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A Study Of Sunni And Shi’i Traditions
Concerning Tahrif Part 1

A1-Raghib al-Isfahani, in his Mufradat al-Qur'an, defines “tahrif as a way of interpreting a certain
speech or writing so that it appears to denote two different meanings.' According to this definition, tahrif

is not an alteration of the actual words and phrases of a text but the alteration of its meanings.1 Itis in
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this sense that tahrif has been used in the following Qur'anic verse:

"
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Some of the Jews pervert words (yuharrifuna) from their meanings...(4:46)

The verse indicates that the Jews used to alter the meanings of the scripture while keeping its actual
words. Although tahrif literally means semantic alteration (al-tahrif al-ma’nawi), the term has also been

in use for textual alteration (al-tahrif al-lafzi). Thus tahrif is of two kinds: semantic and textual.

1. Semantic Alteration

This kind of tahrif has definitely been committed in regard to the Qur'an, particularly in some of its
exegeses whose authors have tried to impose meanings on the Qur'anic verses different from their literal
sense, in order to justify the doctrines and ideas of certain schools. It is about this kind of tahrif that al-
'Imam al-Bagjir (a.s.) said:
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“They have recorded its letter but changed its meaning. They narrate its text without heeding its

contents” 2

2. Textual Alteration

One can speak of three possible kinds of alteration in respect to the Qur'an: in letters and vowelization,

in words, in verses and surahs.

As to the first kind, it has definitely occurred, and this is borne out by the seven or ten different readings
of some of the Qur'anic verses. We believe that this difference did not originate from God Almighty or the
Prophet (S); it emerged due to the lack of sufficient precision on the part of the early Muslims in
recording the reading taught by the Prophet (S).

It also occurred due to their dispersion in different regions, like Syria and Iraq, which resulted in the
divergence of accent, leading in turn to the tahrif in letters and vowels. Possibly, another reason of it was
the absence of points and diacritical marks in the early copies of the Qur'an. This led to such different
readings as L,iu.u and L,i-.u.n

Such differences have been recorded by the Sunnis in their works of tafsir and gira'ah and the Shi'is
have also narrated them in their books. Al- Tabrisi, in his exegesis, Majma- al-Bayan, has recorded the

differences of readings from Sunni scholars.



As to tahrif in words, it may be said that only a special kind of it has occurred in the Qur'an, and most of
such differences have been narrated in the traditions of the Ahl al-Sunnah. The cause of this tahrif is
partly a result of tahrif in letters and vowels, and partly the belief in the permissibility of substituting a
synonym for a word has been responsible for it. Ibn Masud is on record as having expressly declared his
belief in such a permissibility.3

However, it should be pointed out that this kind of tahrif is not important, for, as we shall see later, the
isolated traditions (akhbdr ahad) that purport the occurrence of tahrif in words do not deserve any
credence. But as to tahrif in words, in the sense that some words be missing from the present Qur'an, it

is something which is not accepted by Muslims in general, excepting a few individuals.

As to tahrif in the verses and surahs, most of the related traditions are of a Sunni origin and only some of
them come from Shi'i sources. Of course, no credence is attached to such traditions by Muslims in
general, excepting some traditionalists (akhbariyyun) among the Shi'ah and the Ahl al-Sunnah. With the

succor of God, we will briefly discuss this matter in the following pages.

The Reasons For Believing In The Absence Of Tahrif

1. Some exegetes of the Qur'an have based their argument in favour of the absence of tahrif in the

Qur'an on the following verse:
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Verily, We have sent down the Remembrance (i.e. the Quran), and, verily, We are its protector.
(15:9)

The late "Allamah Tabatabai says in regard to this verse:

It (the Qur'an) is the everlasting Remembrance, secure from being lost or forgotten. It is secure from any
addition or decrease which may deprive it from being the Remembrance. It is secure from any change in
its form and text that may alter its quality of being a Divine Reminder expounding the truths of the Divine
teaching. Hence this verse indicates the security of the Divine Scripture from all kinds of tahrif. The
verse, together with its context, indicates the security of the Remembrance, that is, the Qur'an, for ever
after its revelation.4

Al-Zamakhshari, while discussing this verse, says:

He (God) is its protector at all times from every kind of addition or loss, alteration or change, unlike the
former scriptures. This is an indication that the Qur'an is a sign sent down by Him. For had it not been a
Divine sign or had it been the speech of a mortal, it would have been subject to increase and decrease,
as happens in all speech other than it.5



Al-Sayyid al-Khui says:

This verse signifies that the Qur'an is secure from tahrif and that it is not possible for the hands of tyrants
to make a plaything of it. 6

Al-Fakhr al-Razi says regarding this verse:

(It means that) We shall protect this Remembrance from tahrif, addition and loss.7
Al-Fayd al-Kashani says:

(It means), We shall protect it from tahrif, addition and loss. 8

Abu "Ali al-Tabarsi says:

"And We are its protector' means that We shall protect it from addition and loss, tahrif and change. And
al-Hasan is reported to have said: "lts meaning is that God has taken upon Himself to safeguard it until
the end of time and charged the Ummah with transmitting it from generation to generation until the Day
of Resurrection, in order to establish God's hujjah upon all those who have accepted the Prophet's

invitation.9
Answers to objections against this argument:

(a) It may be said that although the verse, undeniably, states the immunity of the Qur'an from textual
corruption, it implies the textual security of the Book possessed by some individuals. The answer to this
is that the Qur'an has been revealed by God for the purpose of leading man to the ultimate goal of his
creation and to guide him on the straight path through different ages. This objective is not served if the
Qur'an is preserved only for some individuals. Hence the verse necessarily implies its preservation for

mankind in general.

Moreover, what is the use of its preservation for a few persons? Is the purpose of its revelation only its
preservation, not its usefulness for mankind? If the purpose were mere preservation, then it was
sufficiently served by its preservation in al-Lawh a1-Mahfuz. But if the purpose is general guidance, it is

not secured by its mere preservation with some persons.

Al-Sayyid al-Khui, rejecting this objection, says: 'By 'Remembrance’ (in the verse) is meant the same
Qur'an either read or written - that was revealed to the Messenger of God (S). By its “preservation' is
meant safeguarding it from loss and corruption, so that it remains accessible to all human beings. For
instance, when we say that “the ode of so and so has been preserved, we mean that its text, remaining
secure from loss and destruction, is accessible to us."10

(b) It may be said that the various editions of the Qur'an that have been, or still are, published throughout

the Muslim World, do contain errors and omissions, leading sometimes to unintentional omission of a



word, or a verse, or two. If the above-mentioned verse were taken to imply the immunity of the Qur'an
from all kinds of tahrif, to be sure all its prints should have been free of such kind of typographical

errors?

The answer to this objection is that these kinds of errors do not cast any doubt on the Book's
preservation by God, for they are not of such an extent as to destroy the real text. The available error-

free prints of the Qur'an are sufficient to disclose these kinds of errors to anybody.

(c) Some may say that it is not correct to base one's argument about the absence of corruption in the

Qur'anic text on that text itself, because it is possible that the verse on which this argument is based

might have itself undergone textual corruption. Thus, if we allow the possibility of interpolation in verse

15:9, we cannot validly base our argument upon it. 11

The answer to this objection is that there is consensus among all Muslim scholars as to the absence of
corruption in this verse. Moreover, no one has ever claimed that the verse has undergone tahrif or

interpolation.

