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In previous papers in this series we have attempted to
show that the Qur’an, born in inner Arabia, was not only
the natural result of the religious and social development
of Arabian society, but also reflected the deep-laid links
which tied the culture and religious and social ideas of the
Arabians to the culture and historical experience of the
peoples of Anterior Asia.

It was, after all, only superficially that Arabia was part
of the “barbaric periphery” of the civilised world. Over a
period of centuries, it was not only surrounded by highly
developed states, but formed a part of them to a certain
degree. One can recall in this regard Nabatea, Hatra, Pal-
myra, the states of ancient Southern Arabia, the chain of
semi-nomadic kingdoms which stretched along the cara-
van route from Yemen to Iraq (Kinda, al-Azd, Ghassan,
Nizar and Ma‘add, Taniikh), the Himyarite state and the
“new” Kindian kingdom, the attempt in the 560—570s to
create a new Bedouin Hath‘amite or Khuza‘ite kingdom,
dependent on San‘a’, “in the manner of Kinda” [1], the
vassal principalities of the Ghassanids and Lakhmids. The
latter, as we know, moved actively toward the South. In
the sixth century, somewhere in the Huluban region lay
the border between the Lakhmid and Southern Arabian
zones of influence. Finally, in the sixth and early seventh
centuries, Southern Arabia was administered at first by an
Ethiopian and latter by a Persian governor. Central Arabia
then covered by savannah plant growth, over a period of
nearly two millennia ensured trade connections between
the most developed countries of antiquity and the Middle
Ages. Commercial colonies were created and thrived in
the ports of the Persian Gulf and Red Sea. One should not
forget that in the Northeast, linguistically and culturally
Arab tribes inhabited the area between the rivers in Meso-
potamia, penetrated to the plains of Khizistan, and in the
Northwest roamed the plains of Syria and the Transjordan.
It is no accident that Ptolemy, following the ancient
scholarly tradition, included in Arabia Felix all of Central
Arabia and a part of Northern Arabia.

* Tables for the current article were prepared by Maria E. Rezvan.

This Arabians' historical memory preserved legends
about the “‘ancient peoples”, tracing lines of cultural con-
tinuity. Social practice and ideas of power were rooted in
a layer of historical experience common to many peoples
of Anterior Asia. There is nothing surprising in the fact
that the content structure of the Qur’an coincides in its ba-
sic outlines with the structure of Phoenician sacred litera-
ture and Old Testament. We see, on the whole, records of
myths, historical narratives, and prophetic texts.

The Arabian “prophetic movement” was a natural
stage in a pattern of social and ideological development
typical of the Near East. One can easily find Old Testa-
ment parallels (for example, Psalms 15 [14]; Amos 8, 5—
6; Parables 23:10—11) for certain accusations of those
who “trangress in the balance” (55:8), “devour usuary”
(2:275) or “approach the property of the orphan” (6:152)
typical of Qur’anic utterances.

Over thousands of years, the belief took shape in the
Syrian-Palestinian region that all work for the ruler, all
activity for his benefit, including service at court or as
a high-ranking military leader, was unacceptable from the
point of view of society's basic values. All work for the
ruler was viewed as slavery (see Judges 9:8—S5, 1 Sam
[1 Kings] 8:11—18). In accordance with beliefs based on
clan-tribal democracy (recorded, as we have seen, in the
Qur’an), only the most worthless and useless person could
hunger for ruling power and strive to oppress and trample
others beneath him [2].

1. Sh. Shifman has shown how the Qur’anic mytholo-
gem of Allah, which summed up the extended preceding
development not only of Arabian but also of Anterior
Asian Semitic mythology, was rooted in deep Near East-
ern antiquity [3]. Such basic Qur’anic mythologems as
garden—paradise—dwelling of God had clear parallels in
the ancient Near East (“And the Lord God planted a gar-
den eastward in Eden” (Genesis 2:8), in the gardens of
Adonis of Phoenicia, in the veneration of local gods in the
gardens of Palmyra).
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As we have seen, many of the concepts connected
with the hajj go back to the most ancient layers of Semitic
mythology. We recall the basis for the Israelites' demand
to be released from Egypt — the necessity of performing
a pilgrimage to the desert (hag) to venerate the supreme
divinity — the similarity, if not identity, of the role and
sacred status of the spring of Zamzam and the spring of
Efka in Palmyra. The emergence of the cult of the Ka‘ba
displays numerous parallels with Hananic-Amoritic mate-
rials connected with the cult of the stars [4].

The Qur’anic ban on the consumption of wine (a habit
which, according to ideas current in Near Eastern antiq-
uity, was characteristic of city-dwellers) goes back to an-
cient beliefs common to the entire Near East, where no-
madic life was idealised. The ban on eating pork — gen-
eral throughout the ancient Anterior Asian Mediterranean
— was violated only when pigs were sacrificed. The
Qur’anic ban goes back to a set of beliefs inherited from
deep antiquity and common to the northwestern and
Southern Semites [5].

Numerous studies have shown that it is, in principle,
impossible to reveal the direct sources of borrowing for
Qur’anic tales and parables [6]. Those echoes of canonical
and apocryphal Biblical texts as well as the parallels with
post-Biblical Judaic and Christian traditions which made
their way into the Qur’an were an inalienable part of
Arabian culture. The latter, in turn, represented part of
a unified cultural world. The Qur’an was a part of that
whole; furthermore, it is Qur’anic evidence which allows
us to attain an understanding of many important features
of the whole.

The Qur’an was the manifesto of an internal religious-
political movement which grew out of the centuries-long
historical experience of Arabia. History has shown, how-
ever, that both the pathos of the Qur’anic message and its
concrete component parts were a response to the spiritual
needs of all of Anterior Asia, as the ancient world-
view collapsed and medieval society emerged. Thanks
to the military and political victories of Islam and the lat-
ter's ability to absorb the foreign and the new, the Qur’an
was fated to take a position at the center of one of the
leading forms of ideologically conceiving reality in
the medieval age.

In the course of the socio-ideological processes which
accompanied Arab-Muslim expansion, the Qur’an as-
sumed a prominent place in all spheres of social life. It
became the main source of religious injunctions and social
institutions, ethical and cultural norms and standards of
social interaction. The Qur’an heralded the emergence of
a qualitatively new, shared system of signification; mem-
bers of the Muslim community conceived of themselves
and of the world in its terms. The sacralisation of Qur’anic
language played an important role in the formation of
a new socio-communicative system on the territory of the
caliphate. The study of the Qur’an by Muslim theologians
and linguists, occasioned primarily by the need for a uni-
form reading and understanding of the Sacred text, led
to the emergence of an entire spectrum of scholarly
disciplines.

Muslim civilisation began with the denial of what was
termed the jahiliyya. However, as we have seen, the Islam
of Muhammad and the first four caliphs — Qur’anic
Islam — was connected by thousands of threads to the
culture, world-outlook and traditions of the preceding age,

ally. All the same, scholarly attention long ignored the
profound and genuine gulf which separated “classical
Islam,” which was created in Iraq and Syria in the
eighth—tenth centuries and accumulated many cultural
achievements of the peoples who inhabited states con-
quered by the Arabs, from “Arabian” Islam. A new age
began with the success of the Arab conquest, when Islam
became the ideology of a society, which found itself at
adifferent level of cultural development; Islam had to
answer to new needs and requirements. It is, however,
important to note that the impressive successes of Islam as
an ideology would not have been possible without a deep-
laid link tying the culture and religious and social beliefs
of the peoples of Anterior Asia and the Middle East to the
culture and historical experience of the Arabians. The
synthesis, which then took shape, rested not only on
common, basic values, but also on an all-encompassing
group of personal beliefs shared both by conquerors and
conquered.

