Shatbtyyah fi al-Qira’at al-Sab®, p 381, al-Danf, al-Taysir, p 226

15 Abti °Alf al-Ahwazi, al-Waiz fi Sharh Qird at al-Qara’ah al-Thamaniyah A'vmmat al-Amsar al-Khamsah, ed
Durayd Ahmad, (Beirut Dar al-Gharb al-Islami, 2002), p 391
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JazarT’s al-Nashr ' Nevertheless, if we check Ibn Khalawahy1’s Mukhtasar, we find that
the reading “hésidin” 1s attributed to Abii “Amr b al-°Ala’ and listed as shadhdhah ' In
his other book al-Hujjah, in which Ibn Khalawayhi gives grammatical explanations for
the canonical variants, he says under the entry of Q (113) that there 1s no disagreement
among the seven Readers in this siirah except what has been transmitted on the
authority of Abii ‘Amr b al-°Ala’ that he performed the imalah in Q (113 5) and read
“hésidin” '* This reading 1s not mentioned neither in Ibn Jinni’s Muhtasab nor 1n al-
Kirmant's Shawdhdh, probably because both works are more interested in grammatical
and syntactical anomalies rather than phonetic inconsistencies that Ibn Khalawayhi
often documented 1n his work

In Q (97 5) “mtl®” (the rising) all Readers read “matla” except for al-Kisa'T who

c” c”

read “math”” The unanmimously accepted reading of Abii ‘Amr b al-°Ald’ 1s “matla™ as

well, although Ibn Muahid mentions that AA9-°Ubayd b “Aqil read “math™ *'° Ibn

Ghalbiin mentions al-Kisa'1 divergent reading only and does not bring up Abi ‘Amr’s

cr

through “Ubayd ' In al-Jam:‘, al-Dani does mention the reading “math” as being
attributed to Abii ‘Amr b al-°Ala’ through AA9-°Ubayd, 1n addition to al-Kisa'T's reading
of course He also adds another transmission attributed to Ibn Kathir through al-

Qawwas = al-Hulwani, which also reads “math®” '** The transmaission of Abd ‘Amr b al-

106 Abii Jacfar Ibn al-Badhish, al-Ignac fi al-Qura’at al-Sabe, ed cAbd al-Majid Qatamish, (Damascus Dar
al-Fikr, 1982), 2/815

107 Ibn al-Jazari, al-Nashr, 2 /405

1 Ibn Khalawayhi, Mukhtasar, pp 182-3

109 Abii °Abd Alldh Ibn Khalawayhi, al-Hugah fi al-Qira‘at al-Sab, ‘Abd al-°Al Salim Mukarram, (Beirut Dar
al-Shurig, 1979),p 378

1 Ibn Mwahud, Sabah, p 693

" Ibn Ghalbin, Tadhkirah, p 549

112 Al-Dani, Jamrc, 4/354
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‘Ala’ > AA9-°Ubayd 1s dropped 1n Ibn al-Badhish Iqna‘,'” al-AhwazT's al-Wajiz,'* al-
Dani’s Taysir,'°and Ibn al-Jazar1’s al-Nashr '*° Finally, if we refer to the shawadhdh works,
we find that the reading “matli” of Abii ‘Amr b al-°Ala’ through AA9-“Ubayd 1s listed in
al-Kirmani's Shawadhdh " The same goes for the last example [ am going to present,
which 1s the entry of Q (89 25-6) All seven Readers read “la yu‘adhdhibu la yithiqu”
(None punishes None binds), except for al-Kisa’i who read “la yu‘adhdhabu la
yiithaqu” (None punished None bound) and ‘Asim through his immediate transmitter
A3-al-Mufaddal al-Dabbi *® The transmission of “Asim - A3-al-Mufaddal 1s mentioned
in Ibn Ghalbin’s Tadhkirah,'”® and al-Dani’s Jami‘,”” yet 1t 1s dropped 1n al-DanT’s
Taystr,”” 1bn al-Badhish’s al-Igna‘,'? al-Ahwazi’s Wajiz,'” and Ibn al-Jazar?’s al-Nashr ***
Although the transmission of ‘Asim - A3-al-Mufaddal 1s not documented in the main
shawadhdh works, the reading itself, 1e “la yu‘adhdhabu la yiithaqu” can be found in
different Qira’at manuals and tafsir works, such as Abii Hayyan’s al-Bahr al-Muhit in

which he mentions that this reading was reported on the authority of Ibn Sirin, Ibn Ab1

Ishaq, Sawwar al-Qadi, Abli Haywah, Ya“qiib al-Hadrami, and several others '**

Summary and Conclusion

' Ibn al-Badhish, Igna’, 2/813

"1 Al-Ahwazi, Wiz, p 385

115 a]-Dani, Taysir, p 224

116 [bn al-Jazari, Nashr, 2/402-3
W Al-Kirmani, Shawdadhdh, p 519
118 Ibn Mwahid, Sabah, p 685

¥ 1bn Ghalbiin, Tadhkirah, p 543
120 Al-Dani, Jami, 4/340

! Taysir, 222

22 Ibn al-Badhish, Igna‘, 2/810

1% Al-Ahwazi, Wayiz, p 380

124 1bn al-Jazarf, Nashr, 2/400

125 Abii Playyan al-Andalusi, al-Bal@r al-Muli?l, 8/467
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We can see now that the concept of shawadhdh 1s too broad and complex to be
limited to the variants of the pre-‘Uthmanic 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 1gnored and dropped later on
when the Qurra’ community started to adopt a two-Rawi canon for each Reader, thus
accepting the transmission of the eponymous Readings through two main Rawis only
Though the other transmissions attributed to the eponymous Readers were 1n
circulation at the beginning, they gradually died out and many of them started to
appear 1n the literature of the shawadhdh There were no clear criteria for choosing the
main transmitters/Rawis 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 recerved
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 1s 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 2"¢/8" 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 1s that they were obsessed with limiting those variant
types to seven categories, again evoking the sab‘at ahruf tradition Ibn Qutaybah (d
276/889) carried out one of these earlier attempts in his Ta’'wil Mushkil al-Qur’an, stating
that after much deliberation and reflection he found that the variant types of the
different readings are exactly seven ' Before Ibn Qutaybah, Abli Hatim al-Siistani (d
255/868) undertook a similar attempt 1n which he attributed the existence of Qur’anic
variants to the differences 1n the dialects (lughat) of Arabic According to al-Syistani,
the dialects of Arabic vary among each other 1in exactly seven ways, hence the seven

ahruf? Al-Baqillani (d 403/1012), Abii al-Fadl al-Razi (d 454/1062), and Ibn al-Jazari (d

! According to Ibn Qutaybah, these seven types are 1) changes in the case endings and internal vowels of
the word while retaining the same meaning and the consonantal form in the mushaf (ex atharu and
athara), 2) changes 1n the case endings and internal vowels of the word that will exhibit different
meanings while retaining the consonantal form in the mushaf (ex ba‘id and baada) 3) changes in the
building consonants of the word (homographs) that will exhibit different meanings while retaining the
consonantal form n the mushaf (ex nunshizuha and nunshiruhd) 4) changes 1n the building consonants of
the word that will exhibit different consonantal form in the mushaf while retaining the same meaning
(ex siif and ©thn), 5) changes 1n the building consonants of the word that will exhibit both different
meaning and different consonantal form in the mushaf (ex tal® and talh), 6) changes n the position of the
word within the verse (meta-thesis) (ex waja'at sakratu I-mawti b ‘-haqq and waja’at sakratu ‘I-haqq: bi ‘I-
mawt), 7) changes 1n the omission and addition of the word (ex wa ma ‘amilat aydihim and wa ma ‘amilathu
aydihim), Ibn Qutaybah, Ta'wil Mushkil al-Qur’an, pp 36-8

? These seven categories are 1) interchanges between synonyms (ex hiit and samak), 2) alternation
between two consonants (ibdal) (ex haragtu and araqtu), 3) changes n the position of the word within the
verse or two letters in the same word (meta-thesis and transposition) (ex ‘amiq and ma‘ig, “aradtu al-
naqata “ald al-hawd and “aradtu al-hawda ‘ald al-nagat1), 4) addition or omissions of letters (ex taku and
takun), 5) changes 1n 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-Systant but with
some modifications, however they all shared the same objective in keeping those
differences at exactly seven *

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 1s a life-long project The objective 1s to label and categorize the
Qur’anic variants that I study 1n 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 1s to compare these variants to the variants
one finds in Pre-Islamic and early Islamic poetry My goal 1s 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 hiteratures, 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 1n the
tables of concordances below These categories derive from the corpus of the siirahs 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 ), Kitab al-Mabani in Mugaddimatan fi “Uliim al-Qur’an, pp 219-228

* Al-Baqullani, Intisar, 1/384-92, Jeffrey (ed ), Mabant, pp 215-18, al-Zurqani, Manahil, 1/132-8, AbQi
Shamah, al-Murshid al-Wajiz, pp 99-105
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Variant types

1) Case endings (i°rab) = CE
This type of variant encompasses words that have different case endings according to
different readings This 1s not limited to the short vowels, but also includes the long
vowels waw, ya’, and alif when they act as the actual case endings of the word, such as
the six nouns (abi, akhii, hami, fii, dhii, and hanii), 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, fi lawhin mahfuzin/un”,
mahfiiz 1s read in both the nominative case mahfiizun and the genitive case mahfiizin
mahfiizun modifies the Qur’an and thus the verse translates to (Nay, but it 1s a glorious
Qur’an, guarded on a tablet), where as mahfiizin modifies the lawh and the verse would
translate to (Nay, but 1t 1s a glorious Qur’an, on a guarded tablet) * Another example 1s Q
(85 12-15) “inna batsha rabbika la-shadidun, innahu huwa yubdi'u wa yu‘idu, wa huwa ‘-
ghafiiru T-wadiidu, dhii/i ‘1-“arshi -majidu” ® dhii in the nominative case modifies huwa -
ghafiiru, whereas dhin the genitive case modifies rabbika ° The improper use of Arabic
1s evident from the scholars’ criticism of several readings that exhibit improper Arabic
syntax or utterances that have not been heard from Arabs ’ For example, the reading by

Hamzah of Q (4 1) “wa ‘ttaqgti ‘llaha ‘lladhi tasa’aliina bitht wa ‘I-arhama” in which he read

* Ibn Mwahid, Sab‘ah, pp 678

* (Lo the punishment of thy Lord 1s stern, Lo! He 1t 1s Who produceth, then reproduceth, and He 1s the
Forgiving, the Loving, Lord of the Throne of Glory)

¢ Ibn Mwahid, Sab‘ah, pp 678

" Refer to the discusston on al-TabarT and al-ZamakhsharT in chapter two

¥ (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 genitive® was rejected by several scholars and grammarians Al-
Farra’ stated that this reading in the genitive case 1s repulsive “fthi qubh”,'® whereas al-
Tabarl demonstrated that the genitive reading 1s not eloquent Arabic (ghayru fasih)
Thus category of variants will be represented by the abbreviation CE

2) Internal vowels (Intvl)
This type of variant 1s concerned with the discrepancies of the internal vowels of the
words, both 1n verbs and 1n nouns 1 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) “dhat: -waqiud:”
(of the fuel-fed) 1s also read “wugqid:”,”* and Q (85 8) “nagami”™ 1s also read “nagima” **
This category of variants will be represented by the abbreviation Intvl

3) Active and Passive forms (A2P)
This type of variant 1s 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
passtve voices For example, Q (86 7) “yakhrwu” 1s also read “yukhraju”,”* and Q (88 4)
“tasld” 1s also read “tusla” '* This variance 1s abbreviated as A2P (Active 2 Passive)

Additionally, I included under this category the changes from the active participle into

® Ibn Mujahid, Sabah, pp 226

1 Abii Zakariyya al-Farra’, Maani al-Qur'an, ed Muhammad °Alf al-Najjar et al , (Beirut “Alam al-Kutub,
1983),1/252-3

" al-Tabarf, Tafsir, 6/346

 1bn Mwahid, Sab‘ah, pp 678

3 (They had naught against them)

* Ibn Mwahid, Sabah, pp 678

1 <Abd al-‘Al Makram and Ahmad “Umar, Mu$am al-Qir@’dt al-Qur'amyyah, (Kuwait Kuwait University
Press, 1988), 8/113-14

' Ibn Mwahid, Sab‘ah, pp 681-2
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the passive participle forms and vice versa For example, Q (88 22) “bi-musaytir” 1s also
read “bi-musaytar”,” this type of varance 1s abbreviated as AP2PP

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, 1s read as “quttila”," Q (88 17) “’l-ibili” 1s read “’l-ibilli”, and
Q (88 20) “sutthat” 1s read “suttihat” *°

5) Verb Form Discrepancies (VF)
Thus category of varants 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 - fa‘ala, faila, fa“ula
Il - fa“ala
111 - faala
v - afala
\'/ > tafa“ala
VI - tafa‘ala
VII - ‘nfdala

VIII - ‘fta‘ala

7 Makram, Mujam, 8/127-33
'® Makram, Mu‘jam, 8/107-8
¥ibid , 8/127-33
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IX - falla

X - ‘stafala

XI - fa‘lala

XII - tafalala

For example, if one reading uses form I of the verb while another reading uses form III

the variant will be designated as VF (I2111) 1 do not presume the existence of an

“original” reading that 1s more correct than the other, thus 1 use the symbol “2” 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 1s abbreviated as VF

(121V) ® Simularly, Q (86 17) reads “fa mahhil” and “fa amhil”, thus exhibiting forms II

and IV of the verb “mahala”,” the variant 1s represented as VF (II21V) I1included in
some cases the shifts to and from forms IT and V to the previous category of Gemination
described above One special case needs to be mentioned here 1s that of forms V and V1
when conjugated n the imperfect 2™ person singular masculine and 3™ person singular
feminine “tatafa“al” and “tatafa‘al” The prefix “ta” 1s sometimes dropped or assimilated
into the second “ta” For example, Q (89 17) reads “tahdddiina” and “tatahaddiina” * This
type of variance will be included under another category that will be described later,
namely Cs (loss of consonants)