2. Another verse of the Qur'an which is cited to support the immunity of the Qur'an from tahrif is the

following one:
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Falsehood comes not to it from before it nor from behind it; a sending down from One All-wise,
All-laudable. (41:42)

This verse states that no kind of falsehood can find way into the Qur'an; tahrif, being clearly a form of
falsehood (batil), cannot find way into the sacred text of the Qur'an. “Allamah Tabatabai, while discussing
this verse in his tafsir of the Qur'an, says: "The meaning of the coming of falsehood' to it, is the entry of
falsehood into it, to invalidate some parts or all of it, by changing its truthful teachings, in part or in
entirety, into untruths or by annulling its laws and commands, wholly or partly, so that it is no longer

legitimate to act according to them. "12

Evidence Of The Absence Of Tahrif From Tradition

1. There are a great number of traditions, both in Sunni and Shi’i sources, from the Prophet (S) and the
Imams of Ahl al-Bayt (A), that prescribe that one should judge the veracity of traditions by collating them
with the Qur'an. A tradition should be accepted when confirmed by the Quran and rejected if it goes
against it. Following are some of these traditions:
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The Prophet (S) said: "You will be confronted with a multiplying number of traditions after me. Therefore,
when a hadith is narrated to you, compare it with the Book of God; accept that which agrees with it and

reject that which contradicts it."13

sgedd,

The Prophet (S) said: “There is a truthful sign that accompanies every truth, and there is a light which
goes with every correct notion. So, take that which agrees with the Book of God and leave that which

contradicts it.”
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Al-'Imam al-Sadiq (A) said: "Every hadith that does not agree with the Book of God is a falsehood." 14

The Qur'an is a criterion of the veracity of hadith in the light of these traditions. This criterion also holds
in the case of those reports which imply the occurrence of tahrif in the Qur'an. Accordingly, it is
necessary that we regard the Qur'an as being free from alteration and corruption. There are two points
which are mentionable as arguments in support of the purity of the Qur'anic text on the basis of these

traditions:

Firstly, the Qur'an has priority over hadith and it is a criterion of its veracity. This shows that the Qur'an is
secure from fahrif, otherwise it would have been illogical to make it such a criterion if it is not secure from
tahrif.

Secondly, those who argue in favour of the occurrence of tahrif in the Qur'an, their argument contradicts
these traditions which agree with the above-mentioned Quranic verses in refuting the possibility of tahrif
in the Qur'an. Moreover, in accordance with the traditions quoted above, the Prophet (S) and the Imams
have ordered us to give no credence to those traditions which imply the occurrence of tahrif in the
Qur'an, for they contradict the explicit declaration of the Qur'an itself that it is secure from tahrif and

corruption. Writing in this connection, al-Fayd al-Kashani says:

There are an abundant number of traditions of the Prophet (S) and the Imams (A) which require the

comparison of a hadith with the Book of God, in order that its veracity should be known by its agreement
with the Book or its falsity be confirmed by its contradiction with it. Now, if the Qur'an that is in our hands
today be regarded as having undergone tahrif, what would be the use of comparing any tradition with it?

Therefore, it must be said, the traditions which imply the occurrence of tahrif are contrary to the Book of



God, and hence it is necessary either to reject them as unauthentic or to reinterpret their meaning.

An objection that may be raised against this argument is that it is possible that such minor interpolations
and omissions might have occurred in some parts of the Qur'an as have no significance in that they do
not affect its meanings, doctrines and laws (and it will be possible to refute this objection after we have
expounded the meaning of the tradition). But, indeed, this extent of tahrif in the Quran was of no use to
the deviate and the hypocrites who might have caused such tahrif. On the other hand, there has been a
great effort on the part of Muslims and their scholars to preserve the Qur'an, and they have exercised
meticulous care in guarding its contents, being scrupulous even in regard to a single Law, as will be

seen presently.

2. Of the traditions which support the security of the Qur'an from tahrif is the so-called Hadith al-
Thagalayn, which has been widely narrated by various Islamic sects. Following is one of its versions as

given by al-Darimi in his Sunan:
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The Prophet (S) said: "Verily, | leave behind among you two weighty things: The Book of God and in it is
guidance and light, so hold on to the Book of God (he encouraged and urged them to follow the Book of
God) - and my Ahl al-Bayt. | call upon you to bear God in mind regarding my Ahl al-Bayt" (and the
Prophet [S] said this thrice)) 15

Holding fast to the Qur'an", as clarified by Amir Al-Muminin 'Ali (A) in the following tradition, means,
deriving guidance and light from it:
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It /s your duty to follow the Book of God, for it is the strong rope, the manifest light, the beneficial cure
and the thirst-quenching spring. It is the protection (against sin) for one who holds on to it and the
(means of) deliverance for one who attaches himself to it. It does not become crooked, so as to need
straightening, and it does not deviate, so as to need corrective action. Frequent recitation and listening
do not make it worn out. Whoever speaks in accordance with it speaks the truth, and whoever acts in

accordance with its teaching overtakes others) 16

There are frequent references of this kind in Imam 'All's sermons regarding the Qur'an, all of which



clearly emphasize that the extant Qur'an guides its follower to the straight path, for there is no doubt that
the Qur'an that we possess today is the same as the one possessed by the Muslims in Imam "All's times.

Following are some more of his statements regarding the Qur'an:
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Know that this Quran is an adviser that does not deceive, a leader that does not mislead, and a
speaker who never lies. No one sits in its company without achieving an addition and a
diminishing on rising up -- an addition in guidance and a diminishment in blindness. And know
that there is no (spiritual) poverty for one after association with the Quran and there is no plenti-
tude for anyone before that. Therefore, seek from it the remedy for your ailments and seek its
help in your distress, for, indeed, it contains the cure for the greatest of diseases, which are
unbelief, hypocrisy, rebelliousness and misguidance) 17
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Verily, the Quran is outwardly beautiful and inwardly profound. Its wonders are imperishable and
its marvels are immortal. The darkness (of human life) cannot be penetrated without it 18

pSin Lo oSa s o Sim Lo jin g oK1 IS Lo T i alll i

In the Quran are the reports of those who lived before you and the tidings of those who will
come after you, and in it is the judgment regarding you) 19

The Prophet (S) said:
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You will not go astray if you hold fast to the Book of God. 20



Collection Of The Qur'an During Prophet's Time

There is no doubt that the Qur'an was written down and assembled in its entirety during the Prophet's
days. Thus there is no room for accepting the view that it was collected after him (S). The evidence in
this regard is provided by the traditions narrated in this regard, as well as by the opinions of Muslim

scholars.

(a) Following are some traditions narrated by the Ahl al-Sunnah regarding the collection of the Qur'an by

some Companions during the Prophet's lifetime.

1. Qatadah is reported to have asked Anas ibn Malik as to who had collected the Qur'an
during the Prophet's lifetime. "There were four", replied Anas, "all of them from the Amar:
Ubayy ibn Ka'b, Muldh ibn Jabal, Zayd ibn Thabit, and Abu Zayd, and we inherited it (the
Qur'an) from them."21 It should be pointed out that by 'collecting the Qur'an' here is not
meant its memorization; for, there were many besides the above-mentioned among the

Prophet's Companions who remembered the entire Qur'an by heart.