Among the newly converted were people who had
received a profound and multi-faceted education within
the framework of the former religious and cultural tradi-
tion. Those Arabs who settled on the conquered territories
very quickly adapted to new cultural horizons and took
part in collective cultural work. To the aglam of these
people belong hundreds of works which made up the
golden library of Islamic religious thought and which
formed not only the “face” of “classical” Islam but also
the ideological code which was taken up by the peoples of
the Near and Middle East during this key period in the
region's history.

Muslim authorities, who oriented themselves with
impressive speed in the sea of religious and political
teachings which roiled in the Eastern Mediterranean, took
active part in the ideological conflicts of their time. The
basic assertions of Islamic dogmatics took shape both as
a result of intra-Islamic conflicts and in the course of po-
lemics with representatives of other religious teachings.

Thus, the Islamic renunciation of figurative art was
a consequence of a general tendency which arose in the
sixth century and which concluded in the heightened dis-
approval with which Judaism and Christianity viewed the
veneration of divinity with the aid of images wrought by
hand. The latter came to be seen as concessions to heathen
beliefs. The identification of God with Logos — the
Word — framed the question of His necessary symbolic
representation. Discussions within Judaism, the icono-
clastic movement in Christianity and, finally, the ban to-
ward the end of the eighth century on figurative depictions
first in mosques and later in Islamic art in general
reflected, in sum, the struggle between two tendencies,
which had long coexisted in the religious thought and
social consciousness not only of the Mediterranean peo-
ples, but also in a significantly broader chronological and
geographical perspective [7].

The analysis of a broad range of early epigraphic
materials (in particular from: Jerusalem, the Dome of
the Rock; Cairo, the nilometer and the madrasa of Sultan
Hasan; Damascus, Maristan NurT) convincingly shows that
depictions of Qur’anic fragments — “pictures of the Word
of God” — performed in mosques the same function as
did the murals of Christian churches [8]. They were an
original sign system, which described, in particular, a re-
ligious-mythical view of the world.
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The advancing thrust of Muslim armies went so far
that the conquests soon spread far beyond the borders of
Anterior Asia. In the vast expanse from the Pyrennes to
the Pamirs, the states of the Muslim Middle Ages arose on
the ruins of the state formations of late antiquity. For mil-
lions of people, this signified a fairly rapid shift (in the
course of two to three generations) in basic cultural ori-
entation.

The uniqueness of the process was that a new ideol-
ogy, in essence, was being created on the basis of an in-
controvertible law — the Qur’an — which reflected the
internal characteristics and problems of Arabian society.
It was in the course of this process that the enor-
mous adaptational potential of the teaching, which rested

According to Muslim tradition, when Muhammad
died he left no collection of his revelations in any official
form. There is some evidence that during his last years he
began assembling the revelations to produce a Scripture
(al-kitab) like that of the Christians and Jews. He died be-
fore he was able to complete this task, but vita durante
portions of the revelation were written down by various
persons in the community. The tradition has recorded
the names of those who gathered the revelations
of the Prophet during his lifetime and independently
of him. Among them are ‘Alf, Salim, and Abi Misa.
Muhammad's followers memorised both entire revelations
and parts of them, and used some portions of the text for
liturgical purposes.

The history of the Qur’anic text after Muhammad's
death is inextricably bound up with the most important
events which affected the Muslim community and the ca-
liphate. Naturally, after the Prophet's death, several of his
followers immediately undertook an effort to gather all
known revelations. Various sources indicate that in the
twenty years following Muhammad's death at least five
versions of such a text appeared.

The decision to draw up a composite text of the
Qur’an was taken at a critical time for Islam, when many
tribes had taken a stand against the power of the caliph
and a struggle was underway to affirm Meccan preemi-
nence in Arabia. It was then that the Muslim community
first grasped the need to gather and preserve the divine
wisdom and leadership, which Muhammad provided in
the revelation and which guaranteed the victory of the
cause during the Prophet's lifetime. The so-called al-suhuf
al-bakriyya appeared then; they were, according to tradi-
tion, gathered by the Prophet's secretary, Zayd b. Thabit at
the order of Abi Bakr, Muhammad's successor.

The second stage of work on the text is connected
with the needs of a different period when victorious
Muslim armies had swept over Iraq, Syria and Egypt. The
spread of Islam over vast territories and the emergence of
regional centres to administer the provinces of a far-flung
state all demonstrated in rapid fashion the need for an
“edition” of a text of the Qur’an which would be the same
for all readers. According to Muslim sources, it was in
such centres as Mecca, Medina, and Damascus, al-Kiifa
and al-Basra that local traditions of transmitting the text
arose. These traditions are linked to the names of those of
Muhammad's companions and the first collectors of his

on the cornerstone of Muhammad's message, manifest-
ed itself.

In conditions of a predominant non-Arab element in
the territories which had entered the Muslim empire, con-
ditions of an encounter with states endowed with
“Scriptural religions”, one of the most important tasks un-
dertaken by the bearers of the new ideology was the codi-
fication of the Sacred text. We recall that the very exis-
tence or absence of a Holy scripture in the national lan-
guage was one of the key ethno-consolidating and ethno-
differentiating factors for inhabitants of Arabia [9]. The
creation of a “competitive” Book was thus directly con-
nected with the formation and affirmation of an Arab na-
tion as such.

revelations whom fate had scattered among the cities
enumerated above. Thus, the tradition holds that Hums
and Damascus followed the variant of Mu‘adh b. Jabal, al-
Kifa followed Ibn Mas‘iid, al-Basra Abu Misa al-Ash‘art
(d. 662), Syria as a whole Ubayy b. Ka‘b [10]. The various
versions of the text differed from each other in the number
and order of the revelations, in certain words or expres-
sions, in the omission or addition of certain words or
phrases, and in a few orthographic features, etc.

Variant readings of the Sacred text threatened to ig-
nite schisms within the Muslim community, especially
since disagreements about the right to supreme power had
already set off a bitter internal struggle. This danger was
exacerbated by the fact that Muslims on the conquered
territories had already come into contact with a veritable
sea of religious doctrines and teachings. Against this
backdrop, the third “rightly guided” caliph, ‘Uthman, un-
dertook in Medina, where for obvious reasons the tradi-
tion was most fully represented, to produce the collection
uniform for the entire community. This text (imam) was
gathered between 650 and 656 by a special board headed
by Zayd b. Thabit and was based on one of the versions
preserved in Medina, though it took into account other re-
cords, the correctness of which was confirmed by two
witnesses. Carefully checked copies of this text were dis-
tributed to the most important political and administrative
centres of the caliphate [11].

The tradition holds that the caliph ‘Uthman, in an at-
tempt to guarantee complete uniformity, ordered that all
copies which differed from the version distributed be
burnt. Although ‘Uthman's initiative was supported by the
community as a whole and the version created under Zayd
b. Thabit's direction encountered approval, other texts did
not vanish at once. Not all were prepared to obey the ca-
liph's order unconditionally, surrendering for destruction
their most precious possession. Ibn Mas‘ad refused to
carry out the order, announcing, according to tradition,
that he had been gathering the Qur’anic text when Zayd
was still in the womb of a heathen mother. Moreover,
many still carried in their memory texts of the Qur’an
which differed somewhat from the rasm ‘Uthmani.
Memorisation remained the main method of preserving
and transmitting the Sacred text. The sources have
preserved traces of resolute opposition to the very idea
of a written record of the text as doomed to reproduce
mistakes.
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The characteristic features of the period when the
Qur’an existed in both written and oral form determined
the difficulties which Muslim authorities encountered as
they developed rules for recording a uniform text of the
Qur’an [12].

