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Abstract:

The issue of Mutawatir (authentic) and Shadh (irregular) recitations has

always been important in tafseer (interpretation) and figh (jurisprudence), as
different forms of the Qur’anic recitation serve as a foundation for scholars when
deriving legal rulings and interpretations. Mufassirun (interpreters) and fugaha’
(jurists) consider various principles when accepting and benefiting from these
recitations. Mutawatir recitations are those that have been transmitted with a
continuous chain of narration such that the possibility of error or falsehood is
eliminated. These recitations are considered an integral part of the Qur’an and are
regarded as definitive by the Muslim community. Mufassirun and fuqaha’ regard
Mutawatir recitations as conclusive evidence and fully utilize them for
interpretation and deduction of rulings. These recitations are crucial for
understanding the various meanings and implications of Qur’anic verses, and
mufassirun use them as a foundation to clarify the meanings of different verses.
Fuqgaha’ derive legal rulings from Mutawatir recitations, as they are considered
the authentic text of the Qur’an.
Shadh recitations, on the other hand, are those that are not Mutawatir and have
not been accepted by the majority, though part of their chain may be correct, and
they often include narrations from some of the Sahabah (companions) and
Tabi’un (followers). Mufassirun may use Shadh recitations as a supporting
argument in tafseer, especially when these recitations help clarify the meaning of
a verse or provide further explanation. However, Shadh recitations are not
considered part of the Qur’anic text. Fugaha’ do not directly derive legal rulings
from Shadh recitations, though they may accept them as secondary or additional
evidence in some cases.

Mufassirun and fugaha’ also find Shadh recitations useful for
understanding the Arabic language and its literary and linguistic principles. If a
Shadh recitation does not contradict the fundamental message and rulings of the
Qur’an, mufassirun and fuqaha’ can benefit from it. Such recitations that
strengthen the linguistic or literary aspects or clarify a specific meaning can be
utilized in tafseer. Some mufassirun accept Shadh recitations when they have
been reliably transmitted from the Sahabah or Tabi’un, even if they do not reach
the level of Mutawatir.
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There is disagreement among mufassirun regarding how much benefit can be
derived from Shadh recitations in tafseer. Some mufassirun reject them, while
others give them importance in interpretation. Fuqaha’ generally regard
Mutawatir recitations as the primary source for deriving legal rulings, although
some fuqaha’ may accept Shadh recitations as evidence in specific circumstances.
In summary, Mutawatir recitations hold definitive status among mufassirun and
fugaha’, and they rely on them for tafseer and figh. Shadh recitations are often
used as supporting evidence in tafseer, but caution is exercised when deriving
legal rulings from them.

Keywords: Principles, Commentators, Jurisprudents, Qaraat al-Mutawatara,
Qaraat al-Shaza, Interpretations, Majority

The Principles of Benefiting from Mutawatir
(Authentic)Recitations by Mufassirun (Interpreters) and Fugaha’

(Jurists)

The principles followed by mufassirun (interpreters) and fugaha' (jurists)

in benefiting from Mutawatir (authentic) recitations are very important, as these
recitations are an integral part of the Qur'an’s authentic and definitively proven
text. The use of Mutawatir recitations holds a foundational role in tafseer
(interpretation) and figh (jurisprudence), and mufassirun and fugaha' adhere to
several key principles when benefiting from these recitations.
Mutawatir recitations are considered absolutely authentic, meaning they have
been transmitted through a chain of narrators in which there is no possibility of
error or falsehood. Since these recitations have been transmitted with continuity,
their inclusion in the original text of the Qur'an is certain. Mutawatir recitations
are counted as part of the Qur'anic text, and mufassirun interpret them as part of
the Qur'an.

The various recitations of Mutawatir reveal different meanings of the
Qur'anic words. Mufassirun use these recitations to clarify the meanings of
verses, allowing for a comprehensive and complete understanding of the verses.
Because different recitations involve minor differences in pronunciation and
meaning, mufassirun regard these variations as a means to broaden the meaning
of the verses, making them more comprehensive.

Fugaha' directly use Mutawatir recitations as evidence for deriving legal
rulings because these recitations are authentic and definitive. When there are
differing opinions on a legal issue, fugaha' use Mutawatir recitations to determine
the preferred view, as the validation and authenticity of these recitations are
critical in such matters.

Mufassirun consider Mutawatir recitations to be an essential source for the
correct interpretation of the Qur'an. Any interpretation or explanation is not valid
unless it aligns with Mutawatir recitations.

The connection of recitations with their context is also significant:
mufassirun ensure that the recitations are consistent with the topic and message
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of the verse. They examine how the recitations strengthen the verse's subject and
message.

