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Abstract

The Quranic text today is recited in ten canonical reading traditions with two distinct
canonical transmissions each. These reading traditions are distinct in their phonolog-
ical and morphological details, as well as the interpretation of the ambiguous conso-
nantal text. However, they all have in common that they adhere to the consonantal
skeleton of the standard Quran text. Despite this adherence, on rare occasions read-
ers do deviate from this standard text. This paper examines those cases, and explores
the reasons why the canonical readers felt licensed to do so. Especially ’Abt ‘Amr was
prone to deviate from the consonantal text in cases of perceived grammatical issues.
Moreover, the readers occasionally deviated from their regional consonantal text when
other regional codices had another form. Finally, readers deviated from the consonan-
tal text, in cases where the text came in conflict with the pausal spelling principle.

Keywords

Quran - reading traditions — Qird@at — consonantal skeleton — rasm — Arabic
grammatical tradition — ’Abti ‘Amr — pausal spelling

1 Introduction

The ways in which the Quran has been treated in the Islamic tradition is
remarkably dynamic. In the early decades of Islam there appear to have been
several different (albeit still quite closely related) text types of the Quran. But
very quickly—almost certainly during the reign of the third Islamic caliph
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TABLE 1 The ten canonical readers and their transmitters

Reciter First transmitter Second transmitter
Medina Nafi‘ (d. 169/785) Wars (d. 197/812) Qalan (d. 220/835)

’Aba Ga‘far (d.130/747) Ibn Wardan (d. 160/776)  Ibn Gammaz (d. 170/786)
Mecca Ibn Katir (d. 120/738) al-Bazzi (d. 250/864) Qunbul (d. 291/904)
Damascus Ibn ‘Amir (d. 118/736) Hisam (d. 245/859) Ibn Dakwan (d. 242/856)
Basra ’Abua ‘Amr (d. 154/770) al-Durl (d. 246/860) al-Susi (d. 261/874)

Ya‘qb (d. 205/820) Rawh (d. 238/852) Ruways (d. 234/849)
Kufa ‘Asim (d. 127/745) Hafs (d. 180/796) Subah (d. 193/809)

Hamzah (d. 156/773)
al-Kisa'1 (d. 189/804)
Halaf (d. 229/844)

Halaf (d. 229/844)
al-Duri (d. 246/860)
’Ishaq (d. 286/899)

Hallad (d. 220/835)
al-Layt (d. 240/854)
Idris (d. 292/905)

around the year 650—the Islamic community accepted a single standard,
known as the Uthmanic Text,! which became dominant and has remained vir-
tually unchanged until today.? Despite this very early dominance of a single
standard consonantal skeleton, or rasm (lit. ‘tracing’) as it is typically called,
today most Muslims accept no less than ten different reading traditions, with
two accepted canonical transmitters each, as canonical ways of reading this

ambiguous rasm.
These reading traditions are named after famous reciters (see Table 1), most-
ly from the second/eighth and early third/ninth century, who would teach

1 SeeVan Putten, “The Grace of God”; Sidky, “On the Regionality of the Quranic Codices”; Sinai,
“When Did the Consonantal Skeleton of the Quran Reach Closure?”, parts 1 and 11.

2 Codices of other text types, attributed to famous companions of the prophet, appear to have
remained in some use after this standardization, especially as corroborating evidence for

exegesis and sometimes legal rulings, see Harvey, “The Legal Epistemology of Qur'anic Vari-
ants.” Today, only one textual trace of such non-Uthmanic text types has come down to us in
manuscript form: the Sanaa Palimpsest, see Sadeghi and Bergmann, “The Codex of a Com-
panion of the Prophet and the Qur’an of the Prophet”; Sadeghi and Goudarzi, “San@’ 1 and
the Origins of the Qur’an”; Cellard, “The San‘a’ Palimpsest.” Other examples of non-Uthmanic

text types have only come down to us through reports in rasm works like Ibn ’Abi Dawid,
Kitab al-Masahif, and exegeses like al-Farr&’, Ma@ni al-Qurian; al-Tabari, édmi‘al—Baydn.
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440 VAN PUTTEN

their specific interpretation of this ambiguous rasm. These readings have been
transmitted throughout the centuries and are a living tradition still taught and
recited today. They can also differ significantly from one another in terms of
phonetics and phonology (some have a fourth phonemic long vowel é next
to the usual ;, &, and @, and others have extensive regular assimilation across
short vowels) and morphology (e.g., alayhim ‘upon them’ may also be recited
‘alayhum and ‘alayhimu). Readers also disagree with some frequency over the
precise wording of a verse, e.g., whether a verb is read as active or passive or
in the 2pl.m. or 3pl.m.—features that cannot be distinguished from the bare
undotted consonantal skeleton of the text. However, something that all canon-
ical reading traditions have in common is that they display a general adherence
to the rasm of the Uthmanic Text. As the canon developed it is clear that adher-
ence to the rasm was considered an important quality for it to be considered
an acceptable reading.

While Ibn Mugahid (d. 324/936), who canonized the first seven of the ten
canonical reading traditions, does not explicitly state this requirement, his
selection of readers does suggest it played a role. The famous exegete and con-
temporary of Ibn Mugahid, al-Tabari (d. 310/923) does occasionally reject read-
ings explicitly because they do not agree with the rasm—clearly suggesting
that that was a basis on which a reading could be rejected.? This requirement
becomes paradigmatic and Ibn al-Gazari (d. 833/1429), who wrote the canoni-
cal description of the three after the ten (Abt Ga‘far, Halaf, and Ya‘qiib), explic-
itly formulates adherence to the rasm as one of the three factors that make
a reading valid (the others being correctness of Arabic grammar and a sound
chain of transmission).# Not all reading traditions were exactly like this; there
are several non-canonical readings which have been transmitted more-or-less
intact across the centuries that, while still in broad strokes agreeing with the
rasm, deviate from it much more freely and frequently in minor details, such
as the readings of al’A‘mas® (d. 148/765) and al-Hasan al-Basr1® (d. 110/728).7

Nasser, The Transmission of the Variant Readings of the Qurian, 45.

ibn al-Gazari, Nasr, § 33.

In fact a teacher of the canonical reader Hamzah.

A teacher of the canonical reader ’Aba ‘Amr.

Note that these non-canonical readings are exceptional in how frequently they deviate from
the rasm. There are many other transmissions that are at least as compliant with the rasm
as the canonical readers who nevertheless are considered non-canonical. For centuries this
included the three after the seven ’Abt Gafar, Halaf, and Ya‘qiib, but also other traditions
which never gained a canonical status such as those of al-Yazidi, ’Aba Hatim al-Sigistani, or
Sallam ’Aba al-Mundir agree with the Uthmanic rasm.