And finally, the appearance and eventual confirmation
of vowelling in the Qur’an — the emergence of a uniform
text in the full sense — was inextricably linked to the
pointed ideological debates which took place in Muslim
society in the eighth—tenth centuries.

In codifying the Sacred text, it was imperative for the
Muslim community to complete several tasks:

—to develop a graphic form of the Qur’anic text
(rasm or khatt, kitab, kitaba, kataba) acceptable to all
authorities;

—to introduce a system of diacritics (‘ajm, ijam,
naqt) and vocalization (shakl, ishkal, tashkil, harakat,
sometimes also naqt) and to establish a single vocal form
(dabt or lafz, nutg);

— to establish uniform rules for recitation (gawa’id
al-gira’ar), as even after the solution of the first two
problems, the possibility of ambiguity remained (for ex-
ample, marks were needed to indicate an obligatory full
stop (waqf tamm) or an impermissible “revolting” pause
(waqf agbah) in reading, in order to avoid distorting
the text).

Work on the grammatical basis of the Arabic language
became especially timely with the precipitous growth in
the number of non-Arabs among Muslims. The real dan-
ger of distortions in the Arabic language arose; this was
necessarily reflected in believers' understanding of the
Sacred text and led to mistakes in its recitation.

In order to create a unified redact of the Qur’anic text,
it was imperative not only to investigate the basic gram-
mar of Arabic and to develop an apparatus for the written
representation of the text; political will and authority were
needed as well. At first, this need was answered by the
will and authority of Aba Bakr, ‘Umar and ‘Alt. Later, it
was the initiative of two outstanding Iraqi governors —
Ziyad b. Abthi (d. 675) and al-Hajjaj (d. 714) — and the
protection of two influential wazirs in the caliphate — Ibn
Mugla (d. 940) and Ibn ‘Isa (d. 946).

Muslim sources tell us that variants of the text
(al-gira’at) based on discrepancies in the indication of
a word's consonantal roots or of entire phrases existed
among Muslim scholars up until the tenth century.
Clearly, only those variants, which had a certain philol-
ogical or theological significance, remained. It is also evi-
dent that such variants could and did serve as vitally im-
portant arguments in ideological polemics. This, in turn,
stimulated the “fabrication” of variants, which arose from
attempts at “necessary” interpretations of the Sacred
text [13]. It should, however, be recognised that, on the
whole, the distribution of the rasm ‘Uthmani reduced
variants in the Qur’anic text to a minimum and that the
first of the above-noted tasks was completed.

Arabic writing at that time represented only the
consonantal basis of a text, and even then retained
a certain degree of variability: the same sign could be used
to indicate several letters. Dots above and below
the letters were apparently used even before Islam
to differentiate letters with the same form. They have been

established on two papyri dated to 643 [14], but were not
used regularly [15].

Moreover, the consonantal root could be vowelled in
the most varied fashion. Various systems developed in
centres of Muslim scholarship, primarily the Iraqi cities of
al-Kiifa and al-Basra, arose and disappeared [16]. Gram-
matical systems (madhahib) developed in competition
with one another; they arose within the framework of an
initially unfactionalised group of religious and legal disci-
plines which shared general approaches and terminol-
ogy [17]. At that time, famed “readers” (al-qurra’) were
also famed grammarians, for example, Ibn Abi1 Ishaq al-
Hadram1 (d. 735—36) or Abi ‘Amr b. al-‘Ala’ (d. 770).
The generation of the Prophet's grandchildren and great-
grandchildren gradually succeeded in creating an elegant
system of signs above and below the line which permitted
a shift from a scriptio defectiva to a scriptio plena. A tra-
dition which possibly goes back to one of the Basran phi-
lologists insistently connects the first stage of this process
with the name of Abu ’l-Aswad al-Du’alt (Dil1) (d. 688).
A secretary, gadi, military commander and poet, this man
from the circle around ‘AlT is known as the founder of ‘ilm
al-nahw. Tradition connects Abu ’l-Aswad's work first
with an initiative of ‘AlT and later with instructions from
the noted Umayyad governor and sworn brother of
Mu’awiya, Ziyad b. Abthi, who ruled the entire Eastern
section of the caliphate. Important for us is not so much
the name of the concrete individual who carried out
the initiative — in the current case, Abu ’l-Aswad —
as the way the tradition treats the roles of ‘Al and
Ziyad b. Abthi. The former must have understood the
importance of further work on the unification of
the Qur’anic text, both for the cause of Islam and for
his own reputation. As for Ziyad, a faithful servant of the
Ummayyads who was famed for his intelligence and deci-
siveness, he was precisely the man to grasp, on the basis
of state and dynastic interests, the imperative of continu-
ing work on the text of the Scripture [18]. It is possible
that at this stage the heart of the matter was the necessity
of using already existing diacritical marks in copying
the Qur’an.

At the second stage, the tradition no less insistently
foregrounds the role of another equally powerful, decisive
and intelligent Ummayyad governor, al-Hajjaj (d. 714).
With an iron hand he quelled the dissent which tore at the
fabric of the caliphate and also wrote to the caliph mes-
sages in verse which became models of the genre. Al-
Hajjaj instructed his clerks, Nasr b. ‘Asim (d. 707) and
Yahya b. Ya’miir (d. 746) to bring to completion the de-
velopment of a system to designate long and short vowels
as well as a number of additional elements in the writing
system [19]. It is important to note that such work en-
countered opposition, especially in Medina, where it was
felt that such texts were acceptable only for children
learning to read. Progress toward a scriptio plena threat-
ened to reduce the significance of Qur’anic readers
(qurra’), who knew the text by heart and were recognised
by society as the main bearers of the tradition. An initia-
the Qur’anic text into 30 equal parts (sing. juz") for liturgi-
cal purposes [20].

Curiously, this same time period (seventh—ninth
centuries) was witness to the activities of the Mazorites,
who developed a system for vowelling the Hebrew conso-
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nantal alphabet in order to ensure a uniform understanding
of the books of the Old Testament.

The development of a writing system and the estab-
lishment of a grammatical system were completed, for the
most part, by the end of the ninth century. One of the
manuscripts from this period which has reached us, the
Hadith Dawid by Wahb al-Munabbih, dated to 844, al-
ready contains a collection of vocalization signs [21].

At this time, Khalil b. Ahmad (d. 786—87 or 791) de-
veloped and introduced additional diacritical signs. His
pupil, the noted “Basran” Sibawayhi (d. 796), the gram-
marians al-Asma‘1 (d. 828), Abu ‘Ubayda (728—824/25),
Abt Zayd al-Ansarf (d. 830/31), pupils of the above-noted
Abii ‘Amr b. al-‘Ala’ (d. 770), and the “Kifan™ al-Farra*
(d. 822) created works which marked the Arab grammari-
ans' success in codifying the elements of language and the
completion of an orderly grammatical system. Sthawayhi's
Kitab contains an innumerable quantity of Qur’anic ex-
amples. The grammar was created for the sake of the
Qur’an, but relied on it as well.

In the ninth century, the centre of scholarly activity
shifted from al-Basra and al-Kiifa to Baghdad, capital of
the caliphate. The business of translation thrived there,
famous philosophers, exegetes and lawyers worked there,
a grammatical school which brought together elements of
previous systems arose there, the eminent grammarians al-
Mubarrad (d. 900) and his pupil al-Sarraj (d. 928) created
there their famous works. And there, the beginning of the
tenth century was marked by several attempts to achieve a
new level of unification in the Qur’anic text. Three works
entitled Kitab al-Masahif were dedicated to the problem
of al-gira’ar. Their authors were Ibn Abl Dawid
(d. 928) [22], Ibn Anbari (d. 938/39) and Ibn Ashta al-
Isfahant (d. 970—71). The main role, however, would fall
to Ibn Mujahid (859—935), a pupil of Ibn AbT Dawid.
A noted authority on the Qur’anic sciences, who as the
people believed, read the Qur’an even in his grave,
worked in Baghdad and enjoyed the successive protection
of two extremely influential grand wazirs, Ibn Mugla (fa-
mous reformer of the Arabic calligraphy) and Ibn ‘Isa,
whose power and influence can be likened to the power of
a regent to the caliph.