6) Niination “tanwin” (Nun)

© Makram, Mu‘am, 8/107-8
“1bid, 8/113-14
% Makram, Mu‘jam, 8/137-48
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Naturally, this category comprises of nouns only 1separated it from the case endings
(CE) category since tanwin exhibits an additional niin 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 hinguistic and dialectal features For example, Q (85 21) “Qur’dnun majidun”
1s read “Qur’anu majidin”,” and Q (89 1) “wa T-fayr1” 1s read as “wa ‘I-fayrin” *

7) Hamzah (Hmz)
The articulation or lenition of Hamzah 1s considered to be a principle of usil al-Qira’ah
that I have discussed before * Therefore, I have not included any variant that 1s a
natural result of the Reader’s style of recitation For example, reading “yu’miniina” or
“yaminiina” features a style of recitation that 1s considered to be among the usil of the
Reader, being consistent in the system of Reading throughout the whole Qur’an I only
included the exceptions 1n this category, and some other instances where the Hamzah 1s
being added or replaced by another vowel I used the sign “+” to denote the addition
and omussion of the Hamzah For example, Q (85 4) ‘-ukhdiidi 1s also read 'I-khudiid:
This variant exhibits the omission of the Hamzah and is abbreviated as Hmz () Q
(90 20) 1s read “Mu’sadatun” and “Misadatun”, which might seem as a simple lenition of
Hamzah, however Ibn Mwahid preferred to distinguish between the two readings and

list them as two separate variants ¥ This variant 1s abbreviated as Hmz (u'2) where

the hamzah 1s replaced by a long vowel Q (96 1) “Igra’” 1s read “igra” and “igra”,”® both

» Makram, MuSam, 8/107-8

“1bid, 8/137-48

% Refer to chapter four for more details
* Makram, Mu$am, 8/107-8

*” Ibn Mwahid, Sab‘ah, pp 686-7

* Makram, MuSam, 8/195-99
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varants are abbreviated as Hmz (+) and Hmz (a’23) respectively There 1s 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 nagql 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 1) “Qul a‘dhu” reads Qula ‘iidhu by moving the fathah
on the hamzah to the lam of Qul 1 represented this variant by Hmz (swp), where
swapping (swp) denotes the swapping of vowels between the hamzah and the consonant
preceding 1t

8) Long vowels (LV)
This category of variants comprises of the loss or gain or exchange 1n the long vowels
alf, waw, and ya’ Q (1 3) “maliki” and “malik:” fall under this category, and the variant 1s
abbreviated as LV (x3) ® Q (86 7) “‘s-sulbi” 1s read “‘s-salibi” as well,* and the variants are
abbreviated as LV (+a) waw and ya’ additions/omissions are represented by +ii and +1
respectively

9) Derivatives (Drv)
Thus category of variants often comprises of anomalous variants where the same roots
of the word are used but 1n a different derived form For example Q (86 7) “dafiqin” also
reads “madfiqin” 1n one anomalous variant ** Q (111 4) reads “wa ‘mra’atuhu” while one

anomalous variant reads “wa murayyatuhu” and another reads “wa muray’atuhu” * The

? Ibn Mwahud, Sabah, pp 104-5
*® Makram, Mu9jam, 8/113-14
1bid , 8/114

2Toid , 8/266
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consonantal outline of these variants 1s disparate, yet they share the same roots in their
different derived forms

10) Imperfect Prefix Conjugation (Pfx)

Thus category comprises only verbs that are conjugated in the imperfect tense

If there 1s confusion as to who/what the subject of verb 1s, the verb will naturally be
conjugated differently Q (88 11) reads both “La yusma‘u” and “La tusma‘u” This
variance 1s abbreviated as Pfx (y2t) where y refers to the prefix ya’ and t refers to the
prefix ta’ Similarly, the prefix na will be represented by n another example 1s Q (89 17-
20) that read “Tukrimiing, tahaddiina, ta’kuliing, tuhibbiina” and also read “yukrimiing,
yahuddiina, ya’kuliina, yuhibbiina”,” the variance 1s abbreviated as Pfx (y22t) Naturally,
the lack of diacritics in the consonantal text allows the prefix of the imperfect verb to
be yd’ or ta’ or niin Any other prefix will result in an anomalous reading For example Q
(96 16) reads “la nasfa‘anna” and “la asfa“anna”,** the variance 1s abbreviated here as Pfx
(n2a)

11) Alternation (Alt) “ibdal”
When one word exhibits a variant form 1n one of its consonants, the variants are
categorized under Alternation “ibdal” The consonantal change might be a result of
multiple readings of a homograph, “z” for example can be read ha’ or kha’ or jim
Alternation could also happen as a result of sheer phonological phenomenon, ta’ for

example 1s pronounced ta’ if preceded by an emphatic letter like 1n the word istafd that

should originally be istafa Regardless of the reason of alternation, which deserves more

* Makram, MuSjam, 8/143-6
* Makram, Mu‘jam, 8/195-99
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detailed studies,” I 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-musaytir”, and “bi-muzaytir” *° This variance 1s abbreviated as Alt
(s2s) and Alt (s2z)

12) Perfect Suffix Conjugation (Sfx)
This category 1s similar to the imperfect prefix conjugation, however 1t deals with the
verbs that are conjugated in the perfect tense For example, Q (88 17-20) read “Khuhgat,
rufi‘at, nusibat, sutthat” but also read “Khalagtu, rafa‘tu, nasabtu, satahtu” * These variants
are abbreviated as Sfx (t2tu) The following letters refer to the corresponding suffix
verb conjugation “tu” first person singular, “n” first person plural, “ta” second person
singular masculine, “t1” second person singular feminine, “a” third person singular
masculine, “t” third person singular feminine, and “G” third person plural masculine

13) Vowel Omission “taskin” (Skn) and Loss of Consonants (Cs)
Thus category of variants 1s shightly different from the category of the case endings
because 1t 1s phonetic in nature and not syntactical like the latter There are vanants,
both nominal and verbal, where transmitters emphasized that the word was
pronounced without any a case ending Though this phenomenon 1s different from wagf
(pause), this category of variants 1s often included under it For example, Q (89 15-16)

read “akramant, ahdnani” and “akraman, ahanan” ** These variants will be designated as

* For more information and details on the phenomena of ibdal and °lal, see al-Lughawi, Abii al-Tayyib,
Kitab al-1bdal, (Damascus 1960), Ibn al-Sikkit, Aba Yisuf, Kitab al-Ibdal, ed Husayn Sharaf, (Cairo 1978),
Suhaymi, Salman, Ibdal al-hurif fi al-Lahajat al-‘Arabiyah, (Madinah 1995) See also the introduction in El-
Berkawy, Abdel Fatah, Die arabischen Ibddl-Monographien, insbesondere das Kitab al-Ibdal des Abu t-Tayyib al-
Lugawi ewn Beitrag zur arabsichen Philologie und Sprachwissenschaft, (Erlangen 1981)

* Ibn Mwjahid, Sab‘ah, pp 681-2

¥1bid , 8/127-33

* Ibn Mwahud, Sabah, pp 683-5

222



Skn On the other hand, some words exhibited a loss 1n one of their consonants, for
example Q (100 9) reads “bu‘thira” and “Buhthira”, but also reads “Buhitha” This
variance 1s abbreviated as Cs (zr), 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, “lam yukhlaq mithluhd” where as one anomalous variant reads “lam
yukhlag mithluhum” * These variants are abbreviated as Prn (hazhum)

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 1n 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 “‘Uthmanic script 1s that the anomalous counterpart was written
in one of the original five codices * The canonical reading of (89 30) 1s “wa ‘dkhult
Jannati” where as one anomalous variant reads “wa ‘dkhuli fi jannati”,* this variance 1s
abbreviated as Ptcl (¢fi) One anomalous reading that was unanimously accepted by
Muslims 1s the reading of Q (9 100) “jannatin tajri tahtahd ‘-anhdru” by Ibn Kathir who
read “janndtin tajri min tahtiha ‘l-anharu”* by adding min This variance 1s abbreviated as

Ptcl (zmin)

“1bid, pp 683-5

“ Refer to chapters one and two for more details
“* Makram, Mu$am, 8/137-48

“ Ibn Mwahid, Sab‘ah, p 317
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16) al-Ta’ al-Marbiitah (Mrbt)
Some nouns exhibit variations related to the suffixed ta’ marbiitah Thus ta’ 1s sometimes
omitted and thus the noun becomes masculine in gender Additionally, the ta’is
sometimes pronounced as a ha’ without niination I also included under this category
variants that show gender discrepancy due to the loss or addition of the ta’ For
example, Q (89 27) reads “Yd'ayyatuhd ‘n-nafsu” and in one anomalous variant 1t reads
“Ya'ayyuhd” * These variants are abbreviated as Mrbt Sometimes the final ending 1s ha’
and not a ta’ marbiita such as Q (101 9) that reads both “mahiyah” and “mahiya” ** This
variance 1s also abbreviated as Mrbt

17) The Definite Article “al” (AL)
Thus 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 safilina” where as one anomalous variant reads “Asfala ‘s-safilina” *° This
variance 1s 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 1n a variant, I refer to this phenomenon as transposition (Trns)
For example, Q (103 3) reads “bi ‘s-sabri” and “bi ‘s-sabir” This 1s not simply a
discrepancy 1n the internal vowels of the word, 1t rather shows moving the kasrah on

the ra’ to the non-vocalized ba’ This variance 1s abbreviated as Trns Q (112 3) reads

* Makram, MuSjam, 8/137-48
“1bn Mwahid, Sab‘ah, pp 695
> Makram, Mu‘jam, 8/191
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“Lam yalid wa-lam yiilad”, which was anomalously read as “lam yilad wa-lam yalid” * This
variance 1s abbreviated as Meta

19) Common root. R
Thus category 1s 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 1s jismika and janbika
where the variance 1s abbreviated as R (j), the the consonant “)” 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 md in Abai Dhu’ayb’s ‘ayniyyah was
also transmitted amma ¥’ This variance falls under the Assimilation category where the
niuin 1s assimilated into the mim, the variance 1s abbreviated as Ass

21) Amalgamation: Amg
There are instances where two nouns or particles are read together as one word For
example, in the daliyyah of al-Muthaqqib al-°Abdt, damat land biht 1s also transmutted as
damat lubanatan lana bihi 1s read as one word, after the nin and the ba’ alternate, thus
becoming lubanatan This variance 1s 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 “tafa“ala” where the prefix “ta” 1s usually dropped from the

‘6 Makram, Mu‘jam, 8/271-3
*” Abi Muhammad al-Anbard, Sharh Diwdn al-Mufaddaliyydt, ed Ch Lyall, (Oxford 1921), pp 849-50
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third person feminine singular conjugation “tatafa“alau” and read as “tafa“alu”,
therefore 1t gets confused with the perfect form tafa“ala For example, in the daliyyah by
al-Muthaqqib, Tagammasa 1s also read Tagammasu, which 1s a contraction of
tatagammasu *® This variance 1s abbreviated as Tns

23) Form/Pattern: Frm
Thus category of variants 1s imited to words that do not have common roots with each
other, yet they share the same pattern or form “wazn” For example, khabt and janb 1n
the gaftyyah of Ta’abbata Sharran have the same form “fa‘l” but they do not share any
common root or exhibit any direct alternation or transposition phenomena They
mught 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 Abbreviation | Explanation

Addition or omission + The addition or omission of a particle,
consonant, vowel, etc

Equivalence 2 Indicates that the consonants or

vowels interchanging between two
variants are equivalent and that no
variant originates from the other,
rather they exist simultaneously

Case Endings CE Discrepancies 1n the case endings
(‘rab) between the variants
Internal Vowels Intvl Discrepancies in the internal vowels of
the variants
Active and Passive forms A2P Interchanges between the active and
AP2PP the passive forms of the verbs (A2P)

and the participles (AP2PP)

*® Al-Anbari, Sharh, pp 302-311

226




Gemination

Gem

The existence or absence of a shadda in
the variants

Verb Form Changes

VF

Changes 1n the verb forms of the
variants Verb forms are designated by
Roman numerals I-XII

Ntiination

Nun

The existence or absence of tanwin in
the variants

Hamzah

Hmz

This category encompasses all
different variations of the hamzah such
as 1ts lenition, articulation, omission,
etc

Long Vowels

LV

The loss or gain or exchange between
the long vowels g, 7, and @

Derivatives

Drv

Anomalous variants that exhibit
different morphological patterns yet
still share common roots

Imperfect Prefix
conjugation

Pfx

Discrepancies in the prefixes of the
imperfect verb forms often among the
ya’, the ta@’, and the niin

Alternation

Alt

A consonantal interchange between
two roots resulting in two variants
This interchange will be represented
by the equivalence symbol 2 flanked
between the alternated consonants

Perfect Suffix Conjugation

Sfx

Discrepancies 1n the suffixes of the
perfect verb forms often among the tu,
ta, t1, and at endings

Vowel Omission (taskin) and
Consonant loss

Skn
Cs

Omission of vowels and loss of
consonants due to phonetic
phenomena

Pronoun Discrepancy

Prn

Discrepancies in the subject, object,
and possessive pronouns

Particles

Ptcl

The usage of different particles
preceding nouns and verbs

Al-Ta’ al-Marbiitah

Mrbt

Different aspects related to al-Ta’ al-
Marbitah such as untying it to become
aregular td’, its omission, and
transformation into a ha’

The Definite Article

AL

The existence or absence of “al” before
nouns

Meta-Thesis and
Transposition

Meta
Trns

Meta Thesis 1s when two words
exchange places 1n a sentence
Transposition 1s when two letters
exchange places within one word

227




Common root R (x) The existence of one common root (R)
between the two variants

Assimilation Ass When two consonants or a vowel and a
consonant assimilate forming a
geminated consonant

Amalgamation Amg When two different words 1n one
variant are read as one single word in
another variant