Since there is consensus (ijma’) of the Ummah on Mutawatir recitations,
mufassirun and fugaha' regard them as foundational and do not consider
differences over them to be legitimate. These recitations are not only part of the
Qur'anic text but are also supported by the consensus of the Ummah.

To understand Mutawatir recitations, mufassirun and fugaha' take into
account the rules of the Arabic language (grammar and morphology). These
principles help in understanding the various ways in which the recitations are
delivered and make their interpretation easier. Different recitations sometimes
reveal various meanings of a single word, and mufassirun regard this linguistic
diversity as an important resource for tafseer.

Mufassirun and fugaha' follow the principle that no Mutawatir recitation
can be rejected because it has been transmitted with continuity, and denying it
would be equivalent to denying the Qur'an itself.

Through Mutawatir recitations, mufassirun and fugaha' understand the
general and specific rulings of certain verses. Sometimes, different recitations
help in specifying a general ruling or generalizing a specific ruling.

Mutawatir recitations hold a fundamental role in tafseer and figh, and mufassirun
and fugaha' consider various principles such as definitiveness, clarity of meaning,
linguistic rules, and respect for consensus when benefiting from them. Mutawatir
recitations are accepted as valid evidence and are directly used to derive legal
rulings.
The Approach of Mufassirun (Interpreters) and Fugaha' (Jurists)
Regarding Recitations
Imam Abu Hanifa (d. 150 AH) said about Imam Hamza (d. 156 AH):

Lol il T dlagad e 35 L Legle Linle ol

There are two things in which you have superiority and precedence over
us, and in which we cannot compete with you: namely, the Qur'an and the
knowledge of Fara'id (obligatory duties).

Imam Abu Hanifa, although a student of Imam Asim in Qira'at (recitation

of the Quran).2

However, the statement of Imam Abu Hanifa about Imam Hamza is
evidence that Imam Abu Hanifa was familiar with Imam Hamza’s recitations.
Despite this, a closer look at the issues in Hanafi jurisprudence reveals that Imam
Abu Hanifa did not limit himself to the recitation of Imam Asim alone for
deriving legal rulings.

1 Abu Al-Khair Shams Al-Din Muhammad bin Muhammad bin Yusuf bin Al-Jazari, published
in the ten readings, written by Dar Al-Kutub Al-l1Iimiyya, Dar Al-Fikr, 1986.

2Abu Al-Khair Shams Al-Din Muhammad bin Muhammad bin Yusuf bin Al-Jazari, The
Ultimate Goal in the Classes of Readers, Scientific Books, 2001, p. 346.
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Regarding the recitations of Imam Nafi’ (d. 169 AH) and Imam Asim (d.
127 AH), Imam Ahmad ibn Hanbal (d. 241 AH) said:
Abdullah ibn Ahmad ibn Hanbal (d. 290 AH) narrates: "I asked my father
about Imam Asim, and he said..."
3,48 A mllads
"It means that he is a good person, virtuous and commendable."
Abdullah ibn Ahmad says: "Then | asked, 'Do you have a preferred
recitation?' He replied, 'The recitation of the people of Medina (i.e., Imam Nafi's
recitation), and if not, then the recitation of Asim..*
Similarly, Imam Malik ibn Anas (d. 179 AH) said:
5 1 diu Anadl Jalse) 8
The recitation of the people of Medina (Imam Nafi) is the Sunnah
(transmitted tradition)."
Similarly, Imam Malik ibn Anas, regarding Imam Abu Ja'far (d. 130 AH), says:
6aiaall & il g% alla Sla ) s gl O
Once, Imam Malik was asked about the ruling on reciting "Bismillah™
aloud during prayer, and he replied, "Ask Imam Nafi, because every science
should be questioned from its people, and Nafi is the leader of the people in
recitation."’
Imam Shafi'i (d. 203 AH) said about Imam Nafi's recitation:
8llla ale iﬁd;)g‘ﬂgm;j:\jucﬁ\i'é;\ﬁ
Imam Nafi's recitation is the Sunnah, and he is sufficient for you as the one
from whom Imam Malik learned. It is important to note that Imam Nafi's
recitation is not just one, but there are two famous transmitters of his recitation:
1. Qalon (d. 220 AH)
2. Warsh (d. 197 AH)
There is a clear difference between the transmissions of these two. For example,
Imam Qalon practices Qasar (shortening) and Tawassut (moderation) in the
separation of the letters in "Med Munfasil," while Imam Warsh does not shorten
at all. Similarly, Imam Warsh practices Imalah (the raising of the tongue) and
Tagleel (softening), whereas Imam Qalon does not use Imalah. Additionally,

3Sabry Abdel Raouf, “The Impact of Readings on Islamic Jurisprudence,” Adwaa Al-Salaf
Library, 1998, p. 157.
4 Ibad159

Slbad161

® Abu Al-Khair Shams Al-Din Muhammad bin Muhammad bin Yusuf bin Al-Jazari, The
Ultimate Goal in the Classes of Readers, Scientific Books, 2001, Vol. 2, p. 383
7 Shihab al-Din Abu al-Abbas Ahmad bin Muhammad bin Abu Bakr bin al-Qastalani, Lata’if

al-Isharat li-Funun al-Qira’at, Dar al-Kutub al-1Imiyya, 2003, Vol. 1, p. 94.
8 .
ibad
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Imam Warsh moves the Hamzah (glottal stop), whereas Imam Qalon does not
show any movement of the Hamzah.