Ibn Mujahid's work bore the title A/-Qira’at al-sab‘a
(“The Seven Readings™), pretended to near official status
and established a system of permissible Qur’anic
“readings”. The system proposed in the work relied on the
consonantal basis of the “‘Uthmanic version” and limited
the number of systems of variant vowellings of the text to
seven, these belonged, correspondingly, to seven authori-
ties of the eighth century. All of them were acknowledged
as equally lawful; the use of other variants (al-ikhtiyar),
however, was forbidden.

It is important to note that after the appearance of Ibn
Mujahid's work, which rejected the use of variants from
the copies of Ubayy b. Ka‘b and Ibn Mas‘lid in interpreta-
tion, the implementation of this point of view began to
take place with the aid of court decisions (the “cases” of
Ibn Migsam in 934 and Ibn Shannabtidh in 935). The lat-
ter (d. 939) was whipped at the order of wazir Ibn Mugqla
and forced to renounce the six variants in the reading of
the Qur’an in the following words: “ I had read texts dif-
fering from the text going back to ‘Uthman and approved
by companions of the Prophet. I see clearly now that they
were wrong. | atone my mistake and renounce my opin-

ion, for the text of ‘Uthman is the right text which no one
should reject or call into question” [23]. Such persistence
in the struggle against “non-canonical” readings can
be explained by the fact that the use or invention
of textual or orthographic variants of the Qur’anic text
was inextricably linked with the development of Muslim
exegesis and, finally, with ideological conflicts within
Arab-Muslim society.

The seven groups of variants of the Qur’anic text —
readings (al-gira’at) — approved by Ibn Mujahid, repro-
duced the predominant practice in various areas of the
caliphate such as Medina, Mecca, al-Basra and al-Kiifa.
The latter was represented by three “readings”. For each
tradition, two slightly different variants of its transmission
(al-riwaya) were noted. Although this system gradually
became very widespread, other views continued to exist.
Some Muslim authorities spoke of traditions of the ten
“readers”, each of which was also passed down in two
versions; others spoke of fourteen, noting, however, only
one variant for the last four. These systems are known as
“three after seven” and “four after ten”. In practice, how-
ever, only two of the systems noted by Ibn Mujahid be-
came wide-spread: the Kiafan — Hafs (d. 805) ‘an ‘Asim
(d. 744), and, to a lesser degree, the Medinan — Warsh
(d. 812) ‘an Nafi' (d. 685) [24]. The “Battle of the read-
ings”, which had hardly any effect on the understanding of
the text, was accompanied by pointed polemics which, in
sum, were a reflection of serious ideological and political
disagreements within the Islamic community.

In 1007—08, an incident involving the mushaf of Ibn
Mas‘lid, which once again raised the question of the
‘Uthmanic version of the Qur’an, led to unrest in Baghdad
and clashes between Sunnis and Shi‘ites.

On the night of Sha‘ban 14—15, 398/April 24—25,
1008, a certain Shi‘ite in Kerbela publicly denounced the
“person who burned the mushaf,” meaning by this, as is
quite evident, the caliph ‘Uthman, whom the Shi‘ites re-
buke for supplanting the imam ‘Ali, persecuting ‘Abdallah
b. Mas‘iid, and ordering the destruction by fire of Qur’anic
texts which differed from his own. The caliph ordered the
arrest and execution of the heretic. The ensuing unrest was
halted only after the caliph and the Buwayhid amir inter-
vened at the request of prominent individuals in Baghdad.
A special commission appointed by the caliph came to the
conclusion that the version of Ibn Mas‘Gd represents an
unacceptable distortion of the Qur’anic text [25].

Among the surviving manuscripts of the Qur’an are
copies which note several parallel variant “readings”.
They possibly go back to the attempt by Aba Misa al-
Qazwini to copy the text with dots of various colours to
indicate different readings [26]. One such copy is held in
the Jewish National Library (Jerusalem) (see Plate I,
p. 49) [27].

This was a period of growing disappointment in the
state and in official Islam. The uprisings of the ninth—
tenth centuries challenged the power of the caliphate: “the
truth has appeared to the world, the mahdr has risen, the
power of the ‘Abbasids, the jurists, the readers of the
Qur’an and the preachers of the tradition is coming to an
end ...” The empire seethed. In 930, the Qarmatians spir-
ited away the black stone of the Ka‘ba, in 939 the
“concealment” (ghayba) of the Shi‘ite imam began, the
message of the Isma‘ili du‘a attracted thousands of fol-

‘_'l.o_‘\yveisl‘l.srﬂz‘l_‘jl_ivepxqgetes interpreted the hidden (batin)
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meaning of the Qur’an, and the dawn of the New Persian
literary language, into which the Qur’an was translated,
began. Finally, in 945 the Shi‘ite Buwayhids seized Bagh-
dad. The power of the caliph was abruptly diminished.

The final stage of work by Muslim authorities on the
unification of the Qur’anic text took place under entirely
different historical conditions and we will discuss it later.

Even after Ibn Mujahid and the stabilisation of the
system of readings, however, it remained possible to un-
derstand the Sacred text in more than one way. The sys-
tem, which had been developed, did not provide for any-
thing analogous to punctuation.

Within the then existing system, it became possible to
solve the problem within the framework of the science of
Qur’anic recitation (‘ilm at-tajwid), the system “which
codifies the divine language and accent of Qur’anic reci-
tation in terms of rhythm, timbre, sectioning of the text
and phonetics” [28].

In the foreword to an edition of the journal of the
American Academy of religion (Dec. 1980) entitled
“Studies on the Qur’an and Tafsir”, the editor, A. Welch,
sets forth his conception of the three main forms of the
Qur’an's existence: as a theological conception, as a text
read during everyday services and, finally, as Scripture.
Welch indicates that the second aspect of the Qur’an's ex-
istence, its oral form — extremely important to any Mus-
lim and, consequently, Islam as a whole — has received
entirely insufficient attention from Western scholars.
Somewhat earlier, W. Graham noted the need to study the
Qur’an as the “‘living word’ among Muslims”. R. Martin
sees in the study of this aspect of the “Qur’an's existence”
a possibility to reduce to a minimum “cross-cultural con-
flict between Muslim and non-Muslim specialists™ [29].

Graham, Welch and Martin were not the first to call
attention to the importance of this problem. In 1970,
G. von Grunebaum noted that it had evidently remained
unclear that until a certain moment in the seventeenth
century, Islamic culture, like Western culture, expressing
a preference for hearing over sight, and had valued the
spoken above the written word, at first for theoretical rea-
sons, and later as a consequence of its psychological ef-
fect [30]. One of the most important differences between
the Qur'an and Old and New Testament texts is that the
former is a medium of ritual contact with God to a degree
which significantly exceeds the analogous functions of
Scripture not only in Christianity, but even in Juda-
ism [31]. Constance Padwick, the author of an interesting
work on Muslim prayer compilations, has noted that in
Muslim worship, the Qur’an is both Psalter and lectionary;
its style predominates in all acts of prayer said aloud [32].