N OO0t AW
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WHEN THE READERS BREAK THE RULES 441

In this aspect Quranic recitation stands in stark contrast with the Hebrew
Bible which likewise has a reading tradition that interacts in interesting ways
with its ambiguous consonantal skeleton. The Hebrew Bible, however, much
more frequently (though still quite rarely) has readings that move away from
the consonantal text. Thus in the Quranic reading traditions we do not find
such exotic cases of garé wald katib “recited but not written” as 2 Sam 8:3 which
adds a full word pardt absent in the consonantal skeleton in recitation, nor
do we find cases like katib wld garé like 2Sam 13:33 where D& is completely
dropped from recitation. But it is exactly this stringent adherence to the rasm
which makes it all the more interesting to examine the rare cases where the
readers do decide to deviate from the rasm. What patterns, if any, can we
uncover in such cases where the readers decide to deviate from the standard
text?

As we will see, the motivations differ between the readers. Some would devi-
ate from the rasm in cases that seem to present grammatical issues, while oth-
ers would deviate from the rasm if they were aware that other regional standard
copies of the Quran had a certain variant. Finally, there is significant difference
among the readers on the exact treatment of the pronunciation of words in
pausal position. Such cases come in two types. First, there are places where the
readers deviate from the rasm in connected speech because the rasm was con-
sidered to represent a pausal spelling. The second category is with words which
were considered to be spelled in a nor-pausal manner, and in such cases read-
ers would deviate from the rasm in pausal contexts. In the following sections
we will examine these different categories.

2 The Non-conformist ’Abu ‘Amr

The Basran reader ’Abii ‘Amr, not only known as a famous reciter but also
frequently recognised as an important early Basran grammarian, stands out
among the canonical readers for deviating from the rasm significantly more
often than the other canonical readers. His status as a grammarian appears to
have played a role in his choices to deviate from the Uthmanic rasm, as he opts
for readings that disagree with the rasm which are known to be grammatically
awkward or problematic points in the Quranic text. While he most frequently
deviates from the rasm among the canonical readings, these deviations are still
minimal, and primarily consist of adding or replacing one of the “weak” letters
‘alif, ya’, and waw to the existing rasm rather than adding or replacing words of
the canonical text with non-canonical ones—something we do see with sev-
eral non-canonical readings.
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442 VAN PUTTEN

2.1 ’Inna hadayni (Q20:63)

The most famous of these grammatically problematic verses no doubt is Q20:63
O 0ds ) which is variously read by the canonical readers as ’inna hadani
la-sahirani “These two are sorcerers!” or ’in hadani la-sahirani “these two are
nought but sorcerers.”® The first of these readings is grammatically awkward
because in strict Classical Arabic grammar ’nna ‘verily, indeed’ should be fol-
lowed by a noun in the accusative, and that is how it is treated with almost com-
plete consistency throughout the Quran, e.g., Q37:133 wa-inna lutan la-min-a
l-mursalina “And indeed Lot was among the messengers.” The awkwardness
of the grammar was acknowledged early on since there is an early tradition
attributed to ‘A’i$ah, the wife of Muhammad, where she explicitly calls this a
mistake of the Uthmanic text.® Thus in al-Farra”s (d. 207/822) Lugat al-Quran'®
we find the following:

Haddatani Muhammadun qala haddatana l-Farra’u gala: haddatani Abu
Muawiyata ‘an Hisami bni ‘Urwata ‘an “abihi ‘an A’iSata ‘annaha swilat
‘an qawlihi “inna hadani la-sahirani’, wa-“inna lladina ‘amana wa-lladina
hadiwa-s-sabi’una,” wa-‘an gawlihi “lakin-i r-rasihina fi ‘ilmi minhum wa-
I-mwminina ywminana bima ‘unzila “ilayka wa-ma ‘unzila min qablika
wa-l-muqimina s-salata” fa-qalat: ya bna ‘ahi hada galatun min-a l-kuttab.

Muhammad told me that al-Farra’ told him that ’Aba Mu‘awiyah told him
on the authority of Hisam b. ‘Urwah on the authority of his father (=
‘Urwah b. Zubayr) on the authority of ‘A’iah who was asked about His
speech ‘inna hadani la-sahirani “these two are sorcerers” (Q20:63) and
‘inna lladina “amanu wa-lladina hadu wa-s-sabi’ina “those who believed
and those who judaized and the Sabians and Christians” (Q5:69; cf. the
(near) doublets Q22:17, Q2:62) and about His speech lakin-i r-rasihiina
St ‘ilmi minhum wa-l-mwminiina ywminiana bima ‘unzila “ilayka wa-ma
‘unzila min qablika wa-l-muqimina s-salata “But those firm in knowledge

ibn al-Gazari, Nasr, § 3591.

Abdel Haleem, whose article contains a nice discussion on the ways that later gram-
marians tried to explain these errors, dismisses this tradition as baseless purely on the
argument that ’Aba Mu‘awiyah was weak in Hadith, with no reflection as to why even
someone weak in Hadith would spread such a Hadith. This leaves us with more questions
than answers. Regardless of the authenticity, however, the fact that al-Farra’ transmits this
report certainly makes it clear that the tradition was known early enough for several of the
Quranic reciters to have been aware of it. Abdel Haleem, “Grammatical Shift for Rhetorical
Purposes,” 424.

10  al-Farr@, Lugat al-Qurin, 94f.
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WHEN THE READERS BREAK THE RULES 443

and among them and the believers believe in what has been revealed to
you and what was revealed before you and the establishers of prayers [...]"
(Q4162) and she said: “O my nephew (i.e. ‘Urwah), This is an error of the
scribes.”

All three examples show unexpected case morphology. Wa-s-sabi’ina ‘and the
Sabians’ is unexpected for the same reason hadani ‘these two’ is unexpected,
the topicalizer *nna precedes, but fails to trigger the expected accusative in
this word. This is especially striking because the same word occurs in virtu-
ally identical verses Q22:17 and Q2:62 in the expected accusative form wa-s-
sabi’ma.! Q4:162 wa-[-mugimina ‘and the establishers’ is unexpected, because
it has the case inflection that we would have expected if the verse had started
with lakinna ‘but, which governs the accusative, rather than the semantically
more-or-less identical but morphosyntactically distinct lakin ‘but, which gov-
erns the nominative. But lakin could not be read as lakinna because in that case
ar-rasihuna ‘the ones who are firm’ should have been in the accusative case as
well.

Already early on, different explanations were given to explain the apparent
conflict of inna hadani with Classical Arabic grammar. Thus, despite this tradi-
tion from A’iah being cited in al-Farra”s Lugat al-Qurian, he himself suggests in
the same discussion that the tribe Bant al-Harit b. Ka®b did not inflect their dual
deictic pronoun for case, and that we see this dialect reflected in this verse.2

How the reading ‘in hadani la-sahirani “these are nought but two sorcerers”
is typically explained is even less satisfying. ’in is normally a nominal negator
and that is how Ibn Halawayh explains it in al-Huggah. He suggests that ’in has
the meaning ma ‘not, whereas the normally asseverative la- has the meaning
illa ‘except’ thus this reading would be “These two are nought but two sorcer-
ers.13 However, this requires one to make the rather ad hoc assumption that
la-, normally ‘certainly!” and the like, can mean ‘except’ The only other exam-
ple cited for such a use is no less ambiguous.*

11 Several non-canonical readers, however, did correct this verse. ’Aba Hayyan cites the non-
canonical Basran ‘Asim al-Gahdari. This reading is also reported for famous companions
like ‘Utman, *Ubayy, Ibn Gubayr and, not surprisingly ‘A’i$ah, cf. ’Abti Hayyan, al-Bahr al-
Muhit, v:325.