The Trends of Mufassirun (Interpreters) in Benefiting from

Recitations

A study of the exegeses of early mufassirun reveals that while many
mufassirun mentioned various recitations in their tafsirs, their approaches to
accepting, rejecting, and prioritizing these recitations vary. Some mufassirun, like
Imam Abu Bakr al-Jassas (d. 370 AH), generally mention only the Mutawatir
(consecutive) recitations and refer to them when it is necessary to make a juristic
argument. However, Imam al-Jassas does not prioritize one Mutawatir recitation
over another. Instead, he attempts to reconcile differences where possible.®
In contrast, some mufassirun consider one of two Mutawatir recitations as
preferable and the other as less preferable, even though both recitations are
Mutawatir according to them. For example, Imam al-Tabari (d. 310 AH) often
declares one recitation as the prevailing one and the other as less preferable,
basing his decision on meaning and interpretation. Thus, for Imam al-Tabari, the
question of whether a recitation is preferred or less preferred depends on its
meaning, not on the fact that both recitations are Mutawatir.

At times, Imam al-Tabari outright rejects one recitation entirely.

Furthermore, some mufassirun have the practice of first mentioning the
Mutawatir recitations, then the Shadh (rare) recitations, and after that, they
explain the possible meanings of all these recitations. For example, Imam Ibn
Atiyyah (d. 546 AH) clarifies his approach to this matter.

10 Ll
My intention is to mention all the Mutawatir (widely transmitted) and
Shadh (rare) recitations, clarify their meanings, and explain all the possible
interpretations of the words."

Although Imam lbn Atiyyah does not reject Mutawatir recitations, in some
instances, he considers certain recitations as prevailing and others as less
preferred.

Imam al-Qurtubi (d. 671 AH) follows a similar methodology. He first mentions
the Mutawatir recitations, then discusses their meanings and prioritization, and
subsequently mentions the Shadh and other recitations.

However, despite this approach, Imam al-Qurtubi considers two Mutawatir
recitations as independent verses of the Qur'an. Imam al-Qurtubi himself explains
this in his own words.

®ibad

9Abu Bakr Ahmed bin Ali Al-Razi Al-Jassas, Ahkam Al-Qur’an, Dar Al-Kutub Al-limiyyah,
vol. 2, p. 345.

10 Abu Muhammad Abd al-Haqq ibn Atiyah al-Andalusi, editor of Al-Wajeez in the
interpretation of the Noble Book, Dar al-Kutub al-l1Imiyyah, 2002, Vol. 1, p. 93
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O )R Y o alind) (e ol
"This is not a matter of ambiguity that a verse may be recited in two different
ways."
Imam Razi (d. 606 AH), as well as Imam Abu Hayyan al-Nahwi (d. 745
AH) and Allama Alusi (d. 1253 AH), have a more explicit stance on the subject
of recitations. These mufassirun consistently mentioned the Mutawatir recitations
with great care and provided satisfactory responses to objections raised against
them.
Their primary objective was to emphasize that the acceptance of Mutawatir
recitations is based on transmission and hearing, not on reasoning or rules of
preference. For instance, Imam Razi, while interpreting a specific verse, writes:
Tala ¥ 543 oy slelu (2 alll ) gl
Auld Ll ) el e 5SSV (aad 288 5 e Bl B Ll
Most grammarians hold the opinion that this recitation of Imam Hamzah
is invalid."Refuting the grammarians, Imam Razi writes:

o W) dr 4t die gy il ol 3l jallall g daaad) ¢ Al 1 asl 5 jea Y €lla
oo Jebiay ulll g Zall) oda daiay adadl) aa g Alld g ol g e AN e alll J g
12 ¢ pSmll s (e 0051 (o (A Ad) 02 ey oo ¥ g lasddl laie

This is because Imam Hamzah is one of the Qurra' Sab'ah (the seven
renowned reciters), and it is evident that he did not fabricate this recitation on his
own. Rather, he narrated it from the Messenger of Allah (peace be upon him).
This serves as definitive proof of the correctness of this linguistic form. As for
reasoning (giyas), it becomes insignificant when compared to authentic
transmission (samaa), especially reasoning that is weaker than a spider's web."