The history of how the tradition of ‘ilm at-tajwid took
shape, which is linked both to the unmediated reading of
the Quran — ‘ilm al-qira’ar — and with etiquette of
reading, has not yet been written, although a large litera-
ture has emerged in recent years on this aspect of the
Qur’an's existence [33]. It was closely bound up with
the mystical-ascetic movement in Islam later to be termed
al-tasawwuf, which emerged in the second half of the
eighth and beginning of the ninth centuries, and with the
practice of Islamic ascetics (zuhhad, sing. zahid) and zeal-
ots (‘ubbad, sing. ‘abid), and Sufis (safi, mutasawwif).

In parallel with the codification of the Qur’anic text,
the rules of its recitation were transformed into a canon,
the bases of ritual conduct connected with the reading of

the Sacred text (external etiquette) were set [34], the re-
quirements of internal etiquette, connected with achieving
a specific state for recitation and with immersing oneself
in the text, were established [35], questions connected
with the rhythm of breathing during recitation and means
of pronouncing the text in the context of that rhythm were
worked out. The recitation of the Qur’an was intended, in
essence, as a ritual return to the act of its revelation. “Each
who wishes to refresh the Qur’an by reading it in the
manner in which it was sent down must read it as [did]
this son of the ‘mother of a servant’ (that is, the mother of
Ibn Mas‘ad)” [36].

Tradition holds that the first to write a special work on
‘ilm at-tajwid was a contemporary of Ibn Mujahid, Musa
b. ‘Ubayd Allah b. Khaqan al-Baghdadt (d. 936) [37]. As
the eighth book of al-Ghazalt's famed work Kitab adab
tilawat al-Qur’an (“The Resurrection of the Sciences of
the Faith”) indicates, by the twelfth century, this system
had already been worked out in detail and accepted by the
community [38]. At that time, numerous copies of the
Qur’an which contained a set of specially developed signs
appeared [39]. The set of 15 pausal signs employed by
Qur’anic readers was going back to the detailed system
developed and introduced by Khalil b. Ahmad.

The rules for reading the Qur’an (gawa’id al-gira’at)
described in detail questions of the assimilation and dis-
similation of consonants, the influence of consonants on
the pronunciation of the following vowel, and the place-
ment of accents in phrases and in accordance with mean-
ing, etc. Understandably, the placement of pauses (wagqf
wa ibtida’) was especially important, for it was the pause
indications which filled the role of punctuation, guaran-
teed the intelligibility of each aya's semantic content and
links between them as a whole, and regulated the reader's
breathing [40]. For example, in 23:115, pausing after the
verb “calls” completely distorts the meaning: “And who-
soever calls upon another god with God, whereof he has
no proof...”. Alternately, the failure to come to an obliga-
tory full stop at the boundary between the 19th and 20th
ayat of the ninth sira also distorts the meaning: “God
guides not the people of the evildoers // Those who be-
lieve, and have emigrated...”

Although the tradition has retained information on 10
or 17 pauses which were observed by the Prophet him-
self [41], the system which was later developed did not
rest on an isnad and thus did not go back to the practice of
the Prophet himself or that of his closest companions.

On the whole, the system, which resulted, was very
detailed, but was “by no means a complete notation sys-
tem for recitation. These presume a thorough knowledge
of the rules and serve only as a reminder” [42]. As a result
of a long process of selection, five styles of recitation
emerged as the most popular and frequently employed
tahqiq, hadr, tartil, tadwir, and mujawwad [43]. The in-
terests of the readers (al-qurra’) did not suffer: the new
system was sufficiently complex that it required extended,
specialised training to master it, as had the initial,
extremely simple system.

This, in short, is the history of the Qur’an's textual
establishment as reported to us by the Muslim tradition.
The research and findings of recent years convincingly
demonstrate that the works of medieval Muslim authori-
ties as well as works based on them by European scholars
of the late nineteenth century and first half of the
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twentieth century reveal only a part of a significantly
more diverse and contradictory history of the Sacred
text's fixation.

A discussion of J. Wansbrough's “Qur’anic Studies:
Sources and Methods of Scriptural Interpretation” by such
specialists as A. Rippin, J. van Ess, E. Ullendorf, R. Paret,
L. Nemoy, W. A. Graham, R. Serjeant, G. H. A. Juynboll,
I. J. Boulatta, E. Wagner, K. Rudolph, and others [44]
showed that research based on the Muslim tradition is no
longer capable at present of providing unambiguous an-
swers to questions connected with the early history of the
Qur’anic text.

The study of extant Qur’anic manuscripts shows that
the tenth century was marked by fundamental changes in
the history of the Qur’anic text. In addition to the appear-
ance of Ibn Mujahid's work, it was then that new forms of
Qur’anic script began to spread; they were distinguished
by greater decorative embellishment in comparison to
their predecessors. Primary among them were “Eastern
kiafi” (the oldest dated copy is from A.D. 972) and cursive
naskhi (the oldest dated copy is from A.D. 1001) [45].

Writing itself, taking into account the phonetic struc-
ture of the Arabic language, arose in Northern Arabia
around the fifth century A.D. on the basis of Syriac and
Nabatean. Before then, Southern Arabian writing had been
used in the South of the peninsula and varieties of Ara-
maic in the North [46]. The medieval historical tradition
names Lakhmid al-Hira as the birthplace of the new writ-
ing system. However, the earliest texts were discovered in
parts of Syria historically linked to the Ghassanids [47],
while examples of Mesopotamian Arabic writing from the
pre-Islamic period have not yet been found. One can as-
sume that two varieties (scripts) of Arabic writing arose at
practically the same time. In areas near the Syrian border,
a script, which would later be called hijazi, came into use;
the script, which received the name kifi, arose in the
Lakhmid capital, al-Hira, al-Kiifa's predecessor [48].

All Qur’anic manuscripts of the seventh—tenth centu-
ries which have reached us can be divided into two une-
qual groups. The first group, the earliest and significantly
smaller, consists of manuscripts in hijazi style. These
copies date from the seventh to the beginning of the ninth
centuries. Manuscripts conditionally assigned to the sec-
ond group continue to be called kafi. Fr. Déroche has re-
cently proposed a new term to designate this stylistic cate-
gory: the ‘Abbasid tradition [49]. Taken as a whole, the
manuscripts of hijazr style and the ‘Abbasid tradition,
which existed in its main manifestations until the begin-
ning of the eleventh century, should reflect the true history
of the fixation of the Qur’anic text.

The cursive script of early Islamic business docu-
ments on papyrus is very close to hijaz. It was evidently
used in pre-Islamic Mecca for business correspondence. In
time, this style gradually evolved, becoming more and
more regularised, and by the end of the seventh century it
could be used in the inscriptions which adorn the Dome of
the Rock Mosque in Jerusalem. A new stimulus for the
development of this type of Arabic cursive appeared after
the decision of the caliph ‘Abd al-Malik in 697 to use
Arabic as the empire's official language [50].

The main problem, in our view, is the fact that the
study of the Muslim tradition took place in isolation from
the description and study of actual Qur’anic manuscripts.
This gap led, in large part, to the methodological crisis
which Qur’anic studies experienced in the late 1970s and
early 1980s. Moreover, a substantial number of the
Qur’anic fragments which have reached us contain unique
information on the initial period of the Sacred text's exis-
tence. It is already clear today that this true history pre-
served by early copies will differ significantly from the
history which rests on the Muslim tradition and which was
summarised above.

The growing influence of Iraq in the caliphate, the
initiatives of Iraqi governors in connection with the codi-
fication of the Qur’anic text, the authority of Iraqi theolo-
gians and grammarians (three of the seven gira’at, ac-
cepted by al-Mujahid, are linked to the kufi tradition, one
to the Basran) led to the gradual eclipse of hijazi and the
predominance of kifi as a special style for copying the
Scripture.