2. Zayd ibn Thabit is reported to have said: "We were with the Prophet (S) compiling the
Qur'an on riga' (paper, leaves, skin)."22

3. Ibn Abi Dawild reports with a hasan sanad from Muhammad ibn K’ab al-Qurazi that
he said: "Five persons belonging to the Ansar collected the Qur'an during the Prophet's
era: Muldh ibn Jabal, 'Ukiah ibn Samit, Ubayy ibn Ka'b, Abu' al-Darda’, and Abu Ayyub
Al-Ansari 23

4. Al-Bayhagi and Ibn Abi Dawild record al-Shabi as having said:"Six persons collected the
Qur'an during the Prophet's era: Ubayy, Zayd, Muldh, Abu al-Darda’, Sa'id ibn “Ubayd
and Abil Zayd."24

This tradition of al-Sha'bi is well-known, but some narrators changed his words, to state that 'the qurra’
of the Qur'an were six durin® the Prophet's era .' 25 But it is obvious that the Qur'an was recited by more
than six persons during that time, and the six specifically mentioned here were those who had collected

the Qur'an in writing.



. That which has been said above is corroborated by the reports that 'Ali (A) collected the
Qur'an in three days after the Prophet's demise. The sources of this report will be
mentioned later, but it also points towards the fact that the Qur'an was committed to
writing in its entirety during the Prophet's lifetime and 'Ali put it together in three days.
Otherwise it is not feasible to say that he (A) wrote it or memorized it by heart in three
days, as claimed by some. 26

. 'Ali ibn Ibrahim reports that the Prophet (S) ordered that the Qur'an, which was written on
leaves of silk (hafir) and paper (qirtds) kept in his house, be collected, lest it should perish
like the Torah and the Gospe1.27

. Ibn al-Nadim says: "The collectors of the Qur'an during the Prophet's era were: 'Ali ibn Abi
Talib, Sa'd ibn Tbayd, Abit al-Dardg Twaymir ibn Zayd, Muldh ibn Jabal, Abu Zayd Thabit
ibn Zayd, Ubayy ibn Ka'b and *Ubayd ibn Mu'iwiyah ibn Zayd ibn Thabit ibn al Dahhak 28

. Ibn Nadim, in the biographical account of Majma' ibn Harithah, reports that he collected
the whole Qur'an, except one or two sarahs, during the Prophet's era. Ibn Ishaq also

states: "Majma' was a young boy when he collected the Qur'an during the Prophet's era."29

. Ibn Habban reports that Ubayy collected the Qur'an during the Prophet's era, and God
ordered the Prophet (S) to recite the Qur'an to Ubayy.30

As can be understood from these traditions the collectors of the Qur'an were four or six, otherwise its

qurra (;Ij.]i/l ) and Huffaz (LEAT) were certainly many. Al-Zarkashi gives the names of seven

Companions who read the complete Qur'an before the Prophet (S).31

(b) Following are the opinions of some scholars regarding the collection of the Qur'an during the

Prophet's lifetime:

1. Al-liarith al-Muhasibi says: "The writing of the Qur'an is not a new thing, for the Prophet

(5) used to order that it should be written down. However, the Qur'an was scattered on
riga’, scapulae, and palm leaves and so al-Siddiq (Abu Bakr) ordered it to be copied in its
entirety in a single place, from the scattered pages found in the Prophet's house. Thus he



collected it and had it sewn together with thread in order that nothing of it should be lost.
32

2. Abu Shamah says: "Their purpose (that of Abu Bakr and *Umar) was that the Qur'an
should be written down exactly as it was written during the time of the Prophet."33

3. Al-Zarkashi says: "Undoubtedly, Ubayy ibn Ka'b, *Abd Allah ibn Mas'Cid, and Mu'adh ibn

Jabal collected the Qur'an, and this is confirmed by evidence." 34

4. Al-Zurgini says: "The Prophet (S) would point out to them the place where a surah should
be written, and they would write it on the available material, such as ‘usub (palm leaves),
likhaf (whitestone tablets), riga, adim (pieces of sheepskin), bones and scapulae, and
put them in the Prophet's house. In this way passed the Prophet's era and this is how the

Qur'an was collected."35

5. Dr. ‘Abd Shahin writes: "The Qur'an was recorded orally and in writing during the Prophet's

era." 36

6. Muhammad al-Ghazali writes: "When the Prophet (S) ascended towards the Sublime
Abode, the Qur'an, in entirety, had been preserved in breasts (sudur) and in writing
(sutur):' 37

7. Al-Bagillani says: "No man on the earth is more ignorant than the one who imagines that
the Prophet (5) treated the Qur'an with negligence, whereas he had appointed the most
learned and well-known scribes of the Muhajiran and the Ansar for that purpose."38

We affirm what al-Bagqillani has said, for it is sheer ignorance to imagine such a thing when the Prophet
(S), as mentioned by various narrators, had about forty scribes among the Companions who wrote the

Qur'an, and of whom some were especially appointed by him for the task.39

Moreover, the Prophet (S), aside from the writing of the revelation, is known to have greatly emphasized

the writing of hadith: /s o Lo/ 4 GSIG (arrest 'knowledge by writing ).40 He is on record as having asked



different persons - of whom one is "Abd Allah ibn "Amr ibn - to commit hadith (i/m) to writing.41

With the kind of conditions that prevailed in the Arabia of the time, together with the possibility of the loss
of the Qur'an, and the warnings of the Book regarding the corruption of the scriptures of the Jews and
Christians (2:79, for instance), was it possible that the Prophet (S) should have been neglectful about its
writing and that it should have remained unwritten until Zayd ibn Thabit "was forced to collect it from the
breasts of men"? Can anyone entertain such a possibility when we have the additional evidence of its

collection by the Prophet in the form of the following reports?

It is reported that "Whenever a revelation came to the Prophet (S) he would order one of the scribes,
such as Zayd ibn Thabit or someone else, to write the revelation down."42

“Uthman ibn Abi al-"as is reported to have said: "l was sitting with the Prophet (S) when his eyes
became fixed on a point for a while, then he said, "Gabriel came to me, and he commanded me to put

this verse in this place in this surah. "43

lbn 'Abbas is reported to have said: "When a surah was revealed to the Prophet (S), he would call some
scribe and tell him to put the surah in such and such a place."44

It is reported that Gabriel would present the Qur'an to the Prophet (S) every year, and in the last year of

his life the Qur'an was presented twice to him by Gabrie1.45

In the light of these reports, it can be stated with assurance that the Qur'an was collected in its entirety
during the Prophet's lifetime and the 'collection’ done by Abi Bakr and others was in fact the copying of
what had been written down, in one codex. These traditions also allow us to refute which has been
reported by some writers about the occurrence of tahrif, who also admit the tawatur of the Qur'an after its
collection. Now if the Qur'an was collected during the Prophet's lifetime, its tawatur also goes back to

that period, and it is not admissible to imagine that tahrif could have occurred after that time.

Evidence From History

There is evidence in the early history of Islam in support of the absence of any intentional tahrif in the
Qur'an by the Companions of the Prophet (S).