Tense discrepancy Tns Tense discrepancy between the

variants including the perfect,
imperfect and future tenses

Form/Pattern Frm 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 1n four tables classified as follows the first table contains the
variants of the seven canonical Readings as documented by Ibn Mujdhid in his Kitab al-
Sab‘ah al-Kibar * The second table contains the variants of the ten canonical Readings as
documented by Ibn al-JazarT in his al-Nashr If the variant was already mentioned in the
canonical-seven table, 1t automatically means that this variant 1s listed 1n al-Nashr
Therefore, the Data 1n the second table include only the variants that have not been
mentioned by Ibn Myahid 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 shawadhdh readings are prior to Ibn al-Jazari, the readings that were

attributed to the Abi Ja‘far al-Madani and Ishaq al-Hadrami were often listed under the

* 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 Myahid
The most notable among these books are al-Tabsirah fi al-Qira‘at al-Sab® by Makki QaysT and al-Taysir fr al-
Qura‘at al-Sab® by Abii “Amr al-Dani Refer to Chapter two for more details on the literature of Qura’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 Abii Ja“far and al-Hadrami under table 2
whenever they were listed by Ibn al-JazarT, and I kept table 3 for the irregular readings
that were rejected by both systems, the seven and the ten Table 4 1s reserved for the
anomalous readings, 1 e the readings that disagree with the Qur'amc/“Uthmanic
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 1n 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 1n 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 1s reported in
the other systems, 1 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 1ts later variants documented in the other systems after Ibon Mwahid

I have used here the last 30 chapters of the Qur’an, which are the shortest
among the 114 sirahs, besides al-fatihah, and which are generally characterized by their

short verses and excessive rhyming *° The majority of these chapters are Makkis *' I also

* Refer to Neuwirth, Angelika, Studien zur Komposition der mekkanischen Suren die literarische Form des
Koran, (Berlin 2007)
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took siirat Yusuf, being a long narrative with longer verses and different syntactical
structure from the aforementioned siirahs 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 1n

poetry, and what the types of variants are that prevail within these random samples

! Twenty-seven out of these thirty stirahs are Makkis, the three Madant sirahs are al-Nasr, al-Zalzalah, and
al-Bayymnah
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Q (114) siirat al-Nas*? (6 verses, 20 words)

Q(x'y) | Variants 1 | Variants 2 Variant
Canonical | Canonical 10 | type
7
(114 1) Qul a‘adhu Hmz
Qula ‘adhu
Q(X'y) Variants 3 | Variants 4 Variant
Irregular | Anomalous |type
(1141) Al-nas Alt (s=t)
Al-nat
(114 2) | mahk LV (z3)
maliki

%2 Abi al-Baqa’ Al-“Ukbari, IFrab al-Qura’at al-Shawdadhdh, ed M Azziir, (Beirut ‘Alam al-Kutub, 1996),
2/762, Ibn Khalawayhi, Mukhtasar fi Shawadhdh al-Qur'an, p 183, Ibn Jinni, al-Muhtasab fi Tabyin Wwjith
Shawadhdh al-Qira’at wa al-Idah ‘anha, 2/375-6, Makram, MuGam al-Qura’at al-Qur'aniyyah, 8/281
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Q (113) Siirat al-falag™ (5 verses, 23 words)

Q(x:y) | Variants 1 | Variants 2 Variant
Canonical | Canonical 10 | type
7
(113 4) naffathat LV (3)
Nafithat, Intvl
nufathat,
nafithat,
nuffathat
Q(x.y) | Variants 3 | Variants 4 Variant
Irregular | Anomalous |type
(113 2) | sharm Nun
Sharrin
(113 2) | Khalaga AZ2P
Khuliga

** Makram, Mu$am, 8/277, Ibn al-Jazari, al-Nashr, 2/ 404-5, Ibn Mwjahid, Sab‘ah, p 703, al-Kirmani,

Shawadhdh al-Qurd’at, pp 527-8, Ibn Khalawayhi, Mukhtasar, p 183, Ibn Jinni, Muhtasab, 2/375-6, al-“Ukbarfi,
Irab al-Qra’at, 2/760-1
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Q (112) Siirat al-ikhlas™ (4 verses, 15 words)

Q(x.y) | Variants 1 | Variants 2 Variant
Canonical 7 | Canonical 10 type

(1121) | Ahad Nun
ahadun Skn
ahadu

(112 4) | Kufu'an Intvl
kufan Hmz
kufuwan

Q(x:y) Variants 3 Variants 4 Variant
Irregular Anomalous type

(1121) Al-wahid LV (xa)

Hmz
(112 3) Lam yalid wa-lam yilad | Meta
lam yiilad wa-lam yahd

(1124) | Kifan Intvl
Kifwan LV (+3)
kifa’an Hmz
kufan

(12 4) Kufu’an ahadun Meta

Ahadun kufu’an

* Ibn Mwjahid, Sab‘ah, p 701-2, Ibn al-Jazar, al-Nashr, 2/404, Ibn Khalawayhi, Mukhtasar, p 183, al-
Ukbarf, I'rab al-Qira’at, 2/758-9, Ibn Jinni, Muhtasab, 2/375, Makram, MuSam, 8/271-3, al-Kirmani,

Shawddhdh, pp 526-7
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Q (111) siirat al-Masad® (5 verses, 29 words)

Q(x'y) | Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10

(1111) | Lahabin Intvl
lahbin

(111 4) | hammalatu al-hatab: CE
hammalata al-hatab:

Q(x.y) | Variant 3 Variant 4 Variant type
Irregular Anomalous

(111 1) abi CE

Abl
(111 2) kasab VF (I2VIII)
‘ktasab

(1113) | Sa-yasla A2P
Sa-yusla VF (1=211)
Sa-yusalla

(1114) | wa-‘mra’atuhu Drv
Wa-murayyatuhu Hmz
Wa-muray’atuhu
Wa-‘mratuhu

(111 4) | hamilatu al-hatab1 hammalatan b ‘1-hatab1 | Gem
hamailata al-hatab: LV (+3)
hamilatun al-hataba Nun

CE
Ptcl (th)

* Ibn Mwahid, Sab‘ah, p 700, Ibn al-Jazari, al-Nashr, 2/404, Ibn Khalawayhi, Mukhtasar, p 182, al-“Ukbarf,
I'rab al-Qira’at, 2/756-7, Ibn Jinni, Muhtasab, 2/375, Makram, MuSam, 8/265-7, al-Kirmani, Shawadhdh, pp

527-8
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Q (110) siirat al-Nasr* (3 verses, 19 words)

Q(x:y) Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10

Q(x'y) | Variant 3 Variant 4 Variant type
Irregular Anomalous

(1101) Nasru ‘llahi wa ‘1-fath | Meta

Fathu ‘llah1 wa ‘n-nasr

(1102) | yadkhuliina AP

yudkhaltina

* Ibn Mwahud, Sab‘ah, p 700, Ibn al-Jazari, al-Nashr, 2/404, Ibn Khalawayhi, Mukhtasar, p 182, al-“Ukbari,
Irab al-Qira’at, 2/755, Ibn Jinni, Muhtasab, 2/375, Makram, MuSam, 8/261, al-Kirmani, Shawadhdh, pp 527-

8
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Q (109) sarat al-Kafirin® (6 verses, 95 words)

Q(x:y) | Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10

(109 6) | Wa liya dint Intvl
Wa li dim1

Q(x.y) | Variant 3 Variant 4 Variant type
Irregular Anomalous

(109 4) | “abidun Nun
“abidu

(109 6) dini Prn (#1)

%" Ibn Mujahid, Sabah, pp 699-700, Ibn al-Jazari, al-Nashr, 2/404, Ibn Khalawayhi, Mukhtasar, p 182, al-

‘Ukbard, Irdb al-Qird’at, 2/753-4, Ibn Jinni, Muhtasab, 2/375, Makram, Mu$am, 8/257-8, al-Kirmany,

Shawadhdh, pp 527-8
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Q (108) siirat al-Kawthar® (3 verses 10 words)

Q(x:y) | Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10
(108 3) Shanr’aka Hmz
shaniyaka
Q(x.y) | Variant 3 Variant 4 Variant type
Irregular Anomalous
(108 1) a‘taynaka Alt (‘2n)
Antaynaka®
(108 3) | shanika LV (x3)

% Ibn Mwjahid, Sab‘ah, pp 698, 1bn al-Jazard, al-Nashr, 2/404, Ibn Khalawayhi, Mukhtasar, p 182, al-“Ukbarf,
I‘rab al-Qura‘at, 2/752, Ibn Jinni, Muhtasab, 2/374, Makram, Mu9am, 8/253, al-Kirmani, Shawadhdh, pp 527-

8

** Thus 1s st1ll common in the dialect of Kuwait and some Gulf countries where they say “inti” (to give)
mnstead of “a‘ti”, therefore “give me” 1s pronounced as intint
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Q (107) siirat al-Ma‘in® (7 verses, 25 words)

Q(x y) | Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10
(107 1) a-ra’ayta Hmz
a-rayta
a-rayta
Q(x'y) | Variant 3 Variant 4 Variant type
Irregular Anomalous
(107 1) a-ra’ayta-ka Prn (zka)
araytaka Hmz
(107 2) | yadu® u Gem
yada‘u
(107 5) sahiin Alt (s21)
Lahin
(107 6) | Yura'in LV (:a)
Yurawn Hmz
Yura’in Gem
Yura'iin
(107 3) | Yahuddu LV (:3)
Yahaddu
(107 1) B1 ‘d-din1 Ptcl (¢b1)
‘d-dina CE

% Ibn Mwahid, Sab‘ah, pp 698, Ibn al-Jazari, al-Nashr, 2/404, Ibn Khalawayhi, Mukhtasar, pp 181-2, al-
Ukbari, I'rab al-Qird’at, 2/750-1, Ibn Jinni, Muhtasab, 2/374, Makram, MuSam, 8/253, al-Kirmani,

Shawadhdh, pp 527-8

238



Q (106) siirat Quraysh® (4 verses, 17 words)

Q(x:y) | Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10

(1061) | Li-Tlaf lilafi Hmz
Li-I'lafi LV (#0)
Li-1lafh

(106 2) | Hafihim Hmz
I'lafihim®
Nlafihim

Q(x:y) | Variant 3 Variant 4 Variant type
Irregular Anomalous

(106 2) | Ilfihim LV (za)
ifahum CE
I'lafihim Hmz
I'lafihim Intvl
Iafihim
Alafthim
Alfihim
alafahum

(106 1) | h-ya’/alaf ilafu Drv
la-ya’/alaf Pfx (y=2t)
la-ta’/alaf CE
la-ta’lafa Ptcl (¢lr)

(106 2) | Rihlata Intvl
Ruhlata
Rahulata

(106 1) | Qurayshin CE
quraysha

% Tbn Mwahid, Sab‘ah, p 698, Ibn al-Jazari, al-Nashr, 2/403-4, Ibn Khalawayhi, Mukhtasar, pp 180-1, al-
Ukbard, I'rab al-Qird’dt, 2/747-9, Ibn Jinni, Muhtasab, 2/374, Makram, MuSam, 8/243-5, al-Kirmani,
Shawadhdh, p 523-4

¢ Ibn Mwahid says that this was the reading of “Asim - Shu‘bah, however he abandoned this reading
later on and followed Hamzah's,1e Ildf
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Q (105) siirat al-Fil* (5 verses, 23 words)

Q(x:y) | Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10

Q(x:y) | Variant 3 Variant 4 Variant type
Irregular Anomalous

(105 4) | tarmihim Pfx (y=t)
Yarmihim

(1055) | Ma’kil Intvl
Ma’akal

(1051) | tara Tar’a Skn
tar® Hmz

% Tbn Mujahid, Sab‘ah, p 697, Ibn al-Jazari, al-Nashr, 2/403, Ibn Khalawayhi, Mukhtasar, p 180, al-*UkbarT,

—r=

rab al-Qird‘at, 2/745-6, Ibn Jinni, Muhtasab, 2/373-4, Makram, Mu‘am, 8/239-40, al-Kirmani, Shawadhdh, p

523

% Ibn Jinni claims that this phenomenon 1s domnant 1n poetry, Ibn Jinni, Muhtasab, 2/274
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Q (104) stirat al-Humazah® (9 verses 33 words)

Q(X'y) Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10

(1042) |jama‘a VF (12211)
Jamma‘a

(104 3) Yahsabu Intvl

Yahsibu

(1049) | Fi‘amadin Intvl
Fi‘umudin

Q(x'y) | Variant 3 Variant 4 Variant type
Irregular Anomalous

(104 2) | addadahu VF (1211
‘adadahu

(104 4) | La-yunbadhanna La-yunbadhannahu | Hmz
La-yunbadha’anna La-nanbudhannahu | Prn (zhu)
La-yunbadhan[n) LV (x3)
La-yunbadhunna CE®

Pfx (y2n)

(104 4) | Al-hutamah LV (23)
Al-hatimah Intvl

(1049) | Fiumdin Bi ‘amadin Intvl
Fi‘amdin Ptcl (fiebi)

(104 1) | Humazatin lumazatin Intvl
Humzatin lumzatin
Humuzatin lumuzatin

 Ibn Myahid, Sabah, pp 697, Ibn al-Jazari, al-Nashr, 2/403, Ibn Khalawayhi, Mukhtasar, pp 180, al-
Ukbari, Irab al-Qira‘at, 2/741-44, Ibn Jinni, Muhtasab, 2/372, Makram, Mujam, 8/233-6

% The variant “La-yunbadhunna” exhibits a different verb conjugation from “La-yunbadhanna” La-
yunbadhunna constitutes of la + yunbadhiin + energetic niin The energetic niin causes the loss of the long
vowel & and thus the variant reads La-yunbadhunna On the other hand, La-yunbadhanna constitutes of la +
yunbadhu + energetic niin, where yunbadhu 1s conjugated in the 3™ person singular masculine
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Q (103) siirat al-“Asr” (3 verses, 14 words)