Early copies of the Qur’an confirm that at the begin-
ning of Muhammad's prophetic activity, Arabia was al-
ready familiar with books and that Arabic writing was at
that time sufficiently developed to convey texts of great
volume and complexity. Comparisons of traces from the
beloved's abandoned campground with pages covered in
writing had become a commonplace in pre-Islamic poetry:
“writing in a book of Yamani palm bark”, “books whose
pages are filled afresh by the reed pens”, “lettering on
parchment”, “characters like those written by a Yamani
slave”, “like unto the lines dashed off by a Jewish scholar
in Taima’ writing Hebrew with his right hand”, etc. [51].
It is quite probable that Biblical texts written in Arabic
existed. A legend holds that the Lakhmid Nu‘man
b. al-Mundhir possessed a work which contained verses
written in his honour [52].

According to the tradition, various materials were
used to record the message of the Prophet at that time.
Chief among them were parchment (rigq, raqq, see
Qur’an 52:3) and papyrus (girtas, from the Greek chartés,
see Qur’an 6:7, 91). The basic term used in the Qur’an to
designate writing material is sahifa (pl. suhuf). In pre-
Islamic poetry, the term could mean “skin”, “the surface
of the face” [53]. In the Qur’an, the terms raqq and suhuf
could combine with derivatives of the root nshr (“unroll”,
“spread out”) (52:3; 71:52) to mean scrolls.

Also used for writing were skins (jild), especially nar-
row strips akin to belts, and cuttings of palm leaves. Un-
doubtedly, these materials could have been used as the
means at hand of recording individual revelations, espe-
cially at the beginning of Muhammad's prophetic activity.
The tradition also mentions flat rocks, wood tablets, and
the shoulder blades and ribs of animals. It seems, how-
ever, that this tradition, intended to paint a vivid picture of
Islam's “heroic youth” “oversimplifies” the residents of
Mecca and Medina. It is possible that materials, which fell
to hand were in fact used, but only because of the expense
of parchment, which, according to observations based on
early copies of the Qur’an, must have been available in
Arabia at the inception of Islam.
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According to one of the traditions, suhuf (“leaves™) of
the first recorded Revelation formed a mushaf (‘“book”,
“codex™). Suhuf were kept between wooden boards
(lawhani or daffatani).

By the seventh century, the main material for writing
in the Near East was parchment. Goat, sheep, and gazelle
hides were used in its production. The codex, which was
vertical in format, had already replaced the scroll by the
fourth century, a change occasioned by the spread of
parchment. Even so, single-quire codices ceased to be
produced after the fifth century [54]. Naturally, the first
Arabic books, and these were copies of the Qur’an [S5],
resembled in basic form their Coptic and Syriac predeces-
sors, although they were possibly somewhat larger.

The absolute majority of Qur’anic manuscripts dated
to this period were copied on parchment. The parchment
was sometimes dyed. This was how the orange-red or
famed Blue Qur’an, fragments of which are scattered in
various collections [56], appeared. An insignificant num-
ber of fragments on papyrus has survived [57]. Parchment
copies are offset by a large number of manuscripts copied
from the first half of the tenth century onward in Eastern
kigfi and later naskhi on Samarqand paper, which spread
throughout the East of the Muslim world from the begin-
ning of the tenth century on just as papyrus had spread in
Egypt [58].

The absolute majority of these manuscripts are copied
in codex form. Qur’ans copied in hijazi are, as a rule, in
vertical format, common for Near Eastern books in that
period; kaft copies are, in the majority, in horizontal for-
mat. The latter possibly betrays the influence of the hori-
zontal format of Qur’anic inscriptions in the interiors of
mosques. But even leaving aside such considerations, the
very script reveals a characteristic which to a certain de-
gree demands the placement of text on material of a hori-
zontal format — long, broad horizontal strokes, which
lend the general character of the representation a certain
amount of movement, despite the overall static nature
which typifies kifi script. Without horizontal format, these
lines would be out of proportion. As long as this charac-
teristic of the script was retained, the format was also re-
tained. It is possible that the arrangement of worshippers
in rows in the mosque also played a role; in churches, by
way of contrast, with their extended spaces, worshippers
filled the entire area of the structure. The horizontal ar-
rangement may have been associated by Muslims with
sacral functions [59].

Another possibility is more interesting. Despite the
obvious validity of the observations introduced above, the
appearance of the horizontal format, so typical of kiff
Qur’ans, coincides with the tendency to assert to the
“specialness” of Islam. The holy writings of the Christians
were codices in vertical format; the holy books of the
Jews were scrolls. And while scroll copies of early
Qur’ans have been recorded, they clearly stand apart from
the basic tendency [60]. Codices of horizontal format
would have underscored the distinction between the
Sacred book of the Muslims and the Scriptures of both
Christians and Jews during the period of successful initial
conquests when the Muslim religious, legal, and dogmatic
system was emerging in constant contact with the corre-
sponding systems of the “peoples of the Book”. Muslims
were already distinguished by the gibla, the adhan
as a call to prayer, the fast month of Ramadan, and Arabic

as a sacred liturgical language... Evidently, it was neces-
sary at a certain moment to emphasise the “independence”
of Islam in the choice of a format for its Sacred book [61].
The stimulus for this may have emerged in Iraq during the
period of al-Hajjaj's somewhat unclear initiatives. These
circumstances may explain both the eclipse of “profane”
hijazi by monumental kaft, which allowed one to identify
the Sacred text, and the appearance of the horizontal for-
mat, which permitted the identification of one's own
Sacred text. The large size, special script and horizontal
format would have set apart the Sacred text from ordinary
Arabic books, which were appearing in ever larger num-
bers at that time. The horizontal format was widely em-
ployed until at least the tenth century. New writing mate-
rial (paper) gradually [62] brought new scripts into be-
ing [63] and occasioned the return of the vertical format.
It is important to note that by the end of the tenth century,
the need to stress constantly the “specialness” of Islam
had disappeared. Islam was already fully formed as an in-
dependent religious and political system and was
“recognised” as such by its neighbours. From the eleventh
century onward, elements common to the copying of
“profane” books were used more and more frequently in
formatting Qur’ans.

The basic element in parchment copies of the Qur’an
of horizontal format (we know very little of vertical cop-
ies) was a quire, which consisted of five long strips of
parchment folded in the middle. This produced a ten-page
quire. As the horizontal, large format required long prepa-
ration and materials were expensive, “halves” came into
use; these were sewn together on overlapping edges. A
standard quire could be replaced either by two “halves”
and four whole double folios or by eight halves and one
whole double folio. The statistical material available to Fr.
Déroche shows that 25% of manuscripts consisted of
quires of the first type, 40% of the second type, and 35%
of the third type [64].

Depending on their physical characteristics, different
sides of a parchment folio were processed to various de-
grees. A specialist can easily distinguish the hair side from
the flesh side; they differ, as a rule, in texture and colour.
In order to avoid clashing textures in a quire opened to
a centrefold, it was accepted practice in the European tra-
dition to match hair sides to hair sides and flesh sides to
flesh sides. In the overwhelming majority of instances,
Muslim craftsmen did not follow this practice, and an
open Qur’an (with the exception of the central centrefold)
usually presents the reader with a hair side matched to
a flesh side. Naturally, this violated the sense of aesthetic
unity. The apparent absence of attempts to deal with this
problem contradicts the treatment of the centrefold
as a unified and central element in the formatting of
manuscripts which is so characteristic of the art of the
Muslim book.