1. Of these is the tradition according to which *Umar is reported to have said: "Had it not
been for (the fear of) the people saying that "Umar added something to the Book of God, |
would have written the ayat al-rajm with my own hand (into the Quran).46

It is also reported that “Uthman insisted on the deletion of the letter ‘waw’ from the ayat al-kanz while
the codices were being written Jj&w_dlj in the Surat al-Bardah), but he had to desist due to the



resistance of other Companions. 'Alba’ ibn Ahmad reports that when “Uthman intended the deletion of
the waw, Ubayy said to him: "You will have to write it, otherwise | will take up my sword." Uthman had to

give in.47

2. A similar incident is related of the Second Caliph in regard to the Surat al-Barah. Abu
"Ubayd, Ibn Jarir, Ibn al-Mundhir, and lbon Mardawayh have recorded a tradition from
Habib al-Shahid, from 'Amr ibn 'Amir al-'Ansari that "Umar recited the verse 9: 100,

deleting a waw and read it as follows:
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Zayd ibn Thabit corrected him, saying:;.{ﬁ/, j{Jflj repeated “Umar, insisting that his reading is correct.
On this Zayd said: "Amir al-Mu'minin knows better." However, *Umar asked for Ubayy ibn Kaab to be
brought. When he came, 'Omar asked him about the correct reading. "It is 5%4'.7(,” said Ubayy.48

3. In another tradition cited by al-Suyati from Abu al-Shaykh and narrated by Abu Usamah
and Muhammad ibn Ibrahim al-Tamimi, the two are reported to have said: "Umar ibn al-
Khattab once happened to pass by a man reciting
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And the first forerunners [in the faith] among the Muhajireen and the Ansar and those who
followed them with good conduct (9: 12)

"Umar stopped, and when the man had finished reciting asked him as to who had taught him to read it
(as he did). "Ubayy ibn Ka'b,' replied the man. 'Let us go to him', said 'Omar. When they went to Ubayy,
“Umar said to him, 'O Abir al-Mundhir, tell me, did you teach him to read this verse like this?' He is right,
said Ubayy, 'l heard it from the Prophet's mouth.' You heard it from the Prophet's mouth?' asked *Umar
again. 'Yes', said Ubayy, for the third time, getting angry, 'By God, God has revealed it to Gabriel without
ever consulting either al-Kattab or his son!' On this, *Umar went away, raising his hands and crying,
'Allah-u akbar! Allah-u akbar!"49

Tahrif In Sunni And Shi’i Traditions

The purpose of this study about the issue of tahrif in the Qur'an is to examine the doubts raised by some



traditionalists on the basis of some traditions which apparently indicate the presence of tahrif in the
Qur'an. By the way, our aim is also to refute the allegations of those who ascribe the belief in tahrif of the
Qur'an to the Shi'ah in general, on the meager basis that a few of them have believed in it on the basis

of an uncritical reliance on the traditions and without a careful examination of their texts and asnad.

Moreover, it is obvious that the sole presence in Shi'i collections of hadith of traditions implying tahrif in
the Qur'an cannot be a valid ground for imputing such a belief to the Shi'ah, for we see that the number
of such traditions implying the presence of defects in the Quranic text - and those that pertain to the

purported exclusion of some verses, or to the deletion of bismillah from the Quranic text and so on - to

be found in the Sunni works is much greater than those in the Shi’i collections of hadith.

Having argued in favor of the absence of tahrif in the Qur'an on the basis of the Qur'an and hadith, we
shall examine the asnad and import of the traditions recorded by Sunni and Shi’i sources that appear to
throw doubt on the authenticity and purity of the Quranic text.

Sunni Traditions About Tahrif

Variant Readings Amongst the Companions: Following are some traditions that relate to varying

readings of the Qur'an by the Companions:

Umar's Reading

1. Aban ibn 'Imran says: 50"/ said to *Abd al-Rahman ibn al-'Aswad: 'You read

otllall ye g cpule Osniall 2 pgule cranil o blis

instead of

Z
- %

Gallall 95l sl Jid (e Coaal il Bis

According to another tradition, Ibn "al-'Aswad and 'Algamah had prayed behind “Umar, who recited this
verse in this fashion.51 There are five other traditions, each with a different chain (fariq) of transmission,

that state that Umar recited this verse in the above-mentioned form.52

2. According to another tradition53, narrated through seven different turuqg, "Umar used to
recite verse 3:1,2 in this form:



LRI Coall sa YTl Y all (1

3. Sufyin ibn “Amr is reported 'to have said that he heard Ibn al—Zubayr read the verse 74:40

42 in this form:

e o R G a0 02 Gl i

Sufyan ibn "Amr adds that he heard from Lagit that he had heard ibn al-Zubayr say that he had heard
"Umar recite it in this way.54

Ubayy's Reading

4. According to another tradition Said ibn al-Zubayr used to read verse 4:24 in this form

a/ﬁdguji&“}i,‘}-fﬁu:o:glﬁ

adding that such was the reading of Ubayy ibn Ka'b".55

5. Hammad reports that he had read ;JLMJ;J_LU in the mushaf of Ubayy ibn Ka'bb56 (with
‘;J_LU instead of o d// ).

6. Again Hammad reports that he saw verse 2: 158 written in this form in Ubayy's mushaf s
Logs iss ¥/ aule ~lia (with Y1 instead of 57.( 5

7. Al-Rabi’ reports having read verse 5:89 written in this form in Ubayy's mushar:58

aliaad 23 S lalize & 5,6S opayll



Ibn Masud's Mushaf

1. Yasir ibn “Amr reports from ‘Abd Allah ibn Mas'ud that the latter read verse 4:40 in this
form alai Jliie oLisy ¥ «ll o] with ilai instead of 59.( 353

2. Also, al-Nazal reports Ibn Mas'ud to have recited the verse 3:43 like this: gaaiuly <505
u_._waJl ; (instead of 60 .( &SIl e =505 gs;sl.fwlj

3. According to ‘Al Ha, in the reading of Ib'n Mas'ud verse 2:197 gall rolse G (instead of i

61 (=

4. According to ‘Al-Hakam it is U~y slyy Js in the reading of Ibn Masud (with U~y instead

5. According to Sufyan it was sdillal a3 1589335 , in Ibn Masud reading of verse 2:197
(without 63 (Ol

6. According to Harun it was lleas slguwace slge 5isleilia sl oa in lon Maslild's reading of verse
2:61 (with e si instead of L 5é) He says that Ibn 'Abbas also followed this reading. 64

7. According to Maymun ibn Mihran, Surah 103 was read as follows hi Ibn Masud's reading:
65

st Al oLy [10] o

saall sal Jhag aly
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8. According to Sufyan, the followers of Ibn Masud's reading read verse 2:202 in this fashion:

foruiSTle cepuni og i¥ gt (with L instead of 66 .( Lo

Some similar other peculiarities of lbn Mas'ud's reading are the following:
9. lpisn pildlilaa J<I 5 perhaps in verse 2:144 (instead of 67 ( sililabis i il eligl
10. capll & yaally malllsaily ,in verse 2:196 (instead oOf 68, (4 & yaally galdll saily
11. s (Sagay 1slod piiSle cuay in verses 2:144, 150 (with < instead of 69 . (s ki
12, JUai ¥y eliiny cilad ¥ 4 Perhaps in verse 31:19. 70
13. @ ill daf 13! oy, daf et in verse 11:102 (without waw).71

14, 1 gial oaddly Jswl! dhaia Jois 1st3158 165055 in verse 2:214.72

After citing the above-mentioned differences of readings, the author of Ibn Masahif (pp.57 - 73) goes on
to compare the reading of Ibn Masud with that of others. Similarly Ibn Abi Dawud also cites more than

130 instances, other than those cited above, of such instances of variant readings.