Q(x.y) Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10

(103 3) | B1‘s-sabri Trns
B1 ‘s-sabir(1)

Q(x'y) | Variant 3 Variant 4 Variant type
Irregular Anomalous

(1031) | Wa‘l-“asn Trns
Wa ‘I-asir

(103 2) | khusrin Intvl
khusurin

(103 3) | B1‘s-sabir® Trns

¢ Ibn Mwahid, Sab‘ah, p 696, Ibn al-Jazari, al-Nashr, 2/403, Ibn Khalawayhi, Mukhtasar, pp 179-80, al-

“Ukbari, Frab al-Qird’at, 2/740, Ibn Jinni, Muhtasab, 2/372, Makram, MuSam, 8/229
% According to al-“Ukbari, this 1s a colloquial feature common at the time “lughah mahkiyyah”, al-“Ukbari,
Frab al-Qra’at, 2/740
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Q (102) stirat al-Takathur® (8 verses, 28 words)

Q(x.y) | Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10

(102 6) | La-tarawunna A2P
La-turawunna

Q(x'y) | Variant 3 Variant 4 Variant type
Irregular Anomalous

(102 1) | alhakumu Hmz
Alhakumu
A’alhakumu

(102 3- | ta‘lamiin Pfx (t2y)

5) ya‘lamiin

(102 6) | La-tara’unna Hmz

(102 7) | La-tarawunnaha A2P
La-turawunnaha Hmz
La-tara’unnaha

(102 8) | La-tus’alunna VF (I=2111)

La-tus3’alna

* Ibn Mwjahid, Sab‘ah, p 696, Ibn al-Jazari, al-Nashr, 2/403, Ibn Khalawayhi, Mukhtasar, pp 179, al-“Ukbarf,
Frab al-Qira’t, 2/738-9, Ibn Jinni, Muhtasab, 2/371-2, Makram, MuSam, 8/225-6, al-Kirmani, Shawadhdh, pp

522-3
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Q (101) sirat al-Qari‘ah” (11 verses, 36 words)

Q(x:y) | Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10

(1019) | Mahiyah Mrbt
mahiya

Q(x:y) | Variant 3 Variant 4 Variant type
Irregular Anomalous

(101 4) | yawma CE
Yawmu

(1015) | takinu Pfx (y2t)
Yakiinu

(1019) | Maht Intvl

(101 1- | Al-qan‘atu ma al-qari‘atu CE

2) Al-gari‘ata ma al-qar‘ata

(1019) | Fa-ummuhu Hmz

Fa-immuhu

7 Ibn Mwahid, Sab‘ah, p 695, Ibn al-Jazari, al-Nashr, 2/403, Ibn Khdlawayhi, Mukhtasar, p 179, al-Ukbarf,
I'rab al-Qura’t, 2/737, Ibn Jinni, Muhtasab, 2/371, Makram, MuSam, 8/221-2, al-Kirmani, Shawadhdh, pp

522
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Q (100) sirat al-°Adryat” (11 verses, 40 words)

Q(x:y) | Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10

Q(x:y) | Variant 3 Variant 4 Variant type
Irregular Anomalous

(100 4) | Fa-atharna VF (1211)
Fa-aththarna

(100 5) | Fa-wasatna Fa-wasatna VF (1211)
Fa-wassatna Alt (s2s)

(1009) | bu‘thira Buhthira Alt (‘2h)
ba‘thara Buhitha A2P

Bahthara Cs (1)

(100 10) | hussila VF (1211
hasala AP
hassala Intvl
hasila

(100 8) | li-hubbi ‘1-khayr: Skn
li-hubbi ‘1-khayr

(100 11) | inna Hmz
anna

(100 11) La-khabir Ptcl (la)

khabir

(100 6) | Li-rabbihi Skn

li-rabbih

' 1bn Mwjahud, Sab‘ah, p 694, Ibn al-Jazari, al-Nashr, 2/403, Ibn Khalawayhi, Mukhtasar, pp 178-9, al-
‘Ukbard, Irab al-Qura’at, 2/735-6, Ibn Jinni, Muhtasab, 2/370-1, Makram, Mu‘am, 8/215-17, al-Kirmani,

Shawadhdh, pp 521
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Q (99) siirat al-Zalzalah™ (8 verses, 36 words)

Q(x.y) Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10
Q(997-8) | Yarahu A2P
Yurahu CE
yarah
Q (99 5) Yasduru Alt (s22)
Yazduru
Q(x.y) Variant 3 Variant 4 Variant type
Irregular Anomalous
Q(991) z1lzalaha Intvl
Zalzalaha
zulzalaha
Q (99 7-8) Khayran yarahu sharran | Meta
yarahu
sharran yarahu Khayran
yarahu”
Q(991) zulzilat1 Intvl
Zilzilat1
zalzalat:
Q (99 4) Tuhaddithu Tunbr'u Pfx (y=t)
Yuhaddithu Tunabbi’u VF (II21V)
Q(996) h-yuraw AP
li-yaraw
Q(997-8) | yarahu LV (xa)

2 Tbn Mwahud, Sab‘ah, p 694, Ibn al-Jazari, al-Nashr, 2/403, Tbn Khalawayhi, Mukhtasar, pp 177-8, al-
Ukbarf, IFrab al-Qird’dt, 2/733-4, Ibn Jinni, Muhtasab, 2/369, Makram, Mujam, 8/211-12, al-Kirmani,
Shawadhdh, pp 520

7 Thus 1s a reading by one Bedouin (a‘rabi) who was asked why he read the verse in that reversed order
and he responded by saying

khudha janba harshd aw qgafaha fa-innahu kild janibay harsha lahunna tariqu (take the side of harsha or 1ts
rear, since there 1s one path for both sides of harsha), Ibn Khalawayhi, Mukhtasar, p 178
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Q (98) siirat al-Bayymah™ (8 verses, 94 words)

Q(x:y) | Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10
(98 6-7) | Al-bariyyati Hmz
Al-barTat1
Q(x.y) |Variant 3 Variant 4 Variant type
Irregular Anomalous
(98 2) rasilun CE
Rasiilan
(985) | Mukhlisina AP2PP
Mukhlasina
(987) | khayru LV (z3)
khiyaru
(981) Al-mushrikina CE
Al-mushrikiina
(98 1) munfakkina CE
munfakkiina
(98 2) suhufan Intvl
suhfan
(981) | Ta’tiyahumu Pfx (y2t)
Ya’'tiyahumu
(98 1) Lam yakum Ptcl (maelam)
Fa-ma kana Drv
(98 5) Dinu ‘l-qayyimati AL
‘d-dinu ‘l-qayyimatu | CE
‘d-dinu ‘l-qayyimu | Mrbt

™ Ibn Mwahud, Sab‘ah, p 693, Ibn al-Jazar, al-Nashr, 2/403, Ibn Khalawayhi, Mukhtasar, pp 177, al-“Ukbarfi,

I'rab al-Qra‘at, 2/731-2, Ibn Jinni, Muhtasab, 2/369, Makram, MuSam, 8/207-8, al-Kirmani, Shawadhdh, pp

519-20
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Q (97) siirat al-Qadr” (5 verses, 30 words)

Q(x:y) | Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10

(97 5) Matla“ Intvl
Math“

Q(x:y) | Variant 3 Variant 4 Variant type
Irregular Anomalous

(97 4) Kulli amrin salamun Hmz
Kulli ‘mr1'in salamun LV (:3)
silmun

(975) | Matla‘a CE

(97 4) | tanazzalu A2P
Tunazzalu Pfx (y2t)
Yanzilu VE (I2V)
yunzalu

” Ibn Mwahid, Sab‘ah, p 693, Ibn al-Jazari, al-Nashr, 2/402-3, tbn Khalawayhi, Mukhtasar, pp 177, al-
Ukbard, Irab al-Qira’at, 2/729-30, Ibn Jinni, Muhtasab, 2/368, Makram, Mu%am, 8/203-4, al-Kirmant,

Shawadhdh, pp 519
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Q (96) siirat al-“Alaq” (19 verses, 72 words)

Q(x.y) Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10
(96 7) Ra’ahu LV (x3)
Ra’ahu” Intvl
Rr'ahu
(96 9,11,13) a-ra’ayta Hmz
a-rayta LV (¢3)
a-ra’ayta
Q(x.y) | Variant 3 Variant 4 Variant
Irregular Anomalous type
(96 1) Iqra’ Hmz
Iqra
1qra
(96 15) | La-nasfa‘an La-asfaanna Gem
La-nasfa‘anna Pfx (ana)
(96 16) | Nasiyatin kadhibatin CE
khat1’atin
Nastyatun kadhibatun
khatr’'atun
Nasiyatan kadhibatun
(96 17) | Fa ‘l-yad“u nadiyahu Fa ‘l-yad‘u1la/ilayya Prep (+113)
nadihi nadihi Intvl
(96 19) | Latuti‘hu Gem
La tu/attithu
La ‘ttuti‘hu
(96 7) | Ra’ahu LV (z3)
(96 18) | Sa-nad‘u Fa-sa’ad‘t Pfx (yen)
Sa-yud‘a A2P
Sa-nad“P Pfx (a2na)
Sa-tuda CE
Ptcl (fa)
Pfx (y2t)

7 Ibn Mwahid, Sab‘ah, p 692, Ibn al-Jazari, al-Nashr, 2/401-2, Ibn Khalawayhi, Mukhtasar, pp 176-7, al-
Ukbari, I'rab al-Qira’at, 2/726-8, Ibn Jinni, Muhtasab, 2/367, Makram, Mu$am, 8/195-99, al-Kirmani,
Shawadhdh, pp 519

77 Ibn Mujahid says that he received this reading directly from Ibn Kathir - Qunbul, however he believes
that this reading 1s wrong (wa huwa ghalat)
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Q (95) siirat al-Tin™ (8 verses, 34 words)

Q(x:y) |Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10
Q(x y) | Variant 3 Variant 4 Variant type
Irregular Anomalous
(95 2) sinina Sayna’'a LV (1)
Sinina Sina’a Intvl
Sanina Sayna Drv
Saynina sina Hmz (+)
sindana LV (1)
LV (a21)
(952) Wa-tiirt Ptcl (waefa)
Fa-tiri
(95 5) Asfala safilina AL
Asfala ‘s-safilina Prep (11a)

113 asfala safilina

" Ibn Mujahud, Sabah, p 690, Ibn al-Jazari, al-Nashr, 2/401, Ibn Khalawayhi, Mukhtasar, pp 176, al-“Ukbarf,
I°rab al-Qura‘at, 2/725, Ibn Jinni, Muhtasab, 2/367, Makram, Mujam, 8/191, al-Kirmani, Shawadhdh, pp 518
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Q (94) siirat Sharh” (8 verses, 27 verses)

Q(x.y) | Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10
Q(x:y) | Variant 3 Variant 4 Variant type
Irregular Anomalous
(94 7) faraghta Intvl
farighta
(948) | Fa‘rghab VF (12211)
Fa raghghib
(94 1) Alam nashrah CE
Alam nashraha
(94 5,6) | Al-“usri yusran Intvl
Al-‘usur1 yusuran
(94 7) Fa ‘nsab Gem
Fa ‘nsabba
(94 2) wizraka Alt (z2q)
Wigraka

” Ibn Mwahid, Sab‘ah, p 690, Ibn al-JazarT, al-Nashr, 2/401, Ibn Khalawayh, Mukhtasar, pp 176, al-“Ukbarfi,
Irab al-Qr@’dt, 2/723-4, Ibn Jinni, Muhtasab, 2/367, Makram, Mu‘am, 8/187-8, al-Kirmani, Shawadhdh, pp

519
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Q (93) siirat al-Duhad® (11 verses, 40 words)

Q(x:y) |Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10
Q(x:y) Variant 3 Variant 4 Variant type
Irregular Anomalous
(933) | wadda‘aka VF (I211)
wada‘aka
(93 3) taghar Alt (q=2k)
takhar
(938) | ‘ailan Hmz
‘ayyilan
(932) qala Prn (:ka)
Qalaka
(9310) | ‘s-sa’ila Hmz
‘s-sala
(93 5) Wa-la-sawfa yuCtTka Ptcl (sa2sawfa)
Wa-la-sayu‘tika
(93 6) Fa-awa LV (:3)
Fa-awa
(937) | dallan CE
dallun

% 1bn Mwjahid, Sab‘ah, p 690, Ibn al-Jazari, al-Nashr, 2/401, Ibn Khalawayhi, Mukhtasar, pp 175, al-“Ukbari,
Frab al-Qura’at, 2/721-2, Ibn Jinni, Muhtasab, 2/364-5, Makram, Mu‘am, 8/179-84, al-Kirmani, Shawadhdh,

pp 516-17
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Q (92) siirat al-Lay!® (21 verses, 71 words)

Q(x:y) | Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10

(92 14) | Naran talazza Gem
Nar ‘t-talazza

Q(x.y) | Variant 3 Variant 4 Variant type
Irregular Anomalous

(92 3) ‘dh-dhakara CE
‘dh-dhakan
‘dh-dhakaru

(92 14) Naran tatalazza Cs (2t)

(92 18) yatazakka Cs (zt)

yazzakka Gem

(92 20) | “ibtigha’a CE
“ibtigha’u Hmz
“ibtigha Nun
‘ibtigha’an

(92 2) tajalla tatajalla A2P
Tuwalla Cs (t)
twli VF (IV2V)

LV (a2
(92 3) wama Ptcl (ma2man)
wa man

(9217) | Wa-sa-ywjannabuha A2P
Wa-sa-ywannibuha Pfx (y2n)
Wa-sa-nujannibuha

(92 3) khalaga A2P
khuliqa

(927,10 | L1‘l-yusra li‘l-‘usra Intvl

) L1 ‘l-yusura i ‘l-“usura

(9220) | wahu CE
wajha

(9219) |twza Pfx (y2t)
Yujza A2P
yajz1

8 [bn Mudhid, Sab‘ah, p 690, Ibn al-Jazari, al-Nashr, 2/401, Ibn Khalawayhi, Mukhtasar, pp 175, al-"Ukbarf,
[rab al-Qird’'dt, 2/718-20, Ibn Jinni, Muhtasab, 2/364, Makram, Mu‘jam, 8/179-84, al-Kirmani, Shawadhdh,
pp 515-16
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Q (91) siirat al-Shams® (15 verses, 54 words)