12 Why this passage, and this passage only would reflect this dialect is something exegetes
did not seem to be particularly interested in. They content themselves with the observa-
tion and move on, as if such a switch would be unremarkable.

13  ibn Halawayh, al-Huggah, 242.

14  Namely, Q86:4 ‘in kullu nafsin la-ma ‘alayha hafizun “There is no human soul except one
that has a guardian over it.” This is one canonical reading. Others read lamma, cf. ibn al-
Gazari, Nagr, §3312.
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444 VAN PUTTEN

In light of these grammatical issues, and perhaps the authority of a tradition
transmitted from ‘A’i$ah that this word was problematic, ’Abt ‘Amr apparently
felt he was licensed to intervene and fix the grammar of this passage and adds
a ya’ absent in the rasm, thus reading the accusative hadayni as if it were
spelled (yJa. This resolves any grammatical problems that may have existed
with this verse and yields the grammatical, unremarkable ‘inna hadayni la-
sahirani “these two are sorcerers!”

2.2 ’Akiina (Q63:10)

There is another place where ’Abii ‘Amr ignores the rasm to arrive at a grammat-
ically more typical reading, namely in Q63:10b , $ ! 4| &~V <, 528
Gkl e SNy 34,00 “so that he says: My Lord, if only you would reprieve
me for a little while, so that I would give alms and be among the righteous.”
All readers except for ’Aba ‘Amr read this as: fa-yaqula: rabbi lawla ‘ahhartani
ila ‘aglin gartbin fa-assaddaga wa-akun mina s-salihina, with “akun ‘T would
be’ in the apocopate.l® The issue with this reading is obvious: the directly pre-
ceding verb in the subjunctive fa-ussaddaqa ‘so that I may give alms’ makes
sense, but the following verb wa-akun in the apocopate is difficult to moti-
vate. As ‘akun is part of the same series of actions as assaddaga we would
expect another subjunctive, i.e., ‘@kiina. Such a construction is exactly what
we find in a very similar verse Q28:47b, where indeed both verbs after the
fa- are in the subjunctive: rabbana lawla ‘arsalta *ilayna rasilan fa-nattabi'a
ayatika wa-nakana min-a [-mwminin “O our lord! If only you had sent us
a messenger so that we would follow your signs and be among the believ-
ers.”

Grammatical exegetes of the readings had trouble accounting for this read-
ing. Ibn Halawayh says that those who read ‘akun take the basis of this sentence
to be without the fa- in between thus as if it were **lawla ‘ahhartani assaddaq
wa-akun min-a s-salihina “If only you would give me reprieve, [ would give alms
and be among the righteous.”% This does not solve the grammatical issue, as the

fa-is not absent, and had such a construction been intended one would expect
both verbs to be in the apocopate form, where it is only the second that actually
is.

With the limited comparable data that we have, and the rules of Classical
Arabic as we know it, the rasm here simply appears to be incorrect. Again, ’Abu
‘Amr intervenes in the rasm and decides to add the waw that is necessary for

15 ibn al-Gazari, Nasr, § 4401
16  ibn Halawayh, al-Huggah, 346.
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WHEN THE READERS BREAK THE RULES 445

this construction to be grammatical and comparable to Q28:47, so he reads fa-
assaddaqa wa-akuna min-a s-salihina.'”

2.3 wugqgqitat (Q77:1)

Another example where ’Abu ‘Amr prefers a reading that disagrees with the
rasm but seems more grammatically apt—especially within the context of
the Quranic corpus—is found in his reading of Q77:11. The Arab grammari-
ans report the option of shifting wu and wa to “u and ° in Arabic.!® While
this shift generally does not take place in the Arabic variety of the rasm, it
appears to have taken place at Q7711 ~3) ‘the time was set) the passive of
waqqata ‘to set a time), which—in line with the rasm—is read as ’ugqitat
by most Quranic reciters.!® This word is a phonetic anomaly in the Quran.
Throughout the Quran we find countless examples where this shift has not
taken place. For example, Q13:35 Jc is recited wu'ida ‘it is promised’, Q3:25
C.b 94 is recited wa-wuffiyat ‘and it will be paid in full, and Q7:20 (g is recited
wiriya ‘it was concealed’ by all canonical readers. ’Abti ‘Amr?°—and the Med-
inan reciter ’Abii Ga‘far2l—appears to have been bothered by the exceptional
status of Q77:11 8\, and instead opts to ignore the rasm and read the regular
wugqgqitat instead.??

2.4 Li-yahaba (Q19:19)
A verse where the reader ’Abu ‘Amr decides to deviate from the rasm, not for
grammatical reasons, but seemingly for exegetical ones is Q19:19 which con-
cerns the annunciation to Mary by a spirit. The rasm of the verse reads !
Ky We &l oY ¢y Jyuy Ul read by most canonical readers as ’innama “ana
rasulu rabbiki li-ahaba laki gulaman zakiyyan ‘I am but a messenger of your
Lord, [sent] so that I might give you a pure son.” The verse, in its rasm with
Y li-ahaba ‘that I give, seems to suggest that it is not God but rather the
spirit (unnamed, but traditionally identified as Gabriel) who is the one who
will impregnate Mary.

In an article on the annunciation in Stirat Maryam, Sean Anthony discusses
the reception and theological implications of the variant readings of this verse.

17 ibn al-Gazari, Nasr, § 4401

18  E.g, Sibawayh who cites wulida ~ ‘ulida “he was born” and wugih - ‘ugih “faces” as exam-
ples, cf. Sibawayh, Al-Kitab, 1v, 331.

19  ibn al-Gazari, Nasr, § 4494.

20  Ibid.

21 There is in fact some disagreement on the authority of ’Abi Ga‘far, besides wugitat, there
are also reports of ‘uggqitat.