Ibn "Abbass Reading

After citing the above instances from the reading of Ibn Mas'ud, the author of al-Masahif goes on to cite

the peculiarities of the reading of Ibn 'Abbas. Some of them are the following:

15. Logs Gisky ¥ & ale zlia ¥ in verse 2:158 (with the addition of 73.(¥
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17.

18.

19.

20.

21.

22.

23.

24.

sor
.

el gl sa b oS0, on Saad 103085 5 2l (Sale el in verse 2:198 (with the addition pw!sae

s . g3

oelalof (<i3ad o Usill (<15 L} in verse 3:175 (with (i3 instead of 75.(Gipad

oSt Loa cupuni ogd elidof in verse 2:202 (with 1 eS|t instead of fswwS). According to Abu
Ya'lam, al-'A‘mash also read the verse in this way.76

cagell § paally mall Igagils in verse 2:196.77

¥ pany b e yglhy in verse 3:159 (with the addition of 78 (ua.u

@aan 1 Yy Jew) o AlE oe Lilu,f Ly in verse 22:52 (with the addition of 79. (eias
sball § yua 4 in verse 36:30 (instead of 80.(sball Lo & pua U

et (i 4ifK in verse 7:187 (with l instead of 81.(Lie

clull 1se3e ol in verse 2:227 (with ¢f,ll instead of 82 (33! There are nine more
instances of this kind cited by a 7-Masahif. 83

Ibn al-Zubayr's Mushaf

25.

26.

pSis oo M | gaig of oSule Fla ¥ 15 iaall o such was lon al-Zubayr'. reading of verse
2:198.

'Amr reports having heard Ibn al-Zubayr say that ‘ASAJ in 21: 95 should be read ,}lﬁ3
<)yl in 6:105 should be read &iw)d and iea in 88:4 and 101:11 should be read 84. (i



27. lbn A1-Zubayr used to read 74:40 in this way: 85iw 4 dSlu L O L sl Ly u_:Lta o
28. He read verse 5:52 in this way: 86 csesl il i Issuf Lo Lo §Luill giinld

29. He read verse 3:104 in this way: 87pgilal Lo e dlly gsisaiug pwall I oseay Lol (Sin oSily

The Mushaf Of "Abd Allah Ibn Amr Ibn Al-'As

30. Al-Masahif records a riwayah of Abu Bakr ibn “Ayaash in which he states that Shu'ayb ibn
Shu'ayb ibn Muhammad ibn Amr ibn As showed him the mushaf written by "Abd Allah ibn

"Amr ibn al- "As, which read differently from the common reading of the Qur'an.88

'A'ishah 's Mushaf

31. "Urwah says that he found verse 2:238 written thus in the mushaf of "Alishah: le okila
@J‘Aﬂ‘ 8 g ‘;‘:.MJ." SJ]:A."J c.\bﬁa.”

32. Ibn Abi al-Hamid reports from Hamidah that she said that she found the verse 33:56
written thus in the mushaf of "A'ishah:

ST Gisiaall i yshany il ey il e sl 6Sibkas all o

Hamidah is reported to have added that “this was before” Uthman changed the mushaf.90

Hafsah's Mushaf:

33. Salim ibn "Abd Allah reports that Hafsah asked Anas to write the Qur'an for her. She told
him that when he reached verse 2:238 he should write: e !l sslally wlslall Lo fokila
»aall 83uny . This riwayah has been transmitted through several different turug.91



Umm Salamah's Mushaf

34. "Abd Allah ibn Abi Rafi* reports that Umm Salamah asked him to write the Qur'an for her,
telling him to inform her when he reached verse 2:238. She told him to write:92

aall 8Yns sl Bl 5 ol sball e 1skila

Variant Readings Amongst The Tabiun

35. Ubayd ibn Umayr is reported to have said that the first verse to be revealed was ¢low! cl.m
dila @ilt by, (instead of 93.(96:1 Gla @ill eli, pwly 158!

36. Ata read 3:17 in this way: 9dssluls! oSisay

37. lkrimah read 2:184 in this way:95¢isi shay csaddl e g

38. Mujahid read 2:158 in this way:96lags Gishs of ¢l i

39. Said ibn Jubayr read 5:5 in this way 97Xl e QUSH Fgigh udll alaby sludlt (I Jaf with
the addition of rS""" o-

47. Sa'id also read 7:117 in this way:9855Sals Lo pili 4 13 with it instead of <aali .

48. "Algamah and al-'Aswad used to read 1:7 in this manner:99 ,s& pitle coaail oo blus

olall ¥y ppule @ guniall

49. Muhammad ibn Abi Musa read 5: 103 in this way: 100aSIt alf e o5 5ids |5 84S cudll o<
Oseldy ¥ oa STy, With ¢ s¢dds instead of ¢y oliay.



50. Hattan ibn "Abd Allah used to swear that 3: 144 was like this ¢ s 4d Jguy ¥ soas Loy
Juy s with Ju instead of 101. Juu !

51. Salil ibn kaysan read wli! p2elay instead of < ligd! pislay and olS; instead 102. slSi

52. Al A'mash is reported to have read alill [all sa ¥1 I ¥ it with alal! instead of 103 a suil!

53. Al A'mash read gia & ay alail in 6:138, with g)a instead of 104 yaa

Tahrif In The Sihah And Other Works

There are many traditions in the six Sihah, as well as in other compilations, which imply the occurrence
of tahrif in the Qur'anic text. If one were to regard these traditions as authentic, one will have to admit the

occurrence of tahrif. Following are some of these:

elayudl sl Ly T ‘;L;ﬁ.” Wl ae ool e i & sy JGE dedle o V*A[)"l o Lde o ayd lhas
131 5Ll 5 (liay 13 Julll gl ,a4 1,80 2 Jas sl oLl §aSul s L aie il §1,8) ope oSyl 1l LiLIL
e¥3a 4 (o)l J g, o inoww Lly :JUE pai wld elialin &S oo lginow cuil: JU& "G'LIYIJJSJJIJ PN
lde &b