Mutawatir Recitations:
In summary, regarding the recitations (Qira'at), the commentators (Mufassirin)
are divided into three groups:

1. Those who critique and accept Mutawatir recitations: For example,
Imam Tabari.

2. Those who give interpretative preference to some Mutawatir
recitations over others: For instance, Imam Ibn Atiyyah and Imam
Quirtubi.

3. Those who defend Mutawatir recitations: Such as Imam Razi, Allama
Alusi, and Imam Abu Hayyan An-Nahwi, among others.

In conclusion, the approach of the majority of jurists (Fugaha) regarding the
acceptance of Mutawatir recitations is unanimous. They affirm that the Qira'at
Asharah (the ten canonical recitations) are Mutawatir and part of the Quran.
Moreover, after extensive research within the four major schools of thought
(Madhahib Arba’ah), no issue has been found that contradicts any Mutawatir

1T Al Nisa:11
12 Al-Razi, Fakhr al-Din al-Razi, Mafatih al-Ghayb, Qadiriya Library, 2000, p. 143.
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recitation. However, in cases where apparent conflict arises between two
Mutawatir recitations, the methodology of jurists in reconciling between these
recitations may differ.

Principles of Interpreters and Jurists in Benefiting from Shaadh

Recitations

The principles of benefiting from Shaadh (non-mutawatir) recitations are
crucial in Islamic exegesis and jurisprudence, as these recitations are not
transmitted with continuous chains and lack the certainty of mutawatir recitations.
Scholars and jurists approach Shaadh recitations with caution, using them under
specific principles. Since Shaadh recitations are considered zanni (probable) and
not definitive, they are not used as primary evidence but can assist in clarifying
meanings or offering additional insights. Some of these recitations are transmitted
through weak or non-authentic chains, and scholars examine their authenticity
carefully. Shaadh recitations are used by expositors to clarify difficult words or
verses, without being the foundation of interpretation. They may occasionally
provide additional clarification or highlight new perspectives on a verse's
meaning. If a Shaadh recitation complements or explains the meaning of a
mutawatir recitation, it can be incorporated into the interpretation. Jurists exercise
caution in deriving legal rulings from Shaadh recitations, as they are not
mutawatir, but may use them as supporting evidence, provided they do not
contradict other established recitations or principles. Expositors and jurists
require that Shaadh recitations align with Arabic grammar and linguistic rules. If
they contradict these rules, they are not accepted. Furthermore, they must align
with the general content and teachings of the Quran, and any Shaadh recitation
that conflicts with fundamental Islamic principles is rejected. Shaadh recitations
transmitted by the companions or successors are considered more authoritative,
especially if supported by reputable scholars.

Some scholars accept Shaadh recitations found in older traditions or
interpretations, especially if they are supported by trusted expositors or jurists.
Shaadbh recitations are used to add detail or breadth to the meaning of a verse, and
sometimes provide a different perspective that clarifies the intended meaning.
However, as Shaadh recitations are not mutawatir, they are not used as conclusive
evidence in doctrinal matters or legal rulings. In issues of creed and foundational
religious principles, only mutawatir recitations are relied upon. Scholars differ in
their use of Shaadh recitations; some reject them outright, while others accept
them as secondary support, as long as they do not contradict mutawatir
recitations. Expositors and jurists approach Shaadh recitations cautiously, using
them as supportive rather than conclusive evidence, provided they conform to the
Quran’s general message, Arabic linguistic rules, and the authenticity of the
transmission. Additionally, Shaadh recitations have proven valuable in defending
the integrity of the Arabic language and can aid in the exploration of modern
linguistic debates. Many scholars have written extensively on Shaadh recitations,
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recognizing their significance in the development of Arabic linguistic,
syntactical, and interpretive scholarship. Scholars have deemed the use of Shaadh
recitations in deriving legal rulings valid, and numerous legal opinions and fatwas
have been issued on this matter. The benefits of Shaadh recitations are so vast
that fully grasping them is a challenging task.*-

The Authority of Shaadh (Non-Mutawatir) Recitations
In the context of legal rulings, two primary views of the jurists regarding the
authority of Shaadh (non-mutawatir) recitations emerge:

1. The first view is that Shaadh recitations are authoritative, and it is
permissible to act upon them. This view holds that Shaadh recitations are
similar to a Khabar Wahid (single narration).

2. The second view is that Shaadh recitations are not authoritative.**

There is a significant difference of opinion among commentators and jurists
regarding the conditions for the authority of Shaadh (non-mutawatir) recitations
and how they can be used for reasoning and inference. Shaadh recitations that are
in accordance with Arabic linguistic rules and help clarify the interpretive
meanings are, according to some commentators, used as supporting evidence.
However, the status of these recitations remains purely explanatory. This is
because all scholars agree that the mutawatir recitations are considered part of
the Quran and are authoritative for deriving legal rulings.