The preparation of a folio for writing usually included
its preliminary ruling. The necessary lines were impressed
on the parchment without ink, although ink or graphite
could be used for this purpose. This practice can be
observed already in the earliest examples, although traces
of ruling can be discovered in far from all those fragments
where the distribution of the text by definition required
a preliminary ruling of the page. It is possible that scribes
employed a method, which left no traces on the surface of
the parchment.
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Measurements of the field occupied by the text allow
one to conclude that copyists were guided in their work
not merely by feel, but by set parameters. Measurements
of an entire group of manuscripts performed by
Fr. Déroche reveal a stable ratio between the height and
width of the textual field, such as 1:1.5 or 1:1.333 [65].

A fundamental problem is the dating of early copies
of the Qur’an, which has given rise to sharp discussions

almost from the moment of its inception and continuing.

up to the present day. Typical are the exchanges be-
tween J. Karabachek and B. Moritz, as well as between
M. Minovi and N. Abbot [66].

Dated copies of Qur’anic manuscripts from the first
two centuries of the Hijra are extremely rare. One such
copy from the first century (98/712—13) has been estab-
lished, as have two copies from the second century of the
Hijra (102/720 and 107/725) [67]. A number of later cop-
ies have been dated thanks to wagf inscriptions. Unfortu-
nately, such inscriptions are infrequent. In a number of
cases, manuscripts may be older than extant inscriptions
indicate. The oldest wagqf inscriptions date to the second
half of the third/ninth centuries (264/877—78 and
268/882) [68]. A number of manuscripts may contain on
the first or last page notes about the death or birth of cer-
tain people [69]. Unfortunately, true colophons are ex-
traordinarily rare in the type of manuscript, which inter-
ests us here.

The problem of localisation is just as difficult. The
materials we possess indicate that manuscripts travelled
great distances, and the place of their discovery can hardly
be considered the place of their creation. Furthermore,
representatives of the scholarly class were extremely mo-
bile and might well have used their “native” maghribi
script when working in Damascus [70].

Until recently, several methods have been used for
dating early copies of the Qur’an. Unfortunately, all have
proved insufficient in answering the question of whether
or not a “full” text of the Qur’an existed in the first cen-
tury of the Hijra.

Contemporary methods permit the dating of any
writing materials with a window of error of 100—200
years. This is clearly insufficient for solving the problem
at hand.

Most interesting in this regard is the unique experi-
ence of von Botmer, Puin and their colleagues in the
group of German specialists who are studying, conserving
and restoring the more than 40,000 manuscript fragments
(between 12,000 and 15,000 on parchment) discovered in
1965 and 1971 during the renovation of the Great Mosque
in San‘a’, Yemen [71]. Moreover, of the 900 copies col-
lected from these fragments, approximately 10% were
copied in hijazi [72].

No less significant are the results of work conducted
by the French specialists J. Surdelle-Tomin, D. Surdell,
S. Ori and Fr. Déroche [73], who, beginning in 1964, have
published a series of works on manuscript treasures from
the Great Mosque of Damascus. After a fire in 1893, these
were transferred to the Istanbul Museum of Turkish and
Islamic Art, where they awaited their hour until 1963.
Among the manuscripts discovered are thousands of
Qur’anic fragments and entire copies.

Undoubtedly, the discovery of sites such as those un-
earthed in San‘d’, Cairo, Damascus, Mashhad, al-
Qayrawan and the intensive study of new materials can

exert a profound influence on Qur’anic studies, just as the
findings from the Cairo genizah influenced Judaic studies
in a most serious fashion [74]. Fr. Déroche, who has pub-
lished a series of works on Qur’anic manuscripts and has
taken part in describing a number of the largest collections
of such manuscripts, is today without doubt the most ac-
complished specialist in the field.

At the very beginning of their work, the German
scholars who are studying the Qur’ans discovered in
San‘a’ ran up against the necessity of finding criteria for
systematising and dating the fragments. By trial and error,
they arrived quite rapidly at a fairly simple procedure.
They counted the number of lines on each page, measured
their length, established the frequency with which diacrit-
ics were employed, and analysed the characteristics of di-
viders between s#ras. As a result of this procedure, it was
possible to distribute 90% of the 40,000 fragments
into codices (the size varies from 5.0X8.0cm. to
40.0 X45.0 cm.). They succeeded in drawing up 750
parchment copies and around 350 copies on paper.

They also established that even when scripts dis-
played a high level of mutual resemblence, it was suffi-
cient to examine the form of final gaf and mim, which
were written in a number of different fashions, in order to
distinguish fragments. In one case, they were able to es-
tablish that the same fragment of the Qur’an was copied
twice by one of the copyists who lived in San‘a’ [75].

Déroche further developed this approach, proposing
several additions to create a typology and establish a rela-
tive chronology for the copies: to gaf and mim, he added a
set of representative letters useful in classification and
comparative analysis [76] (see also Tables 2—3). One
must bear in mind that within letters and in the ligatures,
which connect various signs, the copyist may have used
mashg techniques, which allow one to extend horizontal
elements. For this reason, it is important in juxtapositions
to analyse not only the sign(s), but the overall appearance
of the manuscript page.

It was noted that a characteristic of handwriting in the
early copies is, in particular, that the vertical elements of
tall signs were written in such a way that the ends of the
vertical lines almost touched the line above. Common in
hijazi manuscripts is a fairly large space between letters
which cannot be connected by a ligature. In hijazi and
early kiiff manuscripts, alif is written separately not only at
the beginning but in the middle of words. Moreover, an
orthographic characteristic of early copies is the system-
atic omission of alifs and the replacement of hamza with
alif [77]. In such form, the text served only as an aid in
recitation from memory.

In the majority of early fragments, when there was in-
sufficient space at the end of the line to finish writing
a word, the scribe simply transferred the remaining part of
the word to the beginning of the new line. Prof. Jeffery
has noted that in papyrus documents contemporary to
early Qur'ans — very important as comparative mate-
rial — one finds a fairly clear tendency not to break up
words. This tendency, however, hardened into established
practice only toward the end of the fourth century of the
Hijra [78].

The analysis of fragments found in San‘a’ has con-
vincingly shown that it is much easier to date hijaz7 frag-
ments than manuscripts written in kafl. Copyists of the
Qur’an were very conservative: they continued to imitate
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the handwriting of their predecessors even when those
styles of handwriting had long fallen out of use. No less
important are questions connected with the appearance of
diacritical signs in copies of the Qur’an. Contradictory re-
ports from Muslim authors exist on this issue (see above).
It is clear that the term naqt could designate signs of vo-
calisation, diacritics themselves, as well as an entire set of
auxiliary signs [79].

The very possibility of using the presence or absence
of diacritics to date a Qur’an is very problematic. The
Muslim tradition established a point of view which held
that one should not copy a Qur’an with vowellings or add
them to existing copies. It is entirely clear that the earliest
fragments were not vowelled, although instances have
been established where vowelling was added to manu-
scripts, which had been copied earlier. Among the most
conservative theologians, it was “fashionable” to copy the
Qur’an without any diacritics, and such instances have
been noted in comparatively late copies [80].

One of the basic difficulties in proving an early dating
for a Qur’anic text is the rarity of textual fragments of
substantial size copied in a single hand. Taking into ac-
count the comparatively small amount of text on certain
pages copied in large kafi, it is easy to conclude that
enormous, possibly multi-volume manuscripts (up to
5,000 folios) were produced by several scribes working
together, each copying part of the text.