Q(x.y) | Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10
(9115) |[wala Ptcl (wazfa)
Fala
Q(x'y) | Variant 3 Variant 4 Variant type
Irregular Anomalous
(9111) | Bi-taghwaha Intvl
Bi-tughwaha
(91 14) | Fa-dumdima Fa-damdama Alt (hem)
Fa-dahrama Alt (d2r)
Fa-dahdaha AP
(91 15) La yakhafu Ptcl (Ialam)
Lam yakhaf LV (xa)
(9113) | nagata CE
naqatu
(91 1-6) | Wa ‘sh-shamsi, wa ‘1- CE
gamarti, wa ‘n-nahari, wa
‘I-layh, wa ‘s-sama’1, wa
‘l-ards
Wa ‘sh-shamsa, wa ‘1-
gamara, wa ‘n-nahara,
wa ‘l-layla, wa ‘s-sama’a,
wa ‘l-arda
(91 5,6, wama Ptcl (maeman)
7) wa man

% Tbn Mwahid, Sab‘ah, pp 688-9, Ibn al-Jazari, al-Nashr, 2/401, Ibn Khalawayhi, Mukhtasar, pp 174, al-

‘Ukbari, Irab al-Qira‘at, 2/716-7, Ibn Jinni, Muhtasab, 2/363, Makram, Mu‘jam, 8/157-63
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Q (90) siirat al-Balad® (20 verses, 82 words)

Q(x:y) | Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10

(90 13) | Fakku ragabatin CE
Fakka ragabatan

(9014) | AwItamun CE
Aw At‘ama Nun

LV (+3)

(90 20) | Mu’sadatun Hmz
Miisadatun

(9019) | ‘l-mash’amati Gem
‘l-mash’ammat:i®

(90 5) a-yahsabu Intvl

a-yahsibu

Q(x:y) | Variant 3 Variant 4 Variant type
Irregular Anomalous

(907) | Lam yarahu Skn
Lam yarah

(90 6) lubadan Gem
Lubbadan Intvl
Lubudan
Lubdan
libadan

(90 11) | Fa-1a 1iqtahama LV (z3)
Fa-1a ‘igtthamu CE
Fa-1a 1qtihama

(90 14) | Yawmin dhi CE
Yawmin dha

(901) |Laugsimu LV (z3)
La-ugsimu

(90 4) kabadin Intvl
kabdin

(90 5) a-yahsubu Intvl

(90 14) Wa at"ama Ptcl (wazaw)

(9019) | Al-mashammati Hmz

8 Tbn Mwahid, Sab‘ah, pp 686-7, Ibn al-Jazari, al-Nashr, 2/401, Ibn Khalawayhi, Mukhtasar, pp 174, al-

“Ukbari, Irab al-Qura‘at, 2/714-5, Ibn Jinni, Muhtasab, 2/361-3, Makram, Mu5jam, 8/151-4

# bn Mwahid says that this reading 1s unjustified (laysa lahu wayh)




Q (89) surat al-Fagr” (30 verses, 139 words)

Q(x:y) | Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10

(89 3) ‘l-watn Intvl
‘l-witn

(89 4) Yasri LV (1)
yasri

(899) B1 ‘l-wadi LV (1)
B1 ‘l-wadi

(8915) | Akramam LV (1))
Akramani Skn
akraman

(89 16) | Ahanani LV (z1)
Ahanani Skn
ahanan

(89 17- | Tukrimiina, tahaddiina, Pfx (yet)

20) ta’kuliina, tuhibbtina LV (23)
Tahuddiina
yukrimiina, yahuddiina,
ya’kullina, yuhibbiina

(89 25) | yu‘adhdhibu A2P
yu‘adhdhabu

(89 26) | Yluthiqu AP
yuthaqu

(89 16) Fa-qadara rizqahu VF (1=211)

Fa-qaddara rizqahu

(8917,1 rabbi Intvl

6) rabbiya

Q(x.y) Variant 3 Variant 4 Variant type
Irregular Anomalous

(891, 3, | Wa ‘l-fari, wa ‘l-watr, Nun

4) yasri
Wa ‘l-farin, wa ‘l-watrin,
yasrin

(89 3) ‘l-watin Intvl
‘l-watar1

(89 2) Wa layalin “ashrin Nun
Wa layal ‘ashrin LV (1)
Wa layali ‘ashrin

% Tbn Mwahid, Sab‘ah, pp 683-5, Ibn al-Jazari, al-Nashr, 2/400-1, Ibn Khalawayhi, Mukhtasar, pp 173-4, al-
Ukbari, I'rab al-Qira’at, 2/706-13, Ibn Jinni, Muhtasab, 2/359-1, Makram, Mu‘jam, 8/137-48
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(89 8) Yukhlag mithluha Yukhlag mithluhum | A2p
Yakhluq mithlaha Pfx (y2n)
Nakhluq mithlaha Pfx (yet)
Tukhlaq mithluha CE
Prn (ha2hum)
(897) Irama dhat1 Gem
Aramma dhata CE
Arma dhat Intvl
Irma
Irarm dhati
Arima dhat1
arama
(89 6) Bi-°Adin CE
Bi-‘ada
Bi-‘adi
(89 18) | Yuhaddina A2P
tuhaddiina Pfx (y=2t)
tahuddiina Cs (t)
tatahaddiina
(89 29) | “badt Intvl
‘abdi LV (xa)
(89 30) wa ‘idkhuli jannati | Ptcl (zf1)
wa ‘1dkhuli f1 jannati
(89 27) | wathagahu Intvl
withagahu
(899) Wa thamiida CE
Wa thamiidan
Wa thamuidi
(89 27) | Ya’'ayyatuha Ya’ayyuha Mrbt (:t)
Ya'ayyatuhu Prn (huzha)
(899) Mardiyyatan Alt (y2w)
Marduwwatan
(899) fa 1dkhuli Ptcl (zfa)
‘1dkhuli
(89 13) Sawta Alt (s2s)
sawta
(89 16) | Fa-quddira rizquhu A2P
CE
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Q (88) surat al-Ghashiyah® (26 verses, 92 words)

Q(x:y) Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10

(884) | Tasla AP
Tusla

(8811) | Latasma‘ufitha A2P
laghiyatan Pfx (y2t)
La yusma‘u fiha
laghiyatun
L3 tusma‘u fiha
laghiyatun

(88 22) | Bi-musaytir Alt (s2s)
Bi-musaytir Alt (s22)
Bi-muzaytir

(88 25) Iyabahum Gem

lyyabahum

Q(x'y) | Variant 3 Variant 4 Variant type
Irregular Anomalous

(884) | Tusalla VF (I211)

(8817) | ‘labih Gem
‘1-1b1ll1
‘l-1bl1

(88 20) | Sutihat Gem
Suttihat

(8817, | Khuliqat, rufi‘at, nusibat, A2P

18,19, | sutihat Sfx (tetu)

20) Khalaqtu, rafa‘tu,
nasabtu, satahtu

(8823) |[1illa Intvl
ala

(88 3) ‘amilatun nasibatun CE
‘amilatan nasibatan

(88 22) | Bi-musaytar AP2PP

% Tbn Mwahid, Sab‘ah, pp 681-2, Ibn al-Jazari, al-Nashr, 2/400, Ibn Khalawayhi, Mukhtasar, pp 172-3, al-

Ukbari, Irab al-Qira’at, 2/701-5, Ibn Jinni, Muhtasab, 2/356-9, Makram, Mu‘am, 8/127-33




Q (87) siirat al-A°la” (19 verses, 72 words)

Q(x:y) | Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10

(87 3) Qaddara Gem
qadara

(8316) | Tu'thirtina Pfx (y2t)
Yu'thiriina

Q(x.y) | Variant 3 Variant 4 Variant type
Irregular Anomalous

(8319) |1ibrahima LV (321)
Ibrahama LV (z3)
Ibrahama Intvl
Ibrahuma
Ibrahima
Ibrahama
ibrahima

(87 3) Fa-hada Gem
Fa-hadda

(87 18, | ‘s-suhuft, suhufi Intvl

19) ‘s-suhfi, suhfi

(83 16) | tuthirtina Hmz

¥ Ion Mwahud, Sab‘ah, pp 680, Ibn al-Jazard, al-Nashr, 2/399-400, Ibn Khalawayhi, Mukhtasar, pp 172, al-
“Ukbari, I'rab al-Qira’at, 2/700, Makram, Muam, 8/117-24
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Q (86) sirat al-Targ” (17 verses, 61 words)

Q(x:y) | Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10

(86 4) Lamm3 Gem
lama

Q(x.y) | Variant 3 Variant 4 Variant type
Irregular Anomalous

(86 4) In kullu Hmz
An kullu Gem
Inna kull”a CE

(86 7) ‘s-sulb1 Intvl
‘s-sulubi LV (z3)
‘s-salibi
‘s-salab1

(86 7) yakhruju A2P
yukhraju

(86 11, | Wa‘s-sama’1, wa ‘l-ardi CE

12) Wa ‘s-sama’u, wa ‘l-ardu

(86 17) | Fa-mahhil VF (II21V)
Fa-amhil

(8617) | amhilhum VF (I121V)
mahhilhum

(86 7) dafigin Drv

madfiigin

& Ibn Mujahid, Sabah, pp 678, Ibn al-Jazari, al-Nashr, 2/399, Ibn Khalawayhi, Mukhtasar, pp 171-2, al-

“Ukbard, I'rab al-Qura’at, 2/698-9, Ibn Jinni, al-Muhtasab, 2/354-5, Makram, MuSam, 8/113-14
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Q (85) stirat al-Burij” (22 verses, 109 words)

Q(x.y) |Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10

(8515) | Dhi ‘l-“arshi ‘I-majidu CE
Dhii ‘l-‘arshi ‘1-majidi

(8522) | Mahftzin CE
Mahfitzun

Q(x:y) | Variant 3 Variant 4 Variant type
Irregular Anomalous

(85 4) qutila Gem
quttila

(855) | ‘l-waqidi Intvl
‘I-wuqudi

(85 8) nagamii Intvl
naqimu

(8513) | Yubdr'u VF (I21V)
Yabda'u

(8515) | Dht CE

(8521) | Qur'anun majidun Nun
Qur’anu majidin CE

(8522) | Lawhin Intvl
Lihin

(85 4) ‘l-ukhdidi Hmz
‘I-khudiidi

(855) ‘n-nari CE
‘n-naru

¥ Tbn Mwahid, Sab‘ah, pp 678, Ibn al-Jazari, al-Nashr, 2/399, Ibn Khalawayhi, Mukhtasar, pp 171, al-

Ukbard, I'rab al-Qura‘at, 2/695-7, Ibn Jinni, al-Muhtasab, 2/354, Makram, MuSam, 8/107-8
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Q (12) siirat Yisuf” (verses)

Q(x.y) | Variant 1 Variant 2 Variant type
Canonical 7 Canonical 10

(124) | Yaabatu Mrbt (h2t)
Y3 abata Intvl
Ya abah

(127) | Ayatun LV (+a)
ayatun

(12 8-9) | Mubimini ‘qtuld Nun
Mubininu ‘qtuli

(12 10) | Ghayabat: LV (z3)
Ghayabat1

(1212) | Yarta“ wayal‘ab Pfx (yen)
Narta“1 wa nal‘ab CE
Narta‘1 wa yal‘ab
Yarta‘t wa yal‘ab
Narta® wa nal‘ab

(12 14) | ‘dh-dhi’bu Hmz
‘dh-dhibu

(1219) | Yabushraya Skn
Ya bushra Prn (1)
Y3 bushray

(1223) | Hayta Hmz
Haytu Intvl
Hita CE
Hr'tu
Hi'ta

(12 24) | Al-mukhlasin AP2PP
Al-mukhlisin

(1231) | Wa galat1 ‘khry Hmz
Wa qalatu ‘khru

(12 31,5 | hasha LV (a23)

1) hasha

(1247) | Da’ban Intvl
Da’aban

(12 49) | YaSsiriina Pfx (y2t)
Tasiriina

(1256) | Yasha'u Pfx (yn)
Nasha’u

(12 62) | h-fityatih LV (a2a)
h-fityanih Alt (ten)

(12 63) | Naktal Pfx (y2n)

% Ibn Mwahid, Sabah, pp 344-54, Ibn al-Jazari, al-Nashr, 2/400-1, Ibn Khalawayhi, Mukhtasar, pp 66-70, al-

“Ukbard, Irab al-Qira’at, 1/679-720, Ibn Jinni, Muhtasab, 1/332-350, Makram, MuSam, 8/137-48
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yaktal

(12 64) | hafizan LV (a21)
hifzan

(12 80) | ‘stay’ast Hmz
‘stayasi

(1290) | a'innaka Hmz
innaka

(1290) | Man yattaq: CE
Man yattaqi

(12 109) | Niht Pfx (yen)
Yiha

(12 110) | Kudhdhibii Gem
kudhibi

(12 110) | Fa-nunjt Gem
Fa-nujjiya AP
Fa-nnujiya” *

Q(x'y) | Variant 3 Variant 4 Variant type
Irregular Anomalous

(12 4) Yasufu Intvl
Yasifu Hmz
Yusafu
Yu’'sufu
Yu'sifu
Yu’safu

(12 4) Ya abata Ya abatahu CE
Ya abatu LV (xa)

Cs (zh)

(124) |11 Intvl
liya

(12 4) nni Intvl
inniya

(12 4) Ahada ‘ashara Intvl
Ahada ‘shara

(125) | Ru'yaka Intvl
Ruyyaka Hmz
Riyyaka
ruwyaka

(127) | Latagsus Ass
L3 taqussu

(1210, | Ghaybati Gem

15) Ghayyabati LV (z3)