Regarding Shaadh recitations, there is no disagreement that they are not
regarded as part of the Quran, nor can they be used for deriving legal rulings as a
Quranic source. However, the main difference of opinion lies in whether Shaadh
recitations, when they are authenticated with a valid chain of transmission, can
be used as evidence similar to a Khabar Wahid (single narration) for legal
reasoning or not. It is important to note that this dispute is only about those
Shaadh recitations that have a sound chain of transmission. Scholars are
unanimously in agreement that weak or fabricated recitations have no authority.

The Scholars and Jurists who Support the Legal Validity of Qira'at

Shadhah (Irregular Recitations).

Imam Abu Hanifa and all Hanafi scholars, especially Imam al-Jassas, are
strong proponents of the legal validity of Qira‘at Shadhah. They agree that when
an irregular recitation is proven to be authentic, it must be followed in deriving
legal rulings. This is why Imam Abu Hanifa, citing Ibn Mas'ud's recitation of
Siyam Thalatha (the three days of consecutive fasting), established the condition
of fasting consecutively in the case of a kafara (expiation) involving fasting.
Thus, Imam Abu Bakr al-Jassas Hanafi states:

B3Alusi, Shihab al-Din, Abu al-Fadl (1340), Tafsir Ruh al-Maani, Beirut, Lebanon: Dar al-
Kutub al-l1imiyya, vol. 2, p. 345.

14 1bn Qadamah al-Maqdisi, Rawdat al-Nazir wa Jannat al-Manazhar, Al-Rushd Library, 2003,
p. 183.
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If someone objects that Allah Almighty mentioned the expiation fasts for
an oath without the condition of being consecutive, and that you are adding this
condition to the Quranic text, it will be explained to them that it is indeed proven
that Ibn Mas'ud’s recitation included the condition of consecutive fasting.

According to the Hanafi scholars, what is the status and rank of a Shadhah
(rare) reading as a valid source of Shari'ah? Regarding this, the opinion of the
Hanafi scholars is that Shadhah readings were originally valid, but during the era
of the Messenger (peace be upon him), their recitation was abrogated, while the
ruling remained intact. Imam al-Jassas discussed the validity of Shadhah readings
in detail in his book Al-Fusul fi al-Usul and convincingly proved the validity of
Shadhah readings. Imam Abu Bakr al-Jassas writes:
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15 Al-Razi, Fakhr al-Din al-Razi, Mafatih al-Ghayb, Qadiriya Library, 2000, vol. 1, p. 189
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In our view, after the death of the Messenger %, the abrogation of the
Qur'an is not permissible, and the entire Ummah agrees on this, except for a group
of heretics who, by declaring it permissible, seek to make a mockery of the
Shari‘ah. As for the issue that during the life of the Prophet %, the recitation of
the Qur'an was abrogated but its ruling remained, this is permissible according to
the view of our scholars. The evidence for this is that our scholars made the
continuous fasting in the expiation of oaths obligatory because the words "Fasting
three consecutive days" were present in the recitation of Abdullah ibn Mas'ud.
However, the addition of "consecutive" is not found in the Qur'an. The reason for
this is that during the life of the Prophet %, the recitation of Abdullah ibn Mas'ud's
reading was abrogated, and the Companions were prevented from reciting or
writing it in the Mushaf. This is why it did not reach us through tawatur like the
Qur'an. The statement "it was in the recitation of Abdullah™ means that it was
initially part of the Qur'an, but its recitation was abrogated while the ruling
remained. If it were understood that this recitation was present in Abdullah ibn
Mas'ud's reading after the death of the Prophet %, it would have necessarily been
transmitted to us in the same way as the Qur'an and would have been widely
accepted.t’
Imam Sarakhsi also discussed a similar issue. He writes:
Q;m)mjsg;,ugmegmmegmgm Alll paza ) 3 grase () 36 il 238 (8 8
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It is also mentioned in Al-Bahr al-Ra'ig:° claliia 13 srasa (3 85 8 Sas alill Lia 1 g

16 Al-Jassas for Chapters on Principles, Abu Bakr Ahmed bin Ali Al-Jassas, Qadiriya Library,
2008, vol. 2, p. 353

17 Al-Jassas, Al-Razi Abu Bakr bin Ahmed Ali (2014) Ahkam Al-Qur’an, Islamabad: Sharia
Akima, vol. 2, p. 45.

18 Muhammad bin Ahmad bin Abi Sahl al-Sarakhsi, “The Principles” book, Paradise of the
Revival of Ottoman Knowledge - Hyderabad, 1993, Vol. 1, p. 281

19 Zain bin Al-Din Ibrahim bin Muhammad bin Najim, The Shining Sea, Explanation of the
Treasure of Minutes, Dar Al-Kitab Al-Islami, 1982, Vol. 4, p. 315
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We have imposed the condition of consecutive fasting in the expiation of
oaths, following the recitation of Ibn Mas'ud regarding Mutaba'at
(consecutiveness).