Among the manuscripts found in San‘a’, 12.5% are
illuminated [81]. The main elements of decoration are
various dividers which indicate the beginning and end of
suras (these sometimes occupy an entire page), ayat, and
groups of five, ten, sometimes fifty, one and two hundred
ayat, as well as divisions into ajza’ (sing. juz’ = '/3). Or-
naments were based on geometric, plant and architectural
motifs. Special “rosettes” sometimes marked the end of
the final aya in a siara. A border and decorations in the
form of “rosettes” or “vignettes” orientated toward the
edge of the page could sometimes appear in the margins.
These were used as an additional means of highlighting
information or doubled the “rosette” located within the
textual field.

The signs, which divided ayar and singled out groups
of five or ten ayat underwent a noticeable evolution. If in
hijazT manuscripts, these, as a rule, are groups of dots or
short lines in the same ink as the main text and in the hand
of the same copyist, they were later replaced by small cir-
cles and varied forms of “rosettes” which had earlier been
used only for singling out large groups of ayat. In setting
out such “rosettes”, various paints were used together with
ink. A different person evidently, already carried out this
work. One notes that if in Aijazr manuscripts dividers be-
tween ayar were obligatory, then in kiffi manuscripts we
find two groups: either “rich” colour dividers or none
atall.

The origin of the small circles can obviously be traced
back to the use of the letter ha’, in accordance with
the abjad system, to designate a group of five ayar. One
richly adorned codex from the second century of the Hijra
was discovered among the manuscripts found in San‘d’.
The end of every 10, 20, 30, 40 and 50 ayat is marked
by a number of signs from the Arabic alphabet in their
numerical function [82]. Such groups of ayar were
evidently indicated for purposes of correct breathing dur-
ing recitation.

The presence or absence of illuminated dividers be-
tween siiras cannot serve as proof in dating a manuscript.
Certainly, those copies which we consider the earliest do
not contain ornamented dividers between s#ras, and their
dividers between ayat are extremely simple. The end of
one and the beginning of the next sira was marked only
by a small blank space, which at that time was common
practice for delineating various sections of a commercial
document or letter. Very simple ornaments, usually a
composition of interwoven or intersecting lines, appeared
a little later. Grohmann proposes that such ornaments go
back to the tradition established by Greek and Syriac
manuscripts where similar decorative elements were used
to designate the beginning of a chapter or part of the text.
As concerns expanded decorative elements occupying up
to half of the page and more, Grohmann considers such
ornaments to be largely “in imitation of the cl/avi in late-
Roman fabrics” [83].

There are, however, many examples in which such or-
naments were added later to manuscripts or, alternately,
when manuscripts copied at a comparatively later time
would imitate the ancient tradition: the copyist left a blank
space between saras. For this reason one cannot use the
forms and elements of ornaments employed in dividers
between siras for reliable dating.

It now seems evident that the headings of saras did
not immediately appear in copies: it was considered im-
possible to mix the Word of God (the texts of the revela-
tions) with profane speech (headings for saras, introduced
by people). The headings of a preceding or following sira
were frequently written in later either in the blank space
between siras or on the margins or above the ornament.
Subsequently, the headings became a part of the orna-
mental illumination itself and could include information
about the number of ayar and the place of the revelation.
In this connection, the absence or presence of a heading is
not in and of itself cause to date a manuscript: following
the conservative tradition and imitating the ancient tradi-
tion, the copyist, sometimes even at the end of the
third/ninth century, would leave a blank space between
siras and, naturally, omitted headings.

In a number of cases, both in Aijazi (very rare) and
kifi manuscripts, double frontispieces have been found
which indicate the beginning or end of a manuscript.
These are usually compositions close to the elements of
classical mosaics, which consist of simple geometrical
figures symmetrical both to the horizontal and vertical
axes and mirroring each other. The principle of supple-
mentarity in decorating such frontispieces appeared sig-
nificantly later. Gold, green, red and, more rarely, blue
paints were usually used [84].

In an attempt to derive an additional means of dating
the fragments found in San‘@’, M. Jenkins of the Metro-
politan Museum conducted a comparative analysis of or-
naments in manuscripts (mainly dividers between siras)
and decorative elements in dated examples of Muslim ar-
chitecture from the second and third centuries of the Hijra.
For comparison, she examined murals on ceiling consoles
of the main mosque in San‘@’ (they belong to the period of
the mosque's restoration under al-Walid), fragments of
mosaic and decorative elements from the bronze plate
which covers the straight arch over the Northern entrance
to the Dome of the Rock Mosque in Jerusalem
(691—692), decorations on the facade of Qasr al-Khayr



E. REZVAN. The Qur’an and Its World: VI. Emergence of the Canon: the Struggle for Uniformity 23

al-Gharbi (724—727), elements of the floor mosaics in
Hammam al-‘Anjar (714—715), decorative fragments
from the Great Mosque in Damascus (705—707) and
Khirbat al-Mafjar (739—743), and a cup found during ex-
cavations in Fustat and dated to the third quarter of the
eighth century. Jenkins established a large number of solid
parallels between the manuscript ornaments and architec-
tural adornments. Her analysis allowed her to draw closer
to the possibility of localising the place where manu-
scripts were copied. The majority of the parallels were
with examples of architecture in historical Syria; a part of
the manuscripts, however, were, in Jenkins' view, copied
in Yemen [85].

The possibility of conflicting datings for the text itself
and its ornamental illuminations casts doubt on the entire
methodology of such dating. It is evident, however, that
the data thus received can be seen as the highest level
of dating.

We know that representatives of various schools of
Qur’anic “reading” did not agree on the number of ayar in
a given sura. It would seem that this makes it possible for
us to assign a manuscript to a certain school simply by
calculating the number of ayatr. The problem is that even
a preliminary analysis of Aijazr manuscripts showed that
a substantial group of actual copies fall into none of the
classifications. The same scenario results from attempts to
assign a given manuscript to one of al-gira’at accepted by
the Muslim tradition. Moreover, the manuscripts discov-
ered in San‘ad’ revealed a large number of new readings
not attested by the tradition [86]. These copies have al-
lowed us to discover sequences of siras which coincide
neither with the accepted sequence nor with the order of
arranging s#ras in the copies of Ibn Mas‘id and Ubayy

Manuscript E 20 was bought by the Institute in 1936.
Academician . Iu. Krachkovsky describes the story of its
acquisition in his book “Among Arabic Manuscripts”.
In the autumn of 1936, an elderly lady appeared at the
Institute, hoping to sell some odd folios of the Qur’an.
Krachkovsky's attempts to find out the origin of the manu-
script encountered an obvious unwillingness of the lady to
discuss the issue. This was not at all surprising, as people
who offered manuscripts for sale at that time often feared
that they would be confiscated. People were afraid,

b. Ka'b preserved for us by the tradition. Attested, in par-
ticular, are the following sequences: 19>22, 36>38,
72>51, 67>83. The existence of various orders led
G. R. Puin to ask the question of whether “their existence
[indicates] that most of the siras were not written down
and put into approximately their final form during Mu-
hammad's lifetime?” [87]

Thus, it is today evident that the real history of the
fixation of the Qur’anic text attested in early manuscripts
differs in extremely serious fashion from the history pre-
served in the Muslim tradition. Only an analysis of manu-
scripts will allow us to reconstruct the true history of the
canon's establishment.

Early Qur’anic manuscripts are important not only
from the standpoint of the text's history. They provide us
with unique material, indispensable for reconstructing the
history of cultural interaction between various areas of
Arabia on the eve of Islam. Primarily, these were al-Hira
of Lakhmids, the region around the Syrian border con-
trolled by the Ghassanids, and Southern Arabia. These
manuscripts are among the most important elements for
studying the history of how the early Arabic grammatical
tradition and the aesthetic conceptions of the first genera-
tions of Muslims took shape. Without studying early
manuscripts of the Qur’an, it is impossible to recreate the
history