*! Ibn Mwahid rejects this reading, al-Sab‘ah, p 352
% Ibn Mujahid provides a grammatical and linguistic justification for this awkward reading
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Ghayabat LV (ay21)
Ghayyabati
Ghibat1

(12 8, Wa nahnu ‘usbatun CE

14) Wa nahnu ‘usbatan

(12 10) | Yaltagithu Pfx (y2t)
Taltaqithu

(1211) | Ta'manna Ass
Ta’'manuna
timanna

(1210) | ‘l-jubbs Ass
‘l-jtib

(1212) | Nurts nara Pfx (n2y)
yurti‘wa yal‘ab A2P
narta‘l Cs (xt)
yartal
yurta® wa yul‘ab
yarta“u wa yal‘abu
yarta‘t wa yal‘abu

(1213) | La-yahzununi Ass
La-yahzunni

(12 13) | Tadhhabii AzP
tudhhibi

(12 15) | La-tunabbr’annahum Pfx (t2n)
La-nunabbiyannahum Hmz

(1216) | “isha’an Intvl
‘ushd’an Hmz
‘ushd/an

(1219) | Yabushrayya Gem
Ya bushrayya

(1218) | Kadhibin Alt (dh=2d)
Kadibin Intvl
Kadabin
kadhiban

(12 18) | Fa-sabrun jamilun CE
Fa-sabran jamilan

(12 22) | hukman Intvl
hukuman

(12 23) | Hayti Ha ana Hmz
Hitu Huyyr'tu Intvl
Hr’'ta Hu'ttu CE
Ha'ta
Ha'tu
Ha't1

(12 23) | Rawadathu Gem
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rawwadathu

(12 26, Qudda Sfx (a2at)
27) quddat
(12 25) | “adhabun alimun CE
‘adhaban aliman
(12 26) | Qubulin Intvl
Qublin Nun
Qublu
qubulu
(1227) | Duburnn Intvl
Dubrin Nun
Dubru
duburu
(1228) |Ra’a Hmz
ra
(1230) | Shaghafaha Intvl
Shaghifaha Alt (“2gh)
Sha‘afaha Alt (s2sh)
sha“ifaha
sa‘afaha
(1229) | Yasufu CE
yusufa
(1231) | Muttaka’an Intvl
Mattaka’an Hmz
Mutka’an LV (+3)
Muttaka’an
Muttakan
mutkan
(1231) | hash hashat[?] Nun
hashan CE
hashi LV (¢3)
hasha
hashu
hashan
hasha
(12 31) L1 ‘1-1al Ptcl (th)
‘1-1aha Cs (z])
‘1-1laha
‘I-1aha
(12 31) | Basharan Intvl
Bashari CE
Bishiran Nun
basharun
(12 31) | Malakun Intvl
malikun
(12 33) | Rabbi ‘s-synu Intvl
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Rabbi ‘s-sajnu CE
Rabbu ‘s-sajn1
Rabbu ‘s-syn1

(1233) | Asbu Gem
Asubbu

(1233) | waakun CE
wa akiinu

(12 34) | Fa-sarafa kaydahunna AP
Fa-surifa kayduhunna CE

(12 35) | La-yasjunannahu Pfx (y2t)
La-tasjunannahu

(12 35) hatta hinin Alt (he°)

‘atta hinin

(12 36) | Khubzan CE
khubzun

(1238) | Abat LV (ta)
abaya Hmz

(12 41) | Fa-yasqi rabbahu yustasqa Intvl
Fa-yasqi ribbahu AP
Fa-yusqa rabbuhu

(12 45) | Ummatin Intvl
Umatin Nun
Amatin
Immatin
Ammatin
amahin

(12 45) | Wa‘d-dakara Alt (dh=2d)
Wa ‘dh-dhakara

(12 45) | Unabbr’'ukum Hmz
unabbikum Gem
Unbikum

(12 31) | Malakun Intvl
malikun

(12 47) | Da’aban Intvl
Da’ban Hmz
Daban
Du’aban

(12 49) | YaSsirtin Ta‘tasiriin A2P
Yu‘sarun ya‘tasirun Pfx (y2t)
Ta'siriin VF (12V1II)
Tu‘sarin Gem
Ta‘assiriin
Ta“ssiriin
T1issirtin
Ta‘assariin
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yu‘assiran

ya‘assirin
(1250) | ‘n-miswat1 Intvl
‘n-nuswati
(1252) | li-ya‘lama A2P
li-yu‘lama
(1251) | hashasa A2P
hushisa
(12 48) | Ya'kulna Pfx (y2t)
Ta’kulna
(1259, | Bijahazihim Intvl
70) Bi-jithazihim
(12 64) | ‘llahu khayrun hafizan ‘llahu khayru‘l- | Nun
‘llahu khayru hafizin hafizina CE
AL
(12 64) Fa ‘llahu Ptcl (facwa)
Wa ‘llahu
(12 65) | Ruddatilayna Intvl
Riddat i1layna
(12 65) | Ma nabghi Pfx (net)
Ma tabghi
(1272) | suwd‘a Alt (‘2gh)
sa‘a
sawgha
stigha
suwagha
siwagha
saw‘a
sawa‘a
siwa‘a
sii‘a
(1271) | tafqudiin A2P
tufqidiin
(12 71) Bi-jthazihim Ptcl (zwa)
ja‘ala
Bi-jthazihim wa
ja‘ala
(12 71) Madha Ptcl (madhazma)
ma
(12 65) | Namiru Pfx (n2t)
Tamiru AP
numiru
(12 85) | Ta‘llal Alt (t2b)
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B1 ‘llahi

(12 76) | Dhi “lmin ‘alimun LV (za)
Dhi “ilmin ‘alimun
Dhi ‘alimin ‘alimun
(1276) | Wra'l Intvl
Wu‘a’ Hmz
I‘a’1
U<’
(12 80) | ‘stay’asii Hmz
‘stayasii
(1287) | Y[aly'asu Hmz
yayasu
(1277, | Saraga A2P
81) Suriga Gem
sarraqa
(12 86) | huzni Intvl
hazani
huzuni
(12 85) | haradan Intvl
hurudan
huradan
harudan
(12 85) | Takiina Pfx (t2y)
yakiina
(12 87) | Fa-tahassasii Alt (hey)
Fa-tajassasu
(12 87) | Rawhi Intvl
Rihi
(12 88) | Muzjatin LV (x3)
muzjlyata Nun
(12 90) a'innaka la-anta | ptcl (lazaw)
a'innaka aw anta
(12 94) Wa lamma Ptcl (waefa)
Fa-lamma
(12 94) Fasalat1 Drv
Infasala
(12 100) | Ru’yaya Ass
Ru'yayya
(12 101) | Wa ‘l-ards CE
Wa ‘l-arda
(12 105) | Wa ‘l-ard: CE
Wa ‘l-ardu
Wa ‘l-arda
(12 110) | Kudhiba A2P
kadhabu
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(12 110) | Fa-nuyjiya Fa-nunay)i A2P
Fa-naja

(12 111) | Qasasthim Intvl
Qisasthim

(12 111) | “bratun CE
‘“ibratan

(12 111) | Tasdiqa tafsila CE
Tasdiqu tafsilu

Part 2. Poetry variants

There 15 a huge controversy regarding the authenticity of pre-Islamic poetry,
but one cannot think of oral transmission 1n Arabia without bringing poetry into the
picture, especially pre- and early Islamic poetry Although the extent to which oral
transmission was utihized to transmit early Arabic poetry was questioned by Sezgin®
and Nasir al-Din al-Asad,” neither scholar ever denied the importance and role of oral
transmission 1n early Arabic poetry They did, however, emphasize the fact that poetry
was also transmitted through written means * My current research at this point 1s not
concerned with the authenticity of early Arabic poetry, whether the transmission was
purely oral, or supported by some aide-mémoire written means (inscriptions,
parchments, consonantal outline of poems, etc ), the fact remains that the corpus of
pre- and early Islamic poems 1s replete with variants, which 1s 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

% Sezgin, GAS, 2/14-33

* Nasir al-Din al-Asad, Masadir al-Shi‘r al-Jahili, (Bewrut Dar al-Jil, 1996), pp 23-58, 107-33, 134-184

% The main question that should be asked regarding the written transmission of poetry 1s to what extent
writing materials were available in Pre-Islamic Arabia and what 1s the population among the poetry

community (poets, rawis, sages, littérateurs, etc ) who could read and write
% 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
1s most probably the spread of the written diwans that collected and standardized the
poets’ work Most of the variants we find 1n later poems are possibly due to scribal
tashif (distortion) 7

My main objective of comparing two sets of variants in both the Qur’an and
early Arabic poetry 1s 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 readings? Are these variant types distributed in the same proportion? 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 Rawis This makes the direct comparison between
the two genres complicated and unpredictable Moreover, the different poems that
were recorded 1n 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

% One of the important sources on tashif 1s the work by Hamzah al-Asfahani in which he gave numerous
examples of incidents on tshif from different disciplines including poetry, Qur’an, and prose, Abii ‘Abd
Allah Hamzah al-Asfahani, al-Tanbih “ala Hudiith al-Tashif, ed Muhammad Talas, (Damascus Matbiiat
Majma°© al-Lughah al-°Arabiyyah, 1968)
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among the primary sources of early Arabic Poetry, such as al-Mu‘allagat, al-
Mufaddaliyyat, al-Asma‘iyyat, and Jamharat Ash‘ar al-‘arab In order to maintain
consistency as much as possible, I chose the al-Mufaddaltyyat collection as my source for
the poems whose variants I am going to study Al-Mufaddal died 1n 178/794, and his
anthology was transmitted by several of his students who recorded the poems of this
anthology and subsequently taught 1t to their own students There are many variants
among the different versions we received of al-Mufaddlyyat including whole poems that
were added or omitted 1n the different recensions of this work 1 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 Shi‘is
(Ghulat) claim were omitted during the official codification of the text * The corpus of
these added/omitted Qur’anic phrases 1s much less than the added/omtted phrases
and verses 1n the different recensions of early poetry where 1t 1s common to find a
poem with several verses added or omitted in another version transmitted by a
different rawi This was naturally a result of the freedom and flexibility with which
rawis transmitted these poems, unlike the Qur’an, which imposed theological
restrictions upon the transmitters

The poems I chose were randomly selected from al-Mufaddaliyyat 1tracked the

different recensions of these poems in the commentaries we have on al-Mufaddaltyyat in

% Refer to the recent study and publication by Etan Kohlberg and Mohammad Ali Amir-Moezzi, The Kitab
al-qira’dt of Ahmad b Muhammad al-Sayyart, (Brill Leiden, 2009) Fasl al-Khitab Ithbat Tahrif Kitdb Rabb al-
Arbab 1s one of the most famous and notorious shi‘T books on the falsification of the Qur'an It was
written by al-Niir7 al-Tabarsi who listed many of the allegedly omitted Qur’anic verses that speak of the
merits of the Prophet’s fanuly and °Ali’s right of succession
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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 1n the classical
sources 1 also chose short poems that I add at the end to make the sample data more

representative of the different poetic styles
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al-mufaddaliyyah #126 ‘ayniyyat Abi Dhu’ayb al-Hudhal™ '

# | Variant 1 Variant 2 Variant 3 Variant
type

1 | Raybiha Raybihi Prn (hazh)
2 ibtudhilta 1ibtadhalta A2P
3 | h-psmika li-janbika R ()
4 amma an ma Ass
5 li-j1smit bi-jismi Ptcl (ieby)
6 | annahu annani Prn (hu2ni)
7 | hawayya™ hawaya Ass
8 | 1ikhal akhal Hmz (Ed )'*
9 | al-musharraq al-muqashshar Trns

10 | Al-quwa al-hawa Alt (gz2h)
11 | as‘alathu az‘alathu Alt (s22)

12 | wa-la'in fa-la’in Ptcl (wazfa)
13 | wabil sayyif sayyib Alt (fb)

14 | br-rawdihi bi-rawdatin Mrbt

15 | malawah mulawah milawah Intvl

16 | hin hazz R (h)

17 | shu'mun shu’'man CE

18 | haynuhu haynahu CE

19 | iz Jaz"'® Intvl

20 | nubayr® yunabi® Trns

21 | Nazm najm Alt (z2))

22 | wa-nafarna fa-nafarna Ptcl (wazfa)
23 | mithar muthar Intvl

24 | bi-dhama’i-hi bi-dama’-hi Alt (d2dh)
25 | bani yazid bani tazid Alt (yat)

26 | afazzat-hu afarrat-hu Alt (z2r)

* al-Anbarf, Sharh al-Mufaddaliyyat, pp 849-884, Abli Zayd al-Qurashi, Jamharat Ash‘ar al-“Arab, ed M
Bajjawf, (Cairo Nahdat Misr, 1981), pp 534-554, Abii Sa“id al-SukkarT, Sharh Ash‘dr al-Hudhaliyyin, ed M
M Shakir, (Cairo Dar al-“Uriibah, [nd ]), 1/4-41

' The main source of the full poem 1s al-Mufaddaliyyat collection with the commentaries by al-Anbart
and al-Tibrizi Another source 1s al-SukkarT’s commentary on the poetry of Hudhayl The poem 1s widely
cited 1n medieval sources such as al-Aghani, Ibn Qutaybah’s al-Shi‘r wa al-Shu‘ard’, al-Amali, and many
other sources, see Abii al-“Abbas al-Mufaddal al-Dabbi, al-Mufaddaliyyat, ed A Shakir, (Cairo Dar al-
Ma‘arif, 1942), pp 419-429

! Thus 15 a dialect of Hudhay! where they assimilate the alif magsiirah and the 1* person pronoun ya’, and
therefore hawdya becomes hawayya, “‘asaya becomes “asayya, etc

2Ed Refers to the possibility that the variant 1s due to the editor’s mistake or an obvious error in the
manuscript