And Imam Zailai, in his work Tabyin al-Haqga'iq, has also stated the same position
of the Hanafis.?°

Imam Asnawi (d. 772 AH), while explaining the position of Imam Abu
Hanifa, states:

Opall 3OS 8 i) Csa g agle (g L plata¥) ) cald ¢ ddia gl CallA
21 Q gra Q.)\ Eg\)ﬂ\
Unlike Imam Shafi'i, Imam Abu Hanifa accepts the legal validity of the Qira'at
Shadhah. For instance, based on Abdullah ibn Mas'ud's Shadhah Qira'at of
"Ayyam Mutaba'at," he imposed the condition of consecutive fasting for the
expiation of oaths.

Presenting these different views demonstrates that all Hanafi scholars
agree on the validity of Qira'at Shadhah. It also clarifies that the Hanafis do not
accept Qira'at Shadhah as part of the Qur'an, but rather consider it as a "Khabar
Wahid" (single narration), because its ruling has not reached us through Tawatur
(consensus) like the Qur'an, but through individual transmission (Ahad).

The conditions for acting upon Qira'at Shadhah.
The basic condition for acting upon Qira'at Shadhah is that it must be a well-
known report, because according to the Hanafi school, it is not permissible to add
to the text through a solitary report. Hence, they do not act upon several Qira‘at
Shadhah because, in their view, they are not well-known. For example, they do
not act upon the Qira‘at of Ubayy ibn Ka'b regarding "fa'addatuh min ayyamin
ukhar mutaba'at" because they consider it not well-known. However, they act
upon the Qira'at of Abdullah ibn Mas'ud regarding "fi'syam thalathati ayyamin
mutaba'at” for the expiation of an oath, because they consider it to be well-known.
Imam Sarakhsi has clarified this in the followmg words:
g.m.a‘)[dmj)}@_a.m)r. Amwhu);\eb\wamg_msu.a@\ o;bﬂ@&ﬂ\j
ALl e  28LAL DA Uixie dajliia ALl 4335 Cpail wuseyuuuam‘;; s
& Uwutsgdmwwwﬁ@u\www\ﬁnuﬁ@ui\;\ JE s
A}mu.a\u);‘sjcwc \‘)SJGAQY\L)LAALAL}SGJAGJ@&\MAJMGA\UAJ
22 . J}@.uyd\ ‘).\;jbc_u.u\_\mc aJQJU‘\LAﬂ\@AJuM\MUAmj
The Qira'at of Ubayy ibn Ka'b is a Shadhah (variant) and not well-known,
therefore, no addition to the text can be established based on it. However, for the

20 Fakhr al-Din al-Zayla’i, Tabyeen al-Haqa’iq Sharh Kanz al-Daga’iq, Al-Kubra al-Amiriya
Press - Bulag, Cairo, 1971, Vol. 3, p. 13.
21 Fakhr al-Din al-Zayla’i, Tabyeen al-Haqa’iq Sharh Kanz al-Daga’iq, Al-Kubra al-Amiriya
Press - Bulag, Cairo, 1971, Vol. 3, p. 13.

22 Muhammad bin Ahmad bin Abi Sahl al-Sarakhsi, “The Principles” book, Paradise of the
Revival of Ottoman Knowledge - Hyderabad, 1993, Vol. 3, p. 153
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expiation of an oath, we consider continuity (mutaba'at) as a condition. This
ruling was general in the Qur'an, but we established the condition of continuity
based on the Qira'at of Abdullah ibn Mas'ud. This Qira'at was so well-known
during the time of Imam Abu Hanifa that Sulayman ibn Amash used to recite the
entire Qur'an based on the Qira‘at of Abdullah ibn Mas'ud, even reading from the
Uthmanic Mushaf. According to us, it is permissible to add based on a well-
known report.

Similarly, the recitation of Abdullah ibn Mas'ud: " ax>_ell as I & &yl 6l e g
<y Jie" has also been considered a valid proof in explaining the mutawatir
recitation because, in their view, it is well-known. As the author of Sharh Fath
al-Qadir writes:

Ec\)ﬂC@u#ﬂdweM\PJ\éﬁj\)ﬂ\éﬁj}J)muq\'é;\)g&\_ﬁa
4y adalal) (glae 285 § gy W e aal gl el AT yie 3alal) 3¢ ) jall ;8 (4 ¢ 3050 A
231-@3‘)@-»3: c«\.ﬁ:.ﬂ\_\«_\:\.\;\ ¢ 3e) 8l lgn BANET ) g
It seems like your message was cut off. Could you please provide the rest of the

text or clarify what you'd like translated?
A e ayadll an 50 (23 &yl 5

We say that the reading of Ibn Mas'ud, 'and upon the inheritor who is a
relative, the same applies,' is an explanation of the mutawatir reading. And if
someone objects, saying that the shadh reading is equivalent to a single report
(khabar wahid), and that with a single report, a general ruling cannot be restricted,
then the answer is that this reading is famous, and from what is famous, the
general can be restricted.