1. Ibrahim ibn “Algamah says: "l entered al-Sham with a group of “Ubayd Allah's
companions. Abu al-Darda' heard of our coming. He came to us and asked, “Is there
any one among you who is a gari?” Yes, said we. “Which one of you?” asked he. They
pointed towards me. He asked me to recite. | recited s ,Salt 5 ai 13F Ll o hdy 131 Jullls
su¥l (instead of ¥t o ,Sdlf sla Ly, in 92:3). He said, 'Did you hear it from Your
teacher's mouth?"Yes), | said, ‘| heard it from the Prophet's mouth, and yet they reject (our

assertion). 105

2. Anas ibn Malik 106reports that Ra’l, Dhakwan, "Asyah and Bami Kiyan asked the
Prophet's help against their enemies. He aided them with seventy men of the Ansar whom
we called the reciters' (qurrie). They collected wood by day and prayed by night, until they

were killed treacherously by the Well of Maunah. When the news reached the Prophet (S)



he would, for a month, curse the Arab tribes of Rai, Dhakwan, "Asyah and Banu Kiyan in
the qunat of the morning prayer. Anas says: "We recited a verse of the Qur'an regarding
them which was omitted afterwards:

Bl e gunsd iy sl Ul Lioss lie 15al,

easali pagae Lo alll sy Lssatal GUS s drancs olsS5 s ey of ellle ot il e Jlo¥] inn
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3. "Umar said: "Had it not been for (the fear of) the people saying that *Umar added
something to the Book of God, | would have written the ayat al-raim with my own hand
(into the Qur'an). 107

g;aﬁﬂla_llugﬂwlgljs@JUJ_A:.OI&LUIJJQQIYJJ:JA.CQ:..

According to this riwayah, it appears that “Umar believed in the tahrif of the Qur'an and that it was
incomplete, for the said 'verse' is absent from the extant Qur'an. He says that the verse was a part of the
Qur'an not that its reading (tiletwah) had been abolished. Hence al-Suyuti quotes al-Zarkashi, in a/-
Burk’in, as stating: "The statement apparently means that it was permissible for Umar to have written it,
but that he was deterred on account of public opinion. However, a thing which is permissible always

remains such, although sometimes it may be prevented by some external hindrance. 108

4. It has been reported from Ibn Mas'ud that he had omitted the Surat al-Falag and Surat

al-Nos from his mushaf and he did not consider these two surahs as part of the Qur'an)
109

5. Al-Bukhari in his Tarikh records Hudhayfah as having said: "I had learnt the reading of
the Surat al-Ahzab from the Prophet (S), but | forgot seventy of its verses, which | could
not find (anywhere).”110 Also, Abu Ubayd, in al-Faddil, as well as 1bn al Anbari and lbn



Mardawayh, report ‘Alishah as having said:

Lo e ¥ @ngdawrouh&ﬁs Lols &y iile (L)l sy oo & i ol 3a¥1 8w il
Y1 sa.
Ol

The Surat al-Ahzab as read during the Prophet's days contained two hundred verses. But when

'Uthman wrote the mushaf, he could not find more of it than what it /s now. 111

Following is another related riwayah about the surah

als 10 Sol3a ¥ 85 05l cnlS S o ol J6 B Glna 05 oo eosill e Bl ae oo
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Zirr ibn 'Hubaysh says: “Ubayy ibn Kab asked me, “How many verses do you recite in the Surat al-

Ahzab?" Seventy-three or seventy-four, “ | replied. 'Never!', he said. “It is about the length of the Surat

al-Baqarah or lengthier, and in it is the ayat al-rajm.” | asked him, 'Abu Mundhir, what is ayat al-rajm?

He said: “It is: “When an old man and an old woman fornicate, stone the two of them; definitely, a

punishment from God, and God is All-powerful, All-wise. ”112

LSal ¥ JlEs a2 g LSs 1 JES pa gl g5 guodil oo oiedally (Jl cuill:ad anuall (M2 saa
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. Amr ibn Mir says: “| heard Bajitlah al-Tamimi state: ‘Umar ibn alKhattab found a mushaf
with a youth in the mosque. In it was written: wassl say pguudil cro oraiadally Jof ‘,-.dl ‘Erase it,
boy', said “Umar. 'l will not erase it, for it 7is so in the of Ubayy ibn Ka'b,' said the youth.
"Umar went to Ubayy, who told him: The Quran has kept me busy, and you have been

busy making transactions in the bazaar."113

. Abu Wagid al-Laythi says: "Whenever a revelation came to the Apostle of God, he would
come to us and teach us that which had been revealed to him. One day he came and

said: 'Verily, God says: 114
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8. Abu Harb ibn Abi al-Aswad narrates from his father that he said: "Abu Musa AlAshari sent
for the qurra of Basrah. Three hundred qurra of the Qur'an came to him. He told them.
'You are the elect of the people of Basrah.' He asked them to recite, which they did. (He
told them), “Do not remain long without reciting the Quran, lest your hearts, like those who
went before you, should harden. Indeed, we used to recite a surah similar in length and

power to the Surat al-Bara'ah, which | forgot except for a single verse:

LU asl ol Soa Moy Vg WG Loty A0Y Jle oo il aal 0¥ IS
We would also read a surah like one or the al-Musabbihat, 115 which | forgot all except this:

Lalidll agr sl (Saliel & 5lgsd aiSid oshadi ¥ Lo oy sls8i o siol ol Ll

9. 'Abd Allah ibn Salamah reports Hudhayfah as having said: "What you read is a fourth of

what it was". He meant the Surat alBarah. 116

10. 1bn 'Abbas is reported to have said that verse 26:214 was revealed like this117:



11.

12.

13.

14.

“Umayrah ibn Farwah is reported to have said: ""Umar ibn al-Khattib said to Ubayy: 'Didn't
we use to recite in our reading of the Book of God: ¢ ¢Selitil ¢ oSilit &S o<y ? ‘Yes,' said
Ubayy, adding 'And didn't we use to recite: jaall jalally Jilélt alglf in what we have lost of
the Book of God?118

ot e ol a8 1 ospac saa el e 85,58 G1 Bree o1 Sae Bisk (e ageill (8 sdlaie ol A
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Al-Thawri is reported to have said, "We have been told that when the qurra among the
Prophet's Companions were killed during the episode of Musaylamah, a part (huruf) of the
Qur'anic scripture was lost (dhahabat). "119

sy ol rdabimall 8 iy o Olaall o see (3"l cusall e ause o1 srae oo Biae e 3l550e
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Al-Hasan is reported to have said, " “Umar ibn al-Kattab intended to write this sentence
in the mashaf: 120

osilad yaall sl Jpu, o)

Al-Tabari records a marfu tradition with a muwaththaq sanad from "Umar, that he said
that the Qur'an consisted of one million and twenty-seven letters. However, the Qur'an
that we possess does not contain more than a third of this number. 121 With plenty of such
examples in the books of Sunni scholars, it is strange that the Shiah should have been

singled out by persons of dubious aims as believing in the tahrif of the Qur'an) 122



15.

16.

17.

18.

19.

Ibn “Urnar said: "Someone of you may claim that the whole of the Qur' n is in his
possession. But what does he know about the whole of it? Much of the Qur'an has been
lost (gad dhahab). Rather, he should say that he possesses that mach of it as is known (to
be such)."123

Jaul o5 uS T8 die iad a8 Sk 4omles S GLall SIaT a8 (Saal plsisd 1l sae ol oo gl e
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"Alishah said: "In that which was revealed in the Quran was: 124¢me yay @l slas @l e

Malik said: "When the beginning part was dropped from it (Surat AlBarah), the bismillah
was also dropped. It is definite that it used to be equal in length to the Surat al-
Baqarah. 125
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lbn Mardawayh reports 1bn Masud as having said: "During the Prophet's lifetime, we used
to read (verse 5:67) as follows: “O’Messenger! Make known that which hath been
revealed unto thee from thy Lord, that 'Ali is the Mawla of the believers. For if thou do it

not, thou will not have conveyed His message. Allah will protect thee from the people.”
126
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lbn Majah records "Aishah as having said: "The verses of raim and ridaah (the latter
referred to in 16 above) were revealed, and they were in a sahifah kept under my pillow.
When the Messenger of God died and we were busy with his funeral, domestic animals

entered (my room) and ate it up." 127



20.