1% A reading preferred by Abu “Ubayd but there 1s no actual transmission for this variant
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27 | ya‘udhu yaliidhu Alt (21)
28 | tarfuhu tarfahu CE
29 | fa-‘ht3ja fa-‘nsa‘a fa‘rta‘a R (9)
30 | ghubr ghubs ghudf Alt (res)
31 | yanhashnahu yanhasnahu Alt (s2sh)
32 | yadhubbuhunna | yadhiduhunna R(dh)
33 | fa-haba fa-naha Trns

Alt (b2n)
34 | Nadh Nadkh Alt (h2kh)
35 | yuqgtira yuqtara AP

(Ed)
36 | yugtara yaftura Alt (fq)
37 | Agsada Agsara Alt (der)
38 | ‘usbatan ‘usbatun CE
39 | yatadawwa® yatadarra‘ Alt (w2r)
40 | fa-bada fa-dana Trns

Alt (b2n)
41 | rihab rihaf Alt (feb)
42 | farraha furrahan Intvl

Nun
43 | tariz bariz Alt (teb)
44 | nkhw rahw Alt (khzh)
45 | fa-hiya wa-hiya Ptcl (wafa)
46 | fa-shurrya fa-sharraja A2P
47 | lahmuha lahmaha CE
48 | 1stughdibat 1stus‘ibat istukrihat R(b)
49 | ta‘annuqihi ta‘anuqihi LV (3)

Gem
50 | tanadaya tanadhara tanazala R(n)
51 | mukhadda‘ mujadda’ Alt (khe)
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al-mufaddaltyyah #28 dahyyat al-muthaqqib al-‘Abdr"** **®

# | Variant 1 Variant 2 Variant 3 Variant
type

1 ams1 raththa raththa amsi Meta

2 | Jadat lana bilu Damat lana bih1 | Damat Amg

lubanatan

3 Tumitu Tamitu Yamitu Pfx (t2y)
VF (I21V)

4 | tastafiduha yastafiduha Pfx (tey)

5 Bi-widdi-hi Bi-widdi-ha Prn (hi2ha)

6 mimma mimman Ptcl
(mazman)

7 rubba ruba Gem

8 |bata batat Sfx (a2at)

9 safnati sifnati Intvl

10 | Tu'azt tuwazi Hmz

11 | sharim sharir Alt (m2r)

12 | turawiduhu tuzawiluhu Tuhawiluhu Alt (z2h)
Alt (rez)

13 | yuriduha yaziduha Alt (rez)

14 | Al-naj@ Al-rakha’ Frm

15 | ‘antiduha ‘uniiduha Intvl

16 | Bi-anna-hu Bi-anna-ni Prn (hu2ni)

17 | bi-anna-hu Fa-inna-hu Ptcl (bizfa)

18 | Sa-yublighunt Sa-yablughuni VF (I21V)

19 | Bala’'u-hu Bala’u-ha Prn (hu2ha)

20 | zinad ztyad Alt (n222y)
(Ed)

21 | Namayna-hu Yamina-hu Yaminu-hu Alt (n2y)
CE

22 | Fa-law Wa-law Ptcl (fa2zwa)

23 | Al-Jibal Al-hibal Alt (j=h)
(Ed)

24 | Wa-qad Fa-qad Ptcl (facwa)

1% Al-Muthaqqib al-*Abdi, Diwan, ed Hasan Kamul al-Sayraff, (Cairo 1971), pp 82-115, al-Anbari, Sharh
Diwan al-Mufaddaliyyat, pp 302-311, al-Tibrizi (al-Khatib), Sharh Ikhtiyarat al-Mufaddal al-Dabbi, ed Fakhr
al-Din Qabbawah, (Damascus Majma‘al-Lughah al-‘Arabiyyah, 1971), 2/704-724

' There are four main sources for this poem and they all go back to the Mufaddaltyyat collection, the first
1s al-AnbarT’s commentary, the second 1s al-Tibrizl’s, the third 1s al-Marziqr's, and the fourth 1s Muntaha
al-Talab by Ibn Maymiin whose transmission goes back to al-Tibrizl's commentary on the Mufaddaliyyat,
Ibn Maymiin, Muhammad b al-Mubdrak, Muntahd al-Talab min Ash‘ar al-“Arab, ed M Tarifi, (Beirut Dar
Sadir, 1999), 4/5-12
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25 | badhdha bazza Alt (dh=2z)
26 |yasa’ tasa‘ Pfx (y2t)
27 | Afa‘ilu-hu Afa‘la-hu CE
28 | Yu'azi yuwazi Hmz
29 | Tagammasa Tagammasu Yugammasu, Tns
yuqammisu, A2P
tugammisu
30 | Tagammasa f1 Tagammasa bt Ptcl (fizby)
31 | Wa'iduha wabiduha Alt (‘eb)
(Ed)
32 | Yahmi Yahwi Alt (ma2w)
33 | mariiin Yarii®-u Yariigh-u Drv
Alt (‘egh)
34 | ya‘abib ya‘asib Alt (bes)
35 | tuthanna yuthanna pfx (t2y)
36 | ma la Ptcl (mazla)
37 | Qutiduha quytduha Alt (t2y)
38 | Al-shinan Al-sinan Alt (sesh)
39 | qudun qidin CE
40 | Tanabba‘-a Tatabba‘-a Tabatta-a Alt (n2t)
Trns
41 | Tanabba‘-a Tanabba‘-u Tns
42 | A‘tafiha A°dadiha R ()
43 | hamim-un hamim-an CE
44 | Al-harishi Al-kharishi Alt (hekh)
45 | khududuha hudiiduha Alt (h2kh)
46 | tataba®u Tataba‘’-a Tns
47 | Al-rihal Al-ryal Alt (h2y)
(Ed)
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Al-Mufaddahyyah #1 Qafiyyat Ta’abbata Sharran'® '

# Variant 1 Variant 2 Variant 3 Variant type
1 ‘idu ‘ida Hindu, hayda | CE
Alt (*2h)
2 | malaka qalbuki qalbiki CE
3 raq ibraq Alt (y2b)
4 | marri karn Alt (ma2k)
5 yasri tasri Pfx (y2t)
6 | hayyat habbab R(h)
7 | Muhtafiyan mukhtafiyan Alt (h2kh)
8 Wasl habl R(1)
9 | Ahdhaq hadhdhagq Drv
10 | Wa-aghraw Fa-aghraw Ptcl (waefa)
11 | ‘aykatayn ‘aylatayn ‘aythatayn, Alt
“aybatayn (kz2lz2theb)
12 | khabt Janb Frm
13 | Raht ra‘n R(r)
14 | arwaqi awraqi Trns
15 | Minha fiha Ptcl (minz2f1)
16 | Naja1 najati Alt (‘2t)
17 | hathhatha hashasii Alt (thes)
18 |aw wa Ptcl (awewa)
19 | shathth Sha'th Gem
20 | Awdha Wadha Ptcl (awawa)
21 | dha dhi CE
22 | Qabid Qanis R(q)
23 | ‘wal ‘awal Intvl
24 | Al-majd Al-hamd Trns
Alt (j=h)
25 |arbaq arfaq Alt (bz2f)
26 | mumtadd mushtadd Alt (mesh)
27 | Andiyatin anjlyatin Alt (de)
28 | Jawwab jawwal Alt (b22])
29 | Fa-dhaka dhalika Cs (1)
30 | 1staghathta istaghathtu'® 1stughitha Sfx (taztu)
A2P

16 Ta’abbata Sharran, Diwdn, ed °Ali Dhi al-Figar Shakir, (Beirut Dar al-Gharb al-Islami, 1984), pp 125-
144, Al-Anbarf, Sharh al-Mufaddahyyat, pp 1-20, al-Tibrizi, Sharh Ikhtyarat, 1/93-140, Agha, Salih S,
“Qafiyyat Ta’abbata Sharran al-Mufaddaliyyah”, al-Abhath, 48-9 (2000-1), pp 7-80

1 The main sources of the full poem are Muntaha al-Talab by Ibn Maymiin and the commentaries on the
Mufaddaliyydt, namely al-Anbari, al-Tibrizi, and al-Marziqi's Several other sources are cited 1n al-Aghant
and al-Hamasah al-Basriyyah, See Ta’abbata Sharran, Diwan, p 125
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31 | Na*aq naghghaq Alt (“2gh)
32 | Qultu qulta Sfx (tactu)
33 | Qullatin qunnatin Alt (I2n)

34 | Mihraq mikhraq Alt (h2kh)

35 | Qunnataha Qullataha Alt (I2n)

36 | Yuqa tiqa Pfx (y2t)

37 | Fiha Minha Ptcl (fizmin)

38 | h-adhdhalatin | li-“adhilatin Gem

39 | Man Ma Ptcl (man2ma)

40 | Khadhdhalatin | Jadhdhalatin jaddalatin Alt (kh2y)

Alt (d2dh)

41 | Ashibin Nashibin Alt (a2n)

42 | harraqga kharraqa Yuhrigh, Alt (hekh)
kharragqta, sfx (taateti)
harraqat,
harraqti

43 | Tahraq Takhragq Alt (hakh)

44 | Yaqul Taqul Pfx (y2t)

45 | Abqaytuhu Baqqaytuhu VF (1121V)

46 | Tatruku Tatrukl Sfx (ied)

47 | Yas'ala Tas’all Tas’ald Pfx (y2t)

Sfx (120)

48 | Ma‘rifatin ma‘zibatin maghribatin Alt (rez)

Alt (fb)

Alt (‘2gh)
49 | Fa-la Fa-lan Ptcl (1a2lan)
50 | Yukhabbiruhum | Yukhabbirukum Sfx

(humzkum)

51 | La-tagra‘inna La-taqgra‘unna La-tagra‘anna | Intvl

52 | Tadhakkarta Tadhakkart1 Sfx (taet1)

1% Agha considers this variant to be the editor’s mistake, Agha, “Qafiyyat ”,p 32
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al-mufaddaliyyah #20 taiyyat al-Shanfar

=109 110

# Variant 1 Variant 2 Variant 3 Variant
type

1 Ala ara Alt (I2r)

2 Ummu Umma CE

3 Idh mudh Alt (‘2m)

4 Wa-gad Fa-gad Ptcl (waz2fa)

5 | Umaymah umamah LV (a2))

6 | Zallat Wallat Alt (zew)

7 | La-gad Wa-qad Fa-qad Ptcl
(la2wazefa)

8 Saqutan Saqutun CE

9 | Ghabiugaha Ghabiibaha Alt (q2b)

10 | hqjaratiha li-jaratiha LV (z3)

11 | Tahullu Tuhillu Tahillu VF (I21V)

12 | Tablata Tablit1 Intvl

13 | Wa-tullat1 Fa-tullat: Alt (fazwa)

14 | Fa-bitna Wa-bitna Alt (fazwa)

15 | Musniti musnati Intvl

16 | Yushammat Yushammut A2P

17 | Ansha’tu Ansa’tu Alt (s2sh)

18 | Al-jaba Al-hasha Frm

19 | Tadurrani Tudirani Gem

20 | hummati Jummati Alt (h2y)

21 |Lan lam Ptcl (lanelam)

22 | mish‘al ma‘“shil Trns

23 | li-ankiya li-anka’a li-abkiya Hmz
Alt (n2b)

24 | Al-ghuzat Al-ghazat Intvl

25 | Al Awl alw LV (¢3)
Trns

26 | Tubayyat1 yubayyat1 Pfx (y2t)

27 | fazi‘a fazi“at Sfx (i2at)

28 | Mutafallit1 Mutalaffit1 Trns

29 | Juraz Juzar Trns

30 | Qatalna Qataltu Sfx (naztu)

31 | ka-agta® Ka-aqtar Trns (‘2r)

32 | Jazayna Sa-nuzji Drv

1% Al-Shanfara, Diwan, ed Imil Badr* Ya‘qib, (Beirut Dar al-Kitdb al-‘Arabi, 1996), pp 31-38, al-AnbarT,
Sharh al-Mufaddaliyyat, pp 194-297, al-Tibrizi, Sharh Ikhtyarat, 1/513-532

"° The primary sources of the poem are the commentaries on the Mufaddaliyyat, Ibn Maymiin’s Muntaha
al-Talab, and Abii al-Fara)’s al-Aghani
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33 | Manbiti Munyati'™* Alt (b22y)
34 | Uridat Urida Sfx (atza)
35 | Fa-inni Wa-inni Ptcl (wazfa)
36 | Istamarrati Amarrati VF (X21V)
37 | Yaba Aba Pfx (y2')
38 | Maba’at MafT’atT Alt (b2f)

LV (a21)

" Abi Ja‘far Ahmad b “Ubayd b Nasth claims that “munyati” 1s tashif, al-Anbari, Sharh al-Mufaddaliyyat, p

206
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al-mufaddaliyyah #77 niiniyyat al-Muthaqqib al-“Abd

=412
1

# Variant 1 Variant 2 Variant 3 Variant
type
1 | Sa’altukian Sa’altu ka’an Su’iltt Amg
AP
2 Fa-la Wa-la Ptcl (waefa)
3 Fa-inni law Fa-law anni Meta
4 Tatalla‘u Tutali‘u Tatala‘u, Gem
Tatala‘a
5 Law In Ptcl (lawein)
6 | Dubayb Subayb Dabib Alt (s2d)
Sabib Intvl
7 | Tabassar hal Tabassarha tara Amg
tara
8 | Al-sahsahan Al-dahdahan Alt (s2d)
9 Sharafa Sharaf CE
10 | Hylin Rylin rajlin Alt (her)
Intvl
11 | Dharanih Dharayih Zarayih, Alt (dhezes)
sarayih Alt (n2y)
12 | Yushabbahna Yushabbihna A2P
13 | ‘uradat ‘iradat ‘aridat Intvl
LV (a2i)
14 | Shu'tin Mu’lin Alt (shem)
15 | Tanishu Yanushna Drv
16 | Thaggabna Nagqabna'” Alt (then)
17 | Bi-dhi ghudiin1 | Lahu ghudiinu CE
18 | Al-Zalam Al-Zilam Intvl
19 | Arishu biha Arishu laha Alt (bi2l)
20 | Qa’ilatan Qabilatan Alt (‘2b)
21 | ‘asabtu Nasabtu Alt (‘en)
22 | Akinu kadhaaki | Kadhaki akiinu Meta
23 | ‘alayha ‘alayh Prn (hazh)
24 | Radih Radikh Alt (h2kh)
25 | Min ma‘© Ptcl (minma°©)
26 | Ashuddu Shadadtu Tns
27 | Yajudhdhu Yajuddu Alt (dh=d)
28 | Al-janibayn Al-halibayn Alt (j2h)