Among those who affirm the legitimacy of shadh readings are Imam al-
Sarakhsi (d. 390 AH), Ibn al-Humam (d. 586 AH), Ibn Qudamah, Imam Abu Bakr
al-Jassas, Ibn Amir al-Hajj (d. 879 AH), Najm al-Din al-Tufi (d. 712 AH), Ali
ibn Abbas al-Ba'li, and Abu al-Husayn al-Basri. In addition, several scholars of
the four madhhabs have also recognized shadh readings as valid."”

Let me know if you'd like any further clarification!
The Arguments of those who Consider Shadh Readings as Valid

Evidence
e First Point:A shadh reading that is authentically reported from the
Messenger of Allah £ and narrated by the Companions, whose integrity is
universally acknowledged by the Ummabh, is certainly not without two
possibilities: either it was truly a reading of the Qur'an, but its recitation
was abrogated until the final recitation (however, the ruling remained), or
it was never part of the Qur'an at all, but rather an interpretation of a
Qur'anic verse that the Messenger of Allah £ conveyed, and a Companion

23Kamal al-Din Muhammad bin Abdul Wahid al-Siwasi, Explanation of Fath al-Qadir, Dar al-
Kutub al-1Imiyyah, 2003, Vol. 4, p. 420.
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narrated it thinking it was part of the Qur'an. Since both of these (the Qur'an

and the Hadith of the Messenger ) are unanimously accepted by the

Ummabh as obligatory and binding, the shadh reading, which is necessarily

one of these two cases, must be a valid evidence and must be acted upon,

because its non-being part of the Qur'an does not negate that it could be
accepted as an authentic report (hadith).

Thus, there are only two possibilities: either it was part of the Qur'an (but

was abrogated by the final recitation), or it was a report from the bearer of

revelation (the Prophet ). Therefore, the debate is not about whether the
shadh reading is valid or not, but whether it should be considered as valid
evidence as part of the Qur'an or as a Hadith of the Messenger £,

e Second Point: As for the possibility that this might be the personal opinion
of the narrator, this possibility is entirely invalid because attributing one's
personal opinion to the Messenger of Allah # is definitely false and an act
of fabricating lies against the Prophet . It is not conceivable that any
Companion would attribute something to the Messenger of Allah % that he
did not say. It is also impossible for a Companion to recite a reading that
was not transmitted from the Prophet %, Therefore, if a reading has been
authentically narrated from a Companion, but it was not transmitted to us
through tawatur (uninterrupted chains of transmission), it clearly means
that its recitation was abrogated at the time of the final recitation, and the
Companion, not being present at that time, did not know of its abrogation
and unknowingly narrated it as if it were part of the Qur'an. In reality, it
would have been an interpretation of a Qur'anic verse, and the narrator
mistakenly conveyed it as the Qur'an. If it had been part of the Qur'an, it
would have necessarily reached us through tawatur, as explained in detail
by Imam al-Jassas.

Third Point: Their third argument is the narration of Abdullah bin Umar that...
If you would like me to continue with the full translation, feel free to provide the
rest of the text!
S smald) ddiar e Gopan (Al K3 ) padd YT adla g la 5 0 e Caan b
(A S3 J) smdld) (Al SO
They used to recite it, and this narration is a clear proof for the validity of the
Shadhah recitation. In this regard, Hafiz Ibn Abdul Barr says:"**

"The scholars who have accepted other Shadhah recitations, aside from the
Uthmanic Mushaf, as valid for interpretation, this hadith is a clear proof for that.
All the esteemed scholars have declared Shadhah recitations as valid, and they
have used them to explain and provide detail for the ambiguous and difficult
passages of the Uthmanic Mushaf.