21.

22.
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Abu Sufyan narrates that one day Maslamah ibn Mukhallad al'Ansari, addressing a group
in which was Abu al-Kannud Sa'd ibn Malik, said: "Tell me, what are the two verses of the
Qur'an which were never written in the mushaf.” When no one answered, Maslamah said:
(They are) 128
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Al-Misawwar ibn Makhramah reports that “Umar asked “Abd al Rahman ibn *Awf: "Didn't
you come across b‘).n Jf,f paala LS fgsala C,f in that which was revealed to us? For we
don't find it." “Abd al-Rahman replied, "It is of those (verses) which have dropped from the
Quran. 129
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Ubayy ibn Kaab is reported to have written two surahs, al Hafd and al-Khar, in his
mushaf (The alleged surahs are): 130
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An Evaluation Of The Sunni Traditions Regarding Tahrif

1. The tawatur of the Quranic text is regarded as a confirmed fact by all Muslims. Hence
any tradition that explicitly or implicitly throws doubt on the tawatur of the Qur'an, or a part
of it, is unacceptable. Also, on this basis, we have to reject all those traditions which state
the abolishment (naskh) of the reading (tilawah) of some verses. Moreover, each of these
traditions falls in the category of Odd, and as such they cannot contest the established
tawatur of the Qur'an. They do not deserve any credence whatsoever, even if they have
been transmitted through a technically Sahi chain of transmission, because they contradict

the confirmed tawatur of the Qur'an as unanimously accepted by all Muslims.

2. We shall discuss later the divergent readings narrated from the Companions of some of
the Quranic verses. But it should be pointed out here that these different readings
emerged amongst the Companions after the Prophet (S), due to several factors. The
Companions came from different tribes, each with its own characteristic accent. Most of
them had not heard the entire Qur'an from the Prophet (S) himself. Some of them forgot
the exact words of some verse or its correct reading, imagining that the correct reading

was as they had remembered it, as is shown by many of the traditions mentioned above.

Later on when they dispersed throughout the various cities and towns, different readings
became current in different places. Such was the situation when Hudhayfah, who was
dismayed on observing the difference of reading between the people of Iraq, Syria and
Azerbaijan, brought the matter to the notice of "Uthman. "Uthman, by preparing standard
copies of the Qur'an and sending them to the various regions, brought about homogeneity
amongst the people in regard to the reading of the Qur'an. This action saved the Qur'an
from tahrif and loss, and “Uthman was supported in this step by Imam 'Ali (A).

Accordingly, it may be said that the divergent readings narrated by the various qurra’' and exegetes were
not all correct. Rather, only that reading whose tawatur is confirmed can be regarded as correct, and in a
case where more than a single reading is mutawatir, it may be said that all of them can be regarded as
acceptable.



3. As to the purported denial of Ibn Mas’ud that the Mu awwidhatan (surahs 113 & 114) are
part of the Qur'an, some, like Fakhr al- Din al-Razi, do not believe that Ibn Mas'ud ever
said such a thing. Even if he did, it cannot be accepted, for, as al-Nawawi points out,
there is consensus amongst Muslims in regarding the a/-Fatih ah and the Mu
‘awwidhatan as part of the Qur'an, and there is confirmed tawatur in this regard. Hence
lbn Mas ud's statement cannot be given any credence.

Also, Ibn Hazm and al-Bagqillani131 do not consider the ascription of this denial to Ibn Masud as
authentic. Moreover, it has been reported that 'Asim took his giraah from Ibn Mas'ud and the presence of
al-Fatihah as well as the two other surahs in Asim's mushaf is a confirmed fact. The author of Manahil
al-"Irfan remarks that given the tawatur of their being part of the Quran132 Ibn Mas'ud's denial is of no

consequence.

Al-Qastallani, however, tries to explain away the traditions about Ibn Masud's denial, by suggesting that
what Ibn Mas'ud meant is that he had not written the two surahs in his mushaf. 133 This explanation of
al-Qastallani /s untenable because if Ibn Mas'ud's denial did not pertain to their being part of the Qur'an,
why should he have failed to write them in his mushaf?

As to the so-called surahs of al-Khar and al-Hafd and their ascription to Ubayy's mushaf, al-Qadi

remarks:

It is not permissible to say of *Abd Allah, Ubayy ibn Kai, Zayd, *Uthman, or 'Ali (A) or any of his sons and
descendants, that they contested the authenticity of some verse or deleted or altered the Book of God or
advocated some reading contrary to the conventional mode. The prayer narrated from Ubayy ibn Ka'b,
which he had recorded in his mushaf, cannot be said to be a part of the Quran rather, it is a kind of
prayer. It is reported that Ubayy had recorded it in his mushaf, and he would record in his mushaf other

things beside the Quran, such as prayers and interpretations. 134

Al-Bagillani also supports this view and adds that had it been a part of the Qur'an it would have been
transmitted to us as such. 135

As to the so-called ayat al-rajm narrated from Umar, it must be said that he is the sole person to have
narrated it; hence the riwayah is a khabar wahid. Also, his contemporary Muslims did not accept it
despite his great insistence. Moreover, the word which occurs in it, has not been used in any literary

Arabic writing of the period.

Accordingly, the traditions found in Sunni works which imply the occurrence of tahrif in the Qur'an,
whether they are found in the or some other work, do not deserve any credence. The Quranic text
enjoys the fawatur of transmission, while these traditions lack it. They pertain either to some confusion or

error of the Companions, or are basically unauthentic.



The Bismalah And Tabhrif

Another issue that relates to the matter of fahrif in the Qur'an is the claim of some that the Basmalah at
the beginning of each Quranic surah is not part of the Quranic text. Al-Zamakhshari states that the
jurists and qurra’ of Madinah, Basrah, and al-Sham are of the opinion that the Basmalah is not part of

the Surat al-Hamd and other surahs. 136

There is also a riwayah according to which it was revealed in parts. 137 Al-Bagillani devotes several
pages to this issue, trying to prove that the Bismalah is part of no Quranic surah except al-Naml. 138
Fakhr al Razi, sensing that such a view amounts to belief in tahrif of the Qur'an, has advanced an

argument to refute it. He says:

If the Bismalah is not part of the Quran, it means that the Quran has not been secure from reduction,
addition and alteration. If it be permissible to think that the Companions have added something to the
Quran, then it would also be permissible to hold that they have deleted things from it. In such a case, the
Qur'an loses its credibility and authority: 139

Al-Sayyid Ibn Tawus, in Sad al-masud, refuting the allegation of some Sunni scholar that the Shiah

believe in tahrif of the Qur'an, writes:

We find in your tafsir that you claim that the Bismalah is not part of the Holy Quran, although "Uthman
had it written in the Qur'an. And such as the creed of your ancestors, who do not narrate it as a verse of
the Quran. Although it constitutes one hundred and thirteen verses of the Holy Book, you claim that they
are additional and are not part of the Quran. Then, O Abu 'Ali isn't this a confession of yours that you

have added something to the Quran which is not a part of it?'140

Al-Huruf Al-Mugqatta'ah And Tahrif

Al-Huruf al-Muqattaah are the disjointed letters (like (1) occurring at the beginning of some surahs.
Some Sunni scholars are on record (among them “Abd al-Rahman ibn Aslam)141 as claiming that these
letters are the names of the surahs. Now it has been said that the names of the surahs were adopted by
the Companions, and if it is claimed that these letters are the names of the surahs in whose beginning
they appear, the claim amounts to the belief that additions have been made to the Quranic text. Al-

Sayyid Ibn Tawas, in the same book, answering a Sunni opponent, writes.