12 Al-Muthaqqib al-*Abdi, Diwdn, pp 124-215, al-Anbard, Sharh al-Mufaddaliyyat, pp 587-92, al-Tibrizi,

Sharh Ikhtiyarat al-Mufaddal, 3/1246-1268

3 This variant 1s cited in al-Tanbih “ald hudiith al-Tashif, as an example of a scribal error, al-Asfhani, al-

Tanbih, p 244




Alt (n22])

29 | Taghanna Yughanna Taghannat Pfx (t2y)
A2P
Sfx (azat)
30 | Wa-algaytu Fa-alqaytu Ptcl (wazfa)
31 | Fa-namat Fa-gamat Alt (n22q)
32 | Mulga yulga Drv
33 | ta’la yala Pfx (y2t)
34 | nakha‘ nukha* nikha* Intvl
35 | Ta’awwaha tahawwahu Alt (2h)
Tns
36 | Ahata Hahata ahhata Alt (2h)
Gem
37 | Dara’tu Dhara’tu Alt (d2dh)
38 | Wadini Wadinan Nun
a-kullu a-kulla CE
hallan wa- hallun wa- CE
‘irtthalan ‘irtthalun
hallun hillun Intvl
Yubgqt Tubqt Pfx (y2t)
Yaqini Tagini Pfx (y2t)
Ma La Ptcl (mazl1a)
Fa-ruhtu Wa-ruhtu Ptcl (faczwa)
Musbakirr Musbatirr Alt (k2t)
dahdahihi dahdahatin sahsahihi Mrbt
Alt (s2d)
Razin Rasin rakin Alt (z2s2k)
Bi-haqqin Bi-sidqin Alt (hes)
Fa-a‘rifu Fa-a‘rifa CE
Attaqika Attaqihi Prn (kaz2hi)
Tattaqini Yattaqini Pfx (t2y)
Wa-ma Fa-ma Ptcl (wazfa)
Abtaghihi Mubtaghihi Drv
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al-mufaddaliyyah #25 siniyyat al-Harith b Hillizah'™

# Variant 1 Variant 2 Variant 3 Variant
type
1 Al-hubs Al-habs Al-hibs Intv]
2 | F1‘sh-shamsi Ka ‘sh-shamsi Ptcl (fizka)
3 | Fa-habastu Wa-habastu Ptcl (fazwa)
4 | Julli Kulli Alt (j2k)
5 Minha Fiha Alt (min2f7)
6 Khadhimin Khudhmin Intvl
7 | nu‘addiha tu‘addiha Pfx (nz2t)
8 |Fa-ila Wa-la Ptcl (fa2wa)
9 Al-duhm Al-udm Trns
Alt (‘2h)
10 | Iayh Ladayhi Ptcl (11azlada)
11 | Tahisu Tatisu Taqisu Alt (h2taq)
Alt (s2s)
12 | dana‘at dani‘at Intvl

114 a]-Dabbi (al-Mufaddal), al-Mufaddaliyyat, pp 132-4, al-Anbard, Sharh, pp 263-268, al-Tibrizi, Sharh,

2/631-642, al-Harith b Hillizah, Diwan, ed Imil Badi® Ya‘qiib, (Berrut Dar al-Kitab al-‘Arabi, 1991), pp 48-
51, Ibn Maymiin, Muntahd al-Talab, 2/121-4
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al-mufaddaliyyah #62 jimiyyat al-Harith b Hillizah'® (10 verses)

# Variant 1 Variant 2 Variant 3 Variant
type

1 | Mudly Mudla AP2PP

2 hamamuhu hamamatun Mrbt

3 Tadrup Yadruj Pfx (t2y)

4 | Ajhamat Ahjamat Trns

15 Al-Anbari, Sharh, pp 515-18, al-Dabbi, al-Mufaddaltyyat, pp 255-6, al-Tibrizi, Sharh, 3/1137-43, al-Harith

b Hillizah, Diwan, pp 42-4
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al-mufaddaliyyah #127 Jimiyyat al-Hanth b Hillizah" (8 verses)

# Variant 1 Variant 2 Variant 3 Variant
type

1 Duniha Dinihi diinina Prn
(hazhi2na)

2 Wa-‘sbub Fa-‘sbub Wa-‘hlub Ptcl (waefa)

¢ Al-Anbarf, Sharh, pp 885-6, al-Dabbi, al-Mufaddaliyyat, pp 429-30, al-Tibrizi, Sharh, 3/1728-32, al-Harith

b Hillizah, Diwan, 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 1s not
comprehensive and the numbers and percentages may change 1if other siirahs 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 1n Qira’at manuals
Third, 1t 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 1s 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 1s

473 The distribution of the variant types 1s as follows

Variant Type Qur’anic Poetic
variants variants

A2P (Active 2 Passive) 38 8% 9 31%
AP2PP (active participle 2 passive participle) 3 06% |1 03%
AL (Definite article “al”) 3 06% |0 0 0%
Amg (Amalgamation) 0 0% 3 10%
Alt (Alternation between two consonant letters) 23 4% 101 | 34 6%
Ass (Assimilation) 5 1% 2 07%
CE (Case ending) 62 13% |19 |65%
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Cs (Loss of consonant) 8 17% |1 03%
Drv (Derivatives) 6 12% |6 21%
Frm (Form) 0 0% 3 10%
Gem (Gemination) 28 6% 7 2 4%
Hmz 50 105% | 4 14%
Intvl (Internal vowels) 75 16% |19 |65%
LV (long vowels) 50 105% | 6 21%
Meta (Meta-Thesis) 4 08% |3 10%
Mrbt (al-ta’ al-marbiitah) 4 08% |3 10%
Nun (Niination) 17 36% |2 0 7%
Pfx (The imperfect Prefix) 34 7% 17 [58%
Prn (subject, object, and possessive pronouns) 7 15% |7 2 4%
Ptcl (particles) 24 5% 32 | 110%
R (x) (Common Root) 0 0% 11 |38%
Sfx (The perfect suffix) 2 04% |12 |41%
Skn (taskin) 8 17% |0 0 0%
Trns (Transposition) 3 06% |13 |45%
Tns (Tense) 0 0% 5 17%
VF (Verb form) 19 4% 5 17%
Total Number of variants 473 | 100% | 292 | 100%
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The 8% of Active 2 Passive variants in the Qur’an s 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) “mn sharn ma
khalaga/khuliga” 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-RazT’s tafsir '’ The A2P category 1s 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 1 will ist 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 1n the “Uthmanic consonantal script, for
some of these homographs are close to each other phonetically For example, the shifts
from th - t (thal) > tal)), sh > s (shajar > sajar), dh > d (dhib > dib), and z > d (zalla >
dall) 1n colloquial Arabic are phonetic phenomena that hardly have anything to do with
the Arabic script 1 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 1s a rough

arrangement of the Arabic sounds according to their place of articulation in the mouth

17 Al-Razi, Mafatih, 32/188-94

288



\bacct\éé\#ftﬁtd‘\)dd\aﬁh\adk\Ju.uua\g_ag_g}e

Qur’anic Homographs | Phonetic
variants proximity
g2e(2) |V v
g=2c@ | X 4
X X
g2vo
X X
-3
22 2(2) v v
cec v X
e 2 & X X
se d X v
X X
s d
X v
w2 ua(3)
o2 v X
sazu(2) | X v
Q22U v v
2238 X X

Note that not all the vanants 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 1n the poetic variants, the list 1s 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 zer, ty, s2d, and n2b Be that as 1t may, the high percentage of
alternation category n the poetic variants compared to the Qur’anic ones 1s alarming,
and 1t 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 1n 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'1 and Abii
‘Amr b al-‘Al3’ were grammarians, not to mention that some of them were criticized
for not being well-versed 1n Arabic grammar On the other hand, almost all the poetry
collectors and rawis were philologists and grammarians by default, al-Mufaddal, al-
Asma*, Ibn al-A°rabi, al-Anbar1 and his son, Abli ‘Amr b al-‘Ala’, Hammad al-Rawiyabh,
al-Tibrizi, al-Marziiqgi, Tha‘lab, al-Sukkari, Ibn al-Sikkit, 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 “‘Arabryyah as they had become well established by the 2"/8™
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 1 4 % of the hamzah articulation in the Qur’an and
poetry respectively, it 1s 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 1n poetic variants shows
how the loss of the hamzah affects the meter and therefore 1t would not be a common
phenomenon 1n poetry, regardless of the dialect of the poet The same applies to the
loss of consonants and taskin categories that are uncommon n poetry The last
category that I am going to comment on 1s the long-vowels category that exhibits the
addition or omission of alif or ya’ or waw n 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 1s less frequent 1n 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 1n this chapter a new way to study the nature of the variants in the
Qur’an through thorough categorization and comparison with the variants 1n early
Arabic poetry By creating a database of variants for selections from the Qur’an and a
few poems from the Mufaddaliyyat poetry anthology, 1 was able to create around twenty
categories of variants that applied to both selections The first important observation 1s
that both literatures share the same types of varant, 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 1ts liturgical and theological restrictions definitely produce different
proportions of the variant types from those in poetry, which 1s restricted by meters and
rhymes The variants that are due to discrepancies 1n case endings and internal vowels
are more frequent 1n 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 1n
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 waw The
alternation between two consonants was much more frequent n poetry, and this
alternation should not always be attributed “only” to homographs and misplacement of
the dots, for the phonetic proximity of many consonants 1s also a major cause for such

alternation to take place
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Conclusion and future Research

A well-known tradition that 1s often cited 1n classical sources describes the story
of a man reading the Qur’an in front of ‘Alib Abi Talib The man reached Q (56 29) and
read “wa talhin mandid” (and clustered plantains), but °Ali objected and said, what does
this have to do with the talh (big thorny trees that camels usually feed on), 1t 1s rather
tal® (clustered dates or pollen sacs) just like Q (50 10) “lahd tal‘un nadid” The man then
asked “Alf if he should correct this mistake 1n his own copy of the Qur’an, but ‘Ali
objected and said that the Qur’an should never be changed anymore The tradition
might be authentic to some degree, especially in that 1t 1s quoted by both Shi'T and Sunni
sources, albeit with each faction positing its own interpretation of “Ali’s real intentions
The reading of talh 1s perplexing and out of context, God in the preceding verses 1s
promising the believers enticing objects and foods in Heaven comfortable cushions,
charming young boys, precious goblets, fruits, birds, virgins, waters, and thorny trees!
Al-Zajja) addressed this confusion by saying that the talh might not have thorns in
Heaven Other exegetes and philologists found a way as usual to interpret the talh 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 sab‘at ahruf, a term that has long eluded Mushm 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 1n circulation among Mushims

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 ‘Uthmian, which was not able to produce a single unified
Reading of the Qur’an The variant readings of the Qur’an multiphed exponentially
until Ibn Myahid 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-Tabari, who rejected many readings that became known later
as canonical Idemonstrate through a close reading of Ibn Mujahid’s introduction to his
work, al-Sab‘ah fi al-Qird’at, 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 usilis 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 Hadith Thus shift caused a change in the
criterion for accepting a valid Qur’anic reading, the element of yma‘-a figh 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
(1sndd)-a Hadith element Furthermore, I suggest that Ibn Muahid’s selection of the
seven eponymous Readers was natural because of the complicated case of al-Kiifah,
from which he was forced to choose three Readers to represent the collective Reading
of the Kiifans at the time, unhke the other major cities which unanimously followed

one Reader only
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After discussing the theory of tawatur according to the usalis and Hadith
theoreticians, which necessarily yields absolute knowledge 1f all the conditions are met,
I demonstrated that it was difficult, if not impossible, to apply the conditions of tawatur
to the transmission of the canonical Readings of the Qur’an The conditions of tawatur
are hardly applicable to Hadith as well, and the muhaddithiin accepted very few
traditions as being mutawatirah, arguing that tawatur falls under the realm of usil al-figh
and not Hadith Almost all Usiilis 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 tawatur 1s essential to
identify the Qur'an However, 1n exploring the usilis 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 mutawatirah and thus do not establish absolute knowledge?

I study the transmission of the canonical Readings in detail and lighlight 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 1 demonstrate the impact of the number of the immediate transmitters on
determining the generation of the two canonical Rawis of each eponymous Reading,
every eponymous Reader with several immediate transmitters had his two canonical
Rawis from among those transmitters Furthermore, I highlight the role of the single

strands of transmussion 1n forming the irregular shawadhdh 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
recognmtion and ymd’, 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, sirat Yasuf, and
several long and short poems from the collection of al-Mufaddaliyyat, 1 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 varants 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
musplacement of diacritics, for the same types of variants occur 1n early Arabic poetry
as well, whose oral versus written character 1s 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 1n either typing
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the manuscript or reading 1t 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 shawddhdh readings are documented Collecting all these transmissions and
identifying the shawadhdh transmutters 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 1s a must, and
it 1s 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 1s 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 1s
obviously lacking in hadith variants

The transmission of the Qur’an 1s a complicated process that encompasses
different aspects and 1s closely connected to other disciplines The first step to progress
in research on the Qira’at is to realize that there 1s a fundamental dichotomy 1n the
transmussion of the Qur’an, 1 e the written consonantal outline versus the oral
Readings I am inclined to suggést 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 1n an oral-transmission environment Regardless of the divine
nature and source of the Qur’an, the revelation process was an oral process above all
Mushim 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
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