22 cf ibn Halawayh, al-Huggah, 360 who gives the same explanation for ’Aba ‘Amr’s choice.
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446 VAN PUTTEN

He notes that the straightforward reading appears to have been cause for some
discomfort among early exegetes who wished to see it directly by God’s power
that Mary became pregnant with Jesus.?3 Thus, the famous Kufan grammarian
and exegete al-Farra’ says: al-hibatu min-a {{ahi, hakaha gibrilu laha, ka-annaha
huwa l-wahibu “The giving is by God, but Gabriel told it to her as if he were the
giver.”24 This potential misunderstanding may have been the reason—although
it cannot be proven—that several famous reciters decided to read this verb in
the third person rather than the first person, thus ’Aba ‘Amr ignores the rasm
and instead reads it li-yahaba “that he give,” he is followed in this by the other
Basran Ya‘qib and the Medinan Nafi‘25

One may imagine, however, that knowledge of the nascent Arabic gram-
matical tradition may have given ’Abx ‘Amr the license to read it as such. As
Anthony points out, in Classical Arabic it is in fact acceptable to drop the glot-
tal stop and when one does so, when it is preceded by i and followed by a, the
resulting hiatus is resolved by inserting y.26 As such, li-ahaba and li-yahaba
would be homophonous in forms of Classical Arabic that dropped the glottal
stop. While ’Abw ‘Amr is known for his dropping of the glottal stop in his recita-
tion, he normally does this only with preconsonantal glottal stop (e.g., miamin
« muw'min and yakul < ya’kul).2” Nevertheless, it is imaginable that awareness of
this option led him to feel like he had a license to opt for theologically simpler
reading while not quite violating the rasm.

2.5 Hasa li-llahi (Qr2:31, 51)

From the perspective of the Classical Arabic expression hasa li-llahi “God For-
bid"?8 the Quranic rasm has an unusual spelling: &} > (Qu2:31, 51), lacking a
letter for the final long vowel a. In light of the fact that this expression also exists
in Aramaic without a final vowel, e.g., X185 on “God Forbid” in 1QtgJob 24:429
it seems likely that the Quranic form retains the historically original form. All
readers except for ’Abi ‘Amr follow the rasm, and thus read this verb with a final
short vowel, hasa li-llahi. Only ’Abti ‘Amr ignores the rasm and pronounces it

23 Anthony, “The Virgin Annunciate.”

24 al-Farra’, Ma‘ant al-Qurian, 11, 163.

25  Ibn al-Gazari, Nasr, § 3552.

26  Sibawayh, Al-Kitab, 111, 543.

27 ibn al-Gazari, Nasr, §1472.

28  Typically spelled 4J Lil> rather than 4 62\», despite the latter being the expected
spelling considering the etymology of this expression, which must be a perfect 3sg.m. of
‘to be removed; i.e., “May it be far removed from God” > “God Forbid.”

29  York, “A Philological and Textual Analysis of the Qumran Job Targum (11QtgJob),” 213.
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WHEN THE READERS BREAK THE RULES 447

the way that eventually becomes normative in Classical Arabic, i.e., hasa li-llahi,
although in its pausal form he still follows the rasm and pronounces it has#.30

By the time that grammarians start commenting on this form, the normative
Classical Arabic form had clearly become that which ’Aba ‘Amr recites, as the
explanations suggests that other readers read it so that it agrees with the rasm.
Thus ibn Halawayh states that “those who maintain the ‘a/if take it to be from
your speech hasa, yuhast ‘to be far from’, but the reason for those who remove
it is that they are satisfied with the fathah that comes from the alif so they
remove [the alif ], and in doing so they follow the black writing (i.e. the rasm,
not the coloured vocalisation dots).”3!

It is interesting that, while ’Abal ‘Amr ignores the rasm here in connected
speech, he still feels compelled to follow the rasm and drop the alif in its
pausal form. This shows that already in his time the idea that the Arabic script,
first and foremost, was intended to represent the pausal pronunciation of the
word played an important role in thinking about pronunciation of the Quran.
So much so that the written form would override the rationally expected pausal
form (which for ~asa would simply be hasa#). For more examples of the impor-
tance of pausal forms, see section 4 below.

3 Transregionality

The Quran as we know it today was canonized by the third caliph Uthman
around 650CE. All canonical readers agree with the standard consonantal
skeleton of Uthman’s Quran. However, when the text was canonized (at least)
four master copies were made and distributed across the Islamic empire. One
was sent to Syria, one to Kufa, one to Basra, and a fourth one stayed in Medina.
These four master copies have small differences in their consonantal skeleton
which are reported on in detail in so-called rasm works, somewhat Masoretic-
like works that describe in detail the specific spelling of the Uthmanic text.
From extensive study of early Islamic manuscripts, it is now clear that these
regional variants were a reality, and that all known Uthmanic Quranic manu-
scripts all descend from these four master copies.32 The different readers—as
they had to agree with the rasm—by-and-large follow the spellings as they are

30  ibn al-Gazari, Nasr, § 3335.

31 ibn Halawayh, al-Huggah, 195.

32 Sidky, “On the Regionality of the Quranic Codices”; Vahidnia, “Whence Come Qur’an
Manuscripts?”
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448 VAN PUTTEN

reported for the regional codices of the region that they are from. However,
occasionally we run into readers which—despite their general agreement with
their regional codex—decide to deviate from it and instead adopt forms as they
are found in other regions. In certain cases the motivation for such deviations
is obviously a grammatical preference, whereas in other cases the reasons for
deviation are difficult to reconstruct.

3.1 Hafs on Q43:71 and Q36:35

Hafs, the transmitter of the Kufan reader ‘Asim and the now most dominant
transmission of the Islamic world, goes against the Kufan rasm on two occa-
sions. The first of these is Q43:71 where the Medinan and Syrian codices have
4.~ whereas the Kufan and Basran codices have 6\;&3.33 Hafs follows the Med-
inan and Syrian codices, and agreeing with the Syrian Ibn ‘Amir and Medinan
readers Nafi‘ and ’Aba Ga‘far by reading tastahihi ‘they desire it' unlike the other
Kufan readers who follow the Kufan rasm and read tastaht ‘they desire’.3* Like-
wise Q36:35 all codices except for Kufa have 4#, whereas the Kufan codex has
<& 35 Here Hafs agrees with the non-Kufan codices and with all non-Kufan
canonical readers by reading ‘amilat-hu ‘they have made it, whereas the other
Kufans read ‘amilat ‘they have made’3¢ Both of these variants occur in a very
similar grammatical context, namely they act as the resumptive object pro-
nouns of the relative clause:

wa-ftha ma tastahihi [-anfusu wa-taladdu [-a‘yunu

And therein is what souls desire and eyes find sweet

li-ya’kulii min tamarihi wa-ma ‘amilathu ‘aydihim

That they may eat of the fruit, and what their hands have made
Wright points out that if the relative pronoun has the function of direct object
in the relative clause, a resumptive pronoun is typically used, citing examples

such as man ra’aytuhu “he whom I have seen,” as-sariqu lladi qatalahu bni “the
thief whom my son killed.” But he adds that it is “not unfrequently omitted,”

33 Sidky, “On the Regionality of the Quranic Codices,” 141.
34  ibn al-Gazari, Nasr, § 2169.
35  Sidky, “On the Regionality of the Quranic Codices,” 141.
36 ibn al-Gazari, Nasr, § 4006.
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citing al-malu ladi tastahi ‘anfusuna “the wealth which our souls desire” and
al-kitabu lladi ‘anzala [[ahu “the book which God has sent down.”37

While such constructions are common in what becomes normative Classi-
cal Arabic, this is a place where the syntax of Quranic Arabic diverges rather
strongly from the standard. Use of resumptive pronouns is exceedingly rare.
With alladr there are only two examples:

lla ka-ma yaqumu lladi yatahabbatuhu s-Saytanu min-a [-massi

except as one who stands whom Satan beats down by touch
Q2:275

ka-lladi stahwathu38 $-Sayatinu fi [-ard; ...

like someone whom the devils lure on the earth ...
Q6:71

Relative clauses with man and a resumptive pronoun occur only a few times as
well:

wa-minhum man ‘ahadathu s-sayhatu

Among them is the one whom the cry took.
Q29:40

man la‘anahu llahu wa-gadiba ‘alayhi

The one whom Allah cursed and became angry with
Q5:60

fa-sawfa talamina man ya’tihi ‘adabun yuhzihiwa-yahillu ‘alayhi ‘adabun
mugqimun

And you will know to whom a punishment that will disgrace him will
come; and upon him will befall an everlasting punishment
Qui:39, 93; Q39:39-40

37  Wright, A Grammar of the Arabic Language, 2:233.
38  Also read in the 3rd person masculine singular (with malah) istahwe-hu by Hamzah, cf.
ibn al-Gazari, Nasr, § 3030.
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For direct object relative clauses with ma, the only cases where the resump-
tive pronoun is used are the two disputed verses already mentioned. In other
words, in the Syrian and Medinan codices they occur twice, in the Basran codex
it occurs once, and in the Kufan codex resumption does not happen a single
time.

The very fact that Hafs decides to disagree with the Kufan rasm in exactly
these places, and not places that are not disputed among the codices—e.g.,
Q2102 wa-ttaba i ma tatla $-Sayatinu “and follow that which the devils related”
or Q5:3 wa-ma ‘akala s-sabu‘u “that which is devoured by wild beasts"—implies
that Hafs was aware that these two verses had a different rasm in other regional
codices. Hafs thus seems to have concluded that even though his own Kufan
rasm lacked these forms, the fact that other codices did have it licensed him to
use the construction with resumptive pronoun in these places but not in oth-
ers. These choices by Hafs seem to anticipate that the construction with the
resumptive pronoun would eventually become the preferred construction in
standard Classical Arabic.

3.2 Abii Gafar on Qi0:22

A variant between the Syrian codex and the other codices is the reading of
Q10:22 which in the Syrian codex is Ff”\’ and in the other codices FM.SE’ Con-
sidering the highly similar consonantal skeleton it seems quite likely that one
is the result of a scribal error of the other.4? In practice this results in two com-
peting readings among the canonical readers:*

huwa lladi yusayyirukum(a) fi l-barri wa-l-bahri

consistent with the non-Syrian rasm
It is he who transports you across land and sea.

huwa lladi yansurukum(a) fi l-barri wa-l-bahri

consistent with the Syrian rasm
It is he who scatters you across land and sea,

The reading consistent with the Syrian rasm is not just read by the Syrian reader
Ibn ‘Amir (who reads yansurukum) but also by the Medinan ’Abu Ga‘far (who

39  Sidky, “On the Regionality of the Quranic Codices,” 141.
40  But the directionality of this scribal error is difficult to determine.
41 ibn al-Gazari, Nasr, § 3251
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WHEN THE READERS BREAK THE RULES 451

reads yansurukumi).’Abi Ga‘far’s student, Nafi‘, who is also a canonical reader
from Medina, reads yusayyirukum(it) following the Medinan rasm. The exact
reason why ’Abii Ga‘far preferred this reading over one consistent with the Med-
inan rasm cannot easily be recovered.

3.3 Abu Amr on Q40:26

At Q40:26 there is a split between the Kufan and Basran rasm, which have 0/,!
and the Medinan and Syrian rasm which have 015,42 This presents itself as a
difference in reading traditions:*3

‘aw ‘an yughira fi I-ardi l-fasada

Hafs and the Basran Ya‘qiib consistent with Kufa/Basra
Or that he may cause corruption in the land

‘aw ‘an yaghara l-ardi [-fasadu

all other Kufans, consistent with Kufa/Basra
Or that corruption may appear in the land

wa-"an yughira fi l-(")ardi l-fasada
The Medinans and ’Aba ‘Amr, consistent with Medina/Syria

And that he may cause corruption in the land

wa-"an yaghara fi [-ardi [-fasadu
Ibn ‘Amir, and Ibn Katir consistent with Medina/Syria

And that corruption may appear in the land

’Abu ‘Amr, despite being Basran, follows the Medinan/Syrian rasm in this case
and reads identically to the Medinans Nafi‘ and *Abu Ga‘far. Going by ’Abi
‘Amr’s biographical data, we learn that he originally studied recitation of the
Quran both in Mecca, among his teachers was Ibn Katir, and in Medina, among
his teachers there was ’Abii Ga‘far.#* Therefore, it would appear that ’Abii ‘Amr
decided to stick in this case to what he had learned in Medina.

42 Sidky, “On the Regionality of the Quranic Codices,” 141.
43 ibn al-Gazari, Nasr, § 4101.
44  al-Dahabi, Ma‘rifat al-Qurra’, 92.
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4 The Pausal Spelling Principle

Within Classical Arabic grammatical thought it is believed that Quranic and
Classical Arabic orthography spell words as if they were pronounced in isola-
tion, i.e., that it stands both in utterance initial and utterance final position.
This view is succinctly formulated by the scholar Ibn al-Sarrag (d. 316/929) in
his book Kitab al-Hatt, a treatise on Classical Arabic spelling rules.

The basic principle is that each word is to be written in the pronunciation
as it is pronounced both utterence-initially and utterance-finally. So that
it is not changed to what the word becomes when a word is in front of it,
oritis connected to what is after it, so you write (| with an ‘a/if, regardless
of whether something comes in front of it or it does not, even if you would
drop it in pronunciation when a word stands before it because it is an ‘alif
al-wasl, and it is like that for || with an ‘alif, if it is dropped when you
say bi-l-halili you do not drop it in the spelling (i.e. you write |\ not
Jdsdi#). Likewise you write Lae and s with an ‘alif, even if [the ‘alif] is
dropped due to the meeting of two unvowelled letters in your speech: ‘asa
bnika and qafa r-raguli. So the word is just written in its isolated pronun-
ciation, without connecting with what is before it or what is after it.#6

As words in Classical Arabic can be pronounced quite differently in pause than
in context, this principle creates a considerable disconnect between what is
written and what is pronounced. This perceived principle of “pausal spelling,”
as itis generally called in western scholarship (though “isolated spelling” would
probably be more apt), plays an important role in the readers’ theoretical
framework when agreeing with or deviating from the Quranic rasm.*” The
Quran sometimes spells words in a way that are not quite in line with Classical
Arabic norms of pronunciation. Many readers tend to be less conflicted about

45  Suchspellings, however, are not uncommon in early Quranic manuscripts, see for example
Cellard, Codex Amrensis1, 8.

46  ibn al-Sarrag, Kitab al-Hatt, 67.

47  The pausal spelling principle as described by the likes of Ibn al-Sarrag has mostly been
accepted uncritically as the operative spelling principle in Classical Arabic as well as
Quranic Arabic. However, for Quranic Arabic there is good reason to doubt that this is the
correct interpretation, and since Classical Arabic orthography descends from the Quranic
orthography, the principle appears to be more of a post hoc rationalization that is the result
of imposing the Classical Arabic inflectional system onto Quranic Arabic, which appears
to not have had such a system originally, cf. van Putten and Stokes, “Case in the Qur’anic
Consonantal Text.”
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WHEN THE READERS BREAK THE RULES 453

deviating from the rasm in connected speech, but in pausal position tend to
choose to agree with the rasm. After all, words are believed to be written as
they are pronounced in pause, so in pause they should be pronounced as writ-
ten.

In Quranic recitation it is in principle possible to pause or continue read-
ing on any single word, even though there are places where doing so is more
natural than in others. As a result, manuals of recitation account for the non-
pausal pronunciation of words that would most naturally be read pausally (e.g.,
verse final rhyme words) as well as nouns that would most naturally not be
paused upon (e.g., between two members of a nominal construct). This runs
into conflicts with the Uthmanic rasm which with some frequency uses pausal
spellings exclusively in places with natural pauses, and uses context spellings
where pausal pronunciation would be awkward. Due to the many ways that
the rasm and the recitation in both continued and pausal pronunciation may
interact with one another, it is outside of the scope of this paper to discuss
every single interaction, but I will focus here on some salient and interesting
examples.

4.1 Pausal ya’ Dropping

One of the places where the pausal spelling principle comes in conflict with
what the readers recite is the common shortening of word-final -7 in Quranic
Arabic. This shortening primarily appears in pausal position—be it verse-
finally or before a mid-verse pause. This form of pausal shortening is expressed
in the rasm in such pausal positions. Rhyme confirms that this shortening led
to a complete disappearance of the -;, which in the case of the possessive
1sg. marker means that in pausal position the possessive pronoun is entirely
unmarked, e.g., Q109:6 (> (s &s SJ lakum dinukum wa-liya din-# ‘you have
your religion and I have my religion’ But not only the 1sg. marker is affected
by pausal dropping of -;, it may also happen to the 1sg. object marker -n, final
weak nouns that end in -7 and rarely final weak verbs that end in -i.

Several readers reinstated these yaat mahdufah min al-hatt “ya’s removed
from the writing.” However, it depends on the reader and on the type of word,
and whether it is paused upon how such forms are treated. For most readers the
rule of reinstating the -7 is only applied in connected speech, whereas in pause
they drop the ya’ in order to agree with the rasm. Several readers maintain the
-T when pausing, even though this disagrees with the rasm. This often breaks
the rhyme. While it is not explicitly mentioned in gira’at works, several readers
clearly make a distinction between how they read such ya'at mahdifah in con-
nected speech, that depends on whether they occur verse-finally or not. The
patterns are not entirely regular for any of the readers, but we can make sev-
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eral generalizations. First, none of the readers lengthens the - if it is a vocative
phrase, unless the orthography of the Quran spells it with ya@’, so ¢ 52 YA-qawm-
i ‘O my people, &b ya-abat-i ‘O my father, and < 4, ya-rabb-i ‘O my lord’ in
connected speech, ya-gawm-#, ya-abat-# (or ya-abah, see section 4.3 below)
and ya-rabb-#. The treatment of the other yaat mahdufah have been summa-
rized in table 2.48

’Abii ‘Amr and ’Abii Ga‘far pronounce words with pausal shortening of -7 in
the rasm differently depending on whether they stand at the end of a verse
or not. Distinguishing between verse-internal (minor pause) and verse-final
(major pause) pausal forms is not strange. Such a phenomenon is encountered
in Biblical Hebrew, for example.*? But the pronunciation of ’Abit ‘Amr and ’Aba
Ga‘far looks artificial; they make a distinction between words in major pause
and minor pause, but the difference in pronunciation only surfaces when one
does not pause upon it.

There are a couple of places where it is not entirely clear that we are truly
dealing with pausal shortening of verbs with final -7 in pause. For Q89:4
yasri/yasri, yasr#/yasri#, Qu:os OLya’ti/ya’t, ya’t#/ya’ti#, and Q18:64 & nabgi/
nabgi, nabg#/nabgi# the situation is clear. These are all imperfects with short-
ened 7 (in the case of Q18:64 and Q89:4 in a clearly pausal position, somewhat
less clear in Qu1:105). But there are two other verbs which are read Qi2:12 & 5
narta, narta™ and Qi2:90 s yattaqi, yattagi# by Qunbul transmitting from
Ibn Katir. Grammatically, these readings are difficult to defend, if not outright
wrong.5® Thus in Qi2:12 we are dealing with a result clause that follows an
imperative, which should typically be in the jussive, and indeed the very next
word, wa-nal‘ab is in the expected jussive.5!

arsilhit ma‘ana gadan narta‘t wa-nal‘ab, wa-’inna lahu la-hafizuna

Send him with us tomorrow, so we may frolic and play, we will be his
guardians.

This specific reading is disagreed upon among the transmission paths trans-
mitting from Qunbul, and Ibn Mugahid, the canonizer of the seven readers
and direct student of Qunbul does not report it. As for Qi2:90, however, Ibn

48  Wagqf is the technical term for “pause” in Arabic and was! the term for “connected speech.”
49  Suchard, The Development of the Biblical Hebrew Vowels, 115-19.

50  ibn al-Gazari, Nasr, § 3327, § 3356.

51 Fischer, A Grammar of Classical Arabic, Third Revised Edition, § 412.
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TABLE 2 Treatment of Ya'at Mahdufah among the canonical readers
1sg. object 1sg. possessive Noun Verb
Ya‘qub Wasl: -ni; Waqf: -ni? Wasl: -i; Waqf: -0 Wasl: -i; Waqf: -0 Wasl: -i; Wagqf: ¢
’Abi ‘Amr  Verse Final: Wasl: -;; Wagqf: -0¢ Verse Final: Wasl: -i; Wagf: -0
Wasl: -ni; Wagf: -nb Wasl: -i; Wagqf: -0
Verse Internal: Verse Internal:
Wasl: -ni; Wagf: -n Wasl: -i; Wagf: -0
’Abii Ga‘far  Verse Final: Wasl: -;; Wagqf: -0¢ Verse Final: Wasl: -i; Wagf: -0
Wasl: -ni; Wagf: -nb Wasl: -;; Waqf: -0
Verse Internal: Verse Internal:
Wasl: -ni; Wagf: -n Wasl: -i; Wagf: -pd
Wars Wasl: -ni; Waqf: -n (66x) Wasl: -;; Waqf: -0 (14x) ~ Wasl: -;; Waqf: -0¢  Wasl: -i; Waqf: -0
Wasl: -ni; Wagqf: -n (15x%) Wasl: -i; Wagqf: -0 (8x)
Wasl: -niya; Wagf: -n (1x)
Qalan Wasl: -ni; Waqf: -n (70x) Wasl: -i; Wagqf: -0 Wasl: ;; Wagf: -0f Wasl: -i; Wagf: -0
Wasl: -ni; Wagf: -n (11x)
Wasl: -niya; Waqf: -n (1x)
Ibn Katir Wasl: -ni; Waqf: -n8 Wasl: 7; Waqgf: -gh Wasl: -i; Waqf: -7 i Wasl: i; Wagf: -1
Rest Wasl: -ni; Wagf: -n Wasl: -;; Wagqf: -gk Wasl: -i; Waqf: -0 Wasl: -i; Waqf: -0
a Qs 53| %515 “and fear me! This day” Ya'qiib reads Wasl: wa-h$awni, Waqf: wa-psawn. The wasl form is

g = o o

=

expected, as it stands before a definite article. The pausal form is unexpected.

While Q89:15 Jaf\ and Q89:16 (sl are both verse final, they are recited ‘akramani and ‘ahanani as if
verse-internal.

Q440 lo > is recited du@ in wasl. There is no clear explanation for this exception. Q39:17 (yd| sle is
recited ‘ibadiya lladina by al-Durl transmitting from Aba ‘Amr.

’Abii Ga‘far has ka-l-fawabi in Wasl rather than the expected ka-l-gawabt.

Qiz:9 Jll ! is a single exception, simply al- mutaali in Wasl.

There are four cases where Qalun recites with -z in wasl.

Both transmitters agree on nine places where Ibn Katir read -ni in both Wasl and Wagqf. Al-Bazzi transmits
two more places.

Al-Bazz1 transmits a single exception to this rule at Qi4:40 le > which he recites du‘@7 in Wasl and Wagqf.
Both transmitters agree on the reading of Q22186 C\.ﬂ\ and Q22:44 JQQ with - in Wasl and -@ in Wagqf. Al-
Bazzi has al-muhtadi in Wasl and al-muhtad in Wagf for Qi7:97 Jgl!. Qunbul ad-da in Wasl and ad-da“
in Wagqf for Q54:6 C\.ﬂ\

Hamzah has a single exception at Q27:36 O s ¢ which he reads as tumiddiini in both Wasl and Wagf. In
some transmissions of Hi$am ‘an Ibn ‘Amir there is an exception for Q7:195 0 s.LS” which is read kidini in
Wasl.

Hamzah has a single exception at Qi4:40 le > which he reads du‘a in both Wasl and Wagf.
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Mugahid does mention it.52 Here too, the grammar of such a reading is ques-
tionable. With relative clauses with man in the meaning ‘whoever’, the protasis
and apodosis should be in the jussive.> But Q12:90, Qunbul again reads yattaqgi
in the imperfect, even though the verb that immediately follows is read in the
jussive as expected.5*

“innahi man yattaqt wa-yasbir fa-’inna {laha la yudi'u ‘agra [-muhsinina

Whoever fears Allah and is patient, God does not waste the reward of
those who do good.

4.2 Pausal ha

Another case where the rasm spells words pausally, and the readers had to
devise a connected speech pronunciation is found with the rare occurrence of
the so-called ha’ al-sakt. This presents itself twice in pausal verbs, and several
times for a pausal form of the 1sg. possessive ending as -iyah.

Both the jussive Q2:259 4w, 9 “they did not spoil” and imperative Q6:90
03] “follow!” stand before a verse-internal pause, and they are the only cases of
final-weak verb forms with a final short vowel that stand before a pause in the
Quran. All other jussives and imperatives of this type are non-pausal. It thus
seems that the consonantal text writes here the pausal forms lam yatasannah#
and (gtadih# with a final ~@’, which is indeed reported as a pausal form of such
forms by the Arab grammarians.?> While most readers refuse to deviate from
the rasm even in connected speech, the Kufan readers Hamzah, al-Kisa’i, and
Halaf, and the Basran Ya‘qub, drop the 4@’ in connected speech and only keep it
in pause, i.e., lam yatasanna/igtadi, lam yatasannah#/iqtadih#. Only the Syrian
Ibn ‘Amir has a different reading for one of these two options, he is reported
to have treated the 4@’ as a pronoun, Hisam transmitted igtadihi and for ibn

52 ibn Mugahid, Kitab al-Sab‘ah, 351.

53  Fischer, A Grammar of Classical Arabic, Third Revised Edition, § 461a.

54  Grammatical exegetes struggled with this reading as well. Ibn Halawayh suggests two
reasons why Qunbul may have recited this way. The first is that some Arabs did not
shorten the vowel in the jussive, thus saying lam ya’ti, and Qunbul followed them. But
Ibn Halawayh makes clear that the preferred Arabic form is with a shortened vowel.
The other option he adduces is that the vowel was shortened, but then was lengthened
again, just like it may happen in poetry. This is not a satisfying explanation either. Where
in poetry there are obvious metrical and rhyme pressures to perpetrate such a length-
ening, such pressures are entirely absent in the Quran, cf. ibn Halawayh, al-Huggah,
198f.

55 e.g., Sibawayh, Al-Kitab, 1v, 159f.
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Dakwan both igtadihi and iqtadihi are reported.”® Grammatically, Ibn ‘Amir’s
reading does not make sense. Ibn Mugahid agreed with that assessment calling
it a mistake (galat). His student Ibn Halawayh agrees and says whoever reads
it as -hi/i is mistaken ( fa-qad wahima).57

In the previous section we saw that the typical pausal form of the 1sg. posses-
sive suffix is -@ in the Quran, Q al-Hagqah 69 is an exception to this rule, where
instead we find the ending 4. which rhymes as -iyah. As this is, once again a
pausal form expressed in the consonantal skeleton, several readers decide to
ignore the ha@’ in connected speech.58 Q69:19, 25 4.5 “my record” and Q69:20
4.l “my reckoning” are recited without the final ~@’ by Ya‘qab in connected
speech, who thus reads kitabiya, kitabiyah#. As for Q69:28 4J L “what I have/my
wealth” and Q69:29 4.kl “my authority,” those are read without the ~a@’ in con-
nected speech not only by Ya‘qub but also by Hamzah, who thus read ma liya,
ma liyah# and sultaniya, sultaniyah#. All other readers keep the ha’ in con-
nected speech. In Qio1:10 we find the pausal form of the feminine third person
independent pronoun 4, which is read by most as Aiyah even in connected
speech, but once again Ya‘qub and Hamzah ignore the rasm and recite hiya,
hiyah# instead.

4.3 Context Spelling of the Feminine Ending
In the previous two sections we saw that several complexities arise in dealing
with words that are spelled pausally in the Quran from which a pronuncia-
tion in connected speech must be deduced. This in some cases leads readers to
decide to ignore letters that are present in the rasm. However, besides this cat-
egory of pausal spellings, there are also cases where words are thought to have
been spelled with non-pausal spelling. In such cases, in connected speech the
rasm can be followed, but in pause some of the readers deviate from the rasm.
The most obvious and prevalent of such cases are examples where the femi-
nine ending in construct. Normally the rasm spells the feminine ending in con-
struct the same as it is in the definite and indefinite forms, with a final A@’ (4)
which corresponds to its pausal pronunciation -ah#. However, not infrequently
aspelling with ta’ (C.) occurs, e.g. )l .~ “God’s mercy” (e.g., Qu:73), | Cons
“the Grace of God” (e.g., Q2:231), or ¢  $)| & ¢ “the Zaqqum tree” (Q44:43). Such
spellings correspond to the pronunciation of the feminine ending in connected
speech (-at-).

56  ibn al-Gazari, Nasr, § 2374.
57 ibn Mugahid, Kitab al-Sab‘ah, 262; ibn Halawayh, al-Huggah, 145.
58  ibn al-Gazari, Nasr, § 2376—7.
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While pausing in the middle of construct phrases like these is awkward it is
allowed in Quranic recitation. Therefore, the reading traditions prescribe (and
differ among one another) how to deal with such an eventuality. Ibn Katir,’Aba
‘Amr al-Kisa1, and Ya‘qub deviate from the context spelling with ta’ as found
in the rasm and pronounce it with the regular pausal form of the feminine
ending -ah# (i.e., with a £@’not with a ta’) when they pause on these words: ras-
matu llahi/rahmah#, ni'mata [[ahi/ni'mah#, and sagarata z-zaqqumi/sagarah#
respectively.5?

All other readers maintain the ending as -at, in agreement with the rasm. For
readers that do so, we find that two otherwise identical phrases in context are
pronounced differently in pause, occasioned by a difference of the spelling in
the rasm, e.g.:

Q3107 A 4=, rahmati llahi/rahmah# but Qu:73 N\ "~y rahmatu [lahi/rah-

mat#
Q2211 ) aawi ni‘mata llahi/ni‘mah# but Q2:231 W\ Cwws ni‘mata llahi/ni‘mat#
Q37:62 ¢ 3 o & Sadaratu z-zaqqumi/Sagarah# but Q44:33 o5 Il & & Saga-
rata z-zaqqumi/sagarat#
Besides forms like these there are four words that end in stem final -a¢-/-ét-,
not all of which are strictly in construct, which undergo a pausal shift from -at-
/-ét- to -ah#/-éh# in the reading of al-Kisa': )| &\ » mardeti llahi/mardeh#
“God’s pleasure” (e.g. Q2:207) and bi-dati s-suduri/bi-dah# “that of your chests”
(e.g. Q3mg), yolw e &N g wa-lata hina manasin/wa-lah# “while there was no
time for escape” (Q38:3), and ! “Al-Lat (pre-Islamic Goddess)” allata/allah#5°
(Q5319).6! Al-Kisa1 is joined by Ibn Katir in reciting <&l hayhati/hayhah#
“begone!” (Q23:36).52
The irregular vocative form .\ ‘O my father!, is treated as having a context
spelling by Ibn Katir, Ibn ‘Amir, ’Aba Ga‘far, and treat the stem-final -at- as if
it were the feminine ending, thus reading it with -aA# in pause: ya-abati/ya-
abah# (e.g., Q12:4).53

4.4 Nunation
A similar example of context spelling with the phrase /8 s wa-ka-"ayyin ‘and
how much’, which spelled the nunation of the word with niin. As nunation and

59  Ibid, §2312.

60  This pausal reading should make it quite clear why it is important to clearly distinguish
the emphatic [ in allah “God.”

61 ibn al-Gazari, Nasr, § 2319.

62  There is disagreement for Ibn Katir's Qunbul whether he changed the final ¢ or not. Ibid.,
§2318.

63  Ibid, §2317.
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case vowels are typically dropped in pause,’Abu ‘Amr and Ya‘qub indeed decide
to drop this nan in pausal position (i.e., wa-ka-‘ayy#), despite it being written in
the rasm.%4 All other cases of nunation are not reflected in the rasm and thus
there is no disagreement that these are to be dropped in pause.

4.5 Reinstating Long Vowels Absent due to Context Spelling
In Quranic recitation long vowels are regularly shortened before words that
start with a consonant cluster. While most of the time the rasm does not reflect
this shortening (e.g., Q2:269 4\ 3  yu'ti [-hikmata ‘he brings wisdom'), occa-
sionally it does (e.g, also Q2:269 484! & 5 yu'ti l-hikmata ‘he brings wisdom).
In such cases, Ya‘qub reinstates the ya’ that is absent in the rasm in pause,53
thus he recites Q2:269 4%4| & 5 o man yuw'ti l-hikmata/man yw'ti# “whoever
brings wisdom.”¢6 Al-Kisa’1 follows him in this practice only for Q27:18 & 5|,
wadi n-namli/wadi# “the valley of ants.”67 Ibn Katir follows him in this practice
for Q50:41 5Ll 5Ly ¢ s.yawma yunadi l-munadi/yawma yunadi# “when the caller
calls.”68

There are three cases where the vocative particle ayyuha is spelled
shortened (cf. Q24:31 &5 4| &) ayyuha -mwminina ‘O believers, Q4133 ;)
oW ayyuha n-nasu ‘O people’). ’Abu ‘Amr, al-Kisa’i, and Ya‘qub reinstate this
‘alif that is dropped from the rasm when pausing on this word: Q24:31 O yw 51 4|
ayyuha [-mwminana/ayyuha# “O believers!, Q43:49 ~WJ\ 4l ya-ayyuha s-
sahiru/ya-ayyuha# “O sorcerer!, Q55:31 ON&| & ‘ayyuha t-tagalani/ayyuha#
“O ye two prominent beings!”.69

5 Conclusion

In this paper we have examined the rare but salient cases where the canon-
ical Quranic reading traditions fail to agree with the rasm, even though this
agreement was clearly considered an important factor to determine whether a
reading tradition would be considered “valid.” As we have seen ’Aba ‘Amr takes
up a special place among the readers because he more frequently deviates from
the rasm than the other canonical readers. Besides that, we have seen that sev-

64  Ibid., §2383.
65  Ibid., §2342.
66  Allreaders but Ya‘qb read this verb in the passive yu’ta, see Ibid., § 2805.
67  Ibid., §2359.
68 Ibid., § 2364.
69  Ibid., §2372.
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460 VAN PUTTEN

eral readers also felt comfortable disagreeing with the rasm in places where the
readers were aware that other copies of the standard text in different regions
had a slightly different rasm.

By far the most complex interaction between what is written and what is
recited, however, is found in questions of how a word should be pronounced in
connected speech or when pausing upon it. The tradition identifies words con-
sidered to be spelled pausally for which a non-pausal pronunciation had to be
devised, and identifies words considered to be spelled non-pausally for which
a pausal spelling had to be devised.

All in all, the adherence to the written text is apparent throughout the
Quranic reading traditions, which makes them reading traditions, not exactly
independent from the written text. This dependency is, of course, also present
in the Tiberian reading tradition of the Hebrew Bible, but there the oral tra-
dition is significantly less strongly connected to the text than any of the ten
canonical reading traditions of the Quran.
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