2 Muhammad Shafi’ Mufti, Ma’arif al-Qur’an, vol. 4, p. 457.
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Ibn Mas'ud also recited ""Faamdu ila Dhikrillah' towards Hazrat Umar
and used to say...
GV sl ) e ol S () Jaay i Conad (WIS ) sl ) il
(A 83
If there had been no other recitation, | would have rushed to the Friday
prayer, and my cloak would have fallen down." Abdullah bin Mas'ud deriving an
issue from this Shadhah recitation is a clear proof of the validity of Shadhah
recitations.
Jurists who Oppose the Validity of Shadhah Recitations
A group of scholars holds the view that Shadhah recitations are not valid
for deriving legal rulings because they are neither established as part of the Quran
nor as authentic reports (Hadith). Among the proponents of this view are Imam
al-Haramayn, al-Juwayni, Imam al-Ghazali, al-Amidi, al-Abu al-Muzaffar,
Mansur bin Muhammad bin Abdul-Jabbar, al-Sam'ani, and Imam Ibn Hazm.
Imam al-Haramayn al-Juwayni, while presenting the view of Imam Shafi'i,
writes:
Yylozlaia ¥ g oa ¥yl Jial 83 e j8l o) AL cuda jalls
25, ) e Al (g ol Al yia J o
The apparent view of Imam Shafi'i is that Shadhah recitations, which are
not transmitted through a continuous chain (tawatur), cannot be used as the basis
for deriving legal rulings, nor can they be accepted as authentic reports (Hadith)
transmitted by reliable narrators.
Imam al-Ghazali (d. 505 AH) has discussed this matter in a detailed and well-
reasoned manner, and he rejects the legitimacy of Shadhah recitations. He states:
WS A1 A 0 gaiaa (pal Be) K83 53 ya O AN A 8L 3 Adaatiall A8LAN) 5] gl
ald aild aie alll ey ddgia Y UDIA aliil) da iy DU Cilaglie oLl 4505 luad (el
58 LS 3 Al LS dae g 5 5 (il e 35 4l s (e alual (iliy 5 4
23580 L) 5 o lae Y L) A (e iy | elad) o) o Lapaal lind Uaaina s ledal
il Lal oY gl 5 AN il 53 Lgtiaae 5 Ay il Lalia g il 55 Y 5 Slaed W) il sie
Ji Gl B3LE A 5 ) 4 iy S Al e o) 5l il Aaliind) e i Loy 5 sall
adhas o g5 088 laiy) alay e < ji g5 LS e gal) Lld G 5aild o Hall e oIS alal
G pild iy ge 38 AN Jal J of cpall & geldall Jlall alie Joas Sl by Lal 5o
o Oally el sall < gilg g g ERY il gl dde Wyl sa g A jladll
£ 315 U Lagd 4 Ul D @lliaal) altdal ) cpall 8 Cpie Ul (i g ae Ll
L_'-,-“AJUL“"'C ).uS\JA ucjcdu\'éc«\)ﬂ\ujhhy \_9.\15.35_5?@_&;&\‘5,\.4‘):\_1\;».4514
Ll ¢ 4y Jarld aal sl yad e daaiy W (J8 (18 Jily (0S8 3 grise (il & Sl e alll

25 Al-Juwayni, Imam al-Haramayn al-Burhan in the Principles of Jurisprudence, Dar al-Kutub
al-llmiyyah, Vol. 2, p. 257.
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4 ) glaay ol g g dlaall

When it is established that Hazrat Uthman ordered all manuscripts, except
the Uthmanic codices, to be destroyed, how can the Shadhah recitations be
accepted? If it is said that, although they are not part of the Quran, they can at
least be accepted as reports from individual narrators (Ahad Hadith), the response
Is that the basis for accepting them was that they were part of the Quran. Once
their status as part of the Quran is invalidated, how can they be considered as
reports from individual narrators?"

And Imam Ibn Hajib has also explicitly rejected the legitimacy of Shadhah
recitations, stating:2°

- Claliie oLy} A3 aluad Jie e e 3LEIL Jaall
"Following a Shadhah recitation, such as the one with 'Mutaba'at’, is not
permissible."

Summary:

Mutawatir readings are those that have been transmitted by several
narrators in a continuous chain, leaving no doubt about their authenticity.
Mutawatir readings are given a legal status. Commentators rely on them and
consider them the original recitation of the Quran. They use these readings to
understand verses and clarify various interpretive points. Jurists explain certain
legal issues, such as concepts of what is lawful and unlawful, through mutawatir
readings.

Shadhah readings are those that have been transmitted by one or a few
narrators and do not have the same status as mutawatir readings. When benefiting
from them, commentators and jurists consider the status of shadhah readings and
use them accordingly. Commentators typically present them alongside mutawatir
readings, attempting to understand their meanings. Some jurists accept shadhah
readings but question their authenticity, so their use is limited and applied in
specific contexts.

Shadhah readings sometimes introduce variations in the meaning of
Quranic verses, which can be helpful in clarifying certain interpretive points.
However, their use should be cautious. The principle followed by commentators
and jurists is that mutawatir readings should be accepted without any doubt, while
shadhah readings should be understood within a specific context and their
authenticity carefully evaluated. Thus, benefiting from both types of readings
requires principled and technical consideration.
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