In your exegesis you state that the huruf muqatta'ah that occur in the beginning of the Quranic surahs
are the names of the surahs. However, we see that this holy mushaf on which, as you say, your sire,
“Uthman ibn "Affan, brought the people together, also contains other names at the beginning of the

surahs which have the huruf muqatta'ah in addition to these huruf (letters). 142



Abolishment Of Tilawah

The traditions which imply the loss of parts of some surahs - such as al-Bagarah and al-Ahzab, etc. -

were explained by some as referring to the naskh (abolishment or abrogation) of the tilawah (reading) of
those parts by God. However, we cannot accept this explanation, for the conception of naskh al-tilawah
emerged in later times, in order to justify the traditions narrated by Sunni traditionalists implying the loss
or the deletion of some surahs, verses or their parts. Moreover, a group of Sunni scholars also reject the

notion of naskh al-tilawah. Al-Sarakhsi, discussing this issue, writes:

The Muslims do not consider this kind of abrogation in the Quran as permissible. Some heretics, who
hide their unbelief under a profession of Islam and desire to corrupt it, say that it is permissible, even
after the demise of the Prophet (S). They argue on the basis of some traditions, such as the narration
from Abu Bakr that ,SJ i< LHH ,S.?LJ oo leeesi ¥ (is a part of the Qur'an), or the one from Anas that [9.111
Lle,yt y lie P Ly, Ll G liesé le (used to be a Quranic verse),or the statement of "Umar that "we
used to read the Ayat al-rajm in the Book of God, and we used to act upon it," or the statement of Ubayy
that "the Surat al-Ahzab was equal to or longer than the Surat al-Baqarah."

And al-Shafii, although presumably he does not agree with the statements of these, has argued on
the basis of something close to it in regard to the number of radaat, for he considers as sahih the

riwayah from 'Aishah that:

i Lo elld o8 closlas aL,_"A)L)uA'A!anQ.AHQLAJJ:A &La;bgfﬁ.c'lzblﬂlgjkbﬂ Low !
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Al-Sarakhai rejects all such statements implying the occurrence of tahrif in the Qur'an on the basis of
verse 15:9. Then he adds:

It is obvious that the meaning of the verse is not that the Quran shall be preserved near God, for God
does not forget or lose anything; what the verse means is that the Quran would be preserved in our
midst. It is certain that there can be no abrogation in the Shari'ah through some revelation occurring after
the Prophet's demise, because if such a thing be admissible in regard to a part of that which was
revealed to the Prophet (S), we shall have to admit that such a thing will be allowable in regard to the
whole of it. Hence, such a thing amounts to stating that none of the duties, which for the people rest

upon the revelation, will remain obligatory. And what can be unseeming than such a statement?
*Dr. Subbi al-Salih also writes:
Abrogation has been divided by them into three kinds:

(1) the abrogation of a command without that of the tilawah (of its related verse);



(2) the abrogation of tilawah without that of the command;
(3) the abrogation of a verse's tilawah together with its command.

They display an amazing intrepidity regarding the second and the third kinds, in which, they claim, the
reading of specific verses has been abolished with or without the abrogation of the command. However,
one who notices the artificiality of these classifications will soon discover their compound error; for a
classification of issues is valid when there are many, or at least sufficient, instances of each kind so as

to permit the formulation of a rule.

But the lovers of naskh have no more than one or two instances of these two kinds, and all the
traditions that they mention in this regard are akhbar ahad, which as such neither carry any weight
nor produce any certainty regarding the Quranic revelation and its abrogation. This correct viewpoint has
been espoused by Ibn zafar143 in his book al-Yanbue, where he has declined to admit that they are
instances of the naskh altiliwah, saying, "This is because a khabar wahid does not establish
(anything regarding) the Qurio.,, 144

Dr. Subhi al-Sahi also mentions the instances of such naskh as (ayat a/-rajm, ‘ashr radaat, etc.
However, he makes no comment regarding the presence of such traditions in the Sihah including the
works of Muslim and al-Bukhari, as well as other Sunni compilations. Although he points out that the

ayat al-rajm is spurious, he does not say who is responsible for having fabricated it.

Similarly, what are we to say about the traditions narrated from Abu Musa Al Ashari, Ibn "Umar, Ubayy
ibn Ka'b and others? Are they to be considered as sahih traditions or spurious fabrications? Do not
those traditions of the which being khabar wabhid fail to establish anything regarding the Qur'an, amount
nevertheless to statements declaring the occurrence of tahrif in the Qur'an? Al-Sayyid says in this

regard:

The claim of the occurrence of naskh al-tilawah amounts to claiming the occurrence of tahrif and loss.
To explain, naskh al-tilawah could either be done by the Messenger of God (S) or by someone
who succeeded him to the office of leadership. When what the believers in such a naskh mean is that it
was done by the Prophet (S), it is something which requires conclusive proof. All the Muslim scholars
agree that naskh of the Book by khabar wahid is not permissible, and a group of them have stated this

expressly in their books on jurisprudence and other subjects. 145

Rather, al-Shifii, and most of his followers, as well as majority of the Ahl al-Zahir (the ' Literalists),
regard the abrogation of the Book even by mutawitir sunnah as impermissible. This is also the
stand of Ahmed ibn Hanbal in one of the two traditions narrated from him. Moreover, a group of those
who admit the permissibility of the naskh of the Quran by mutawitir sunnah, deny that such a thing has
actually occurred. 1460n the basis of this, is it correct to ascribe such a naskh to the Prophet (S) on the

grounds of the reports of these narrators?



Moreover, the ascription of the naskh to the Prophet (S) contradicts a group of traditions according to

which the deletion occurred after him (as mentioned in the preceding discussion).

But if what they mean is that the naskh was carried out by those who ruled after the Prophet (S), such a
claim amounts to belief in tahrif. Accordingly, it may be said that belief in tahrif is the creed of the
majority of the scholars of the Ahl al-Sunnah, for they believe in the permissibility of naskh al-tilawah,
with or without the abrogation of the A group of the Mulazdah, 147 it is true, believed in the

impermissibility of naskh 148

Among those who have rejected naskh al-tilawah are al-Jaziri in his work al-Figh al-madhahib al
arba'ah, iii, 257, and al-'Ustadh Sayis in Fath al-Mannan ala husn al arid, 216-217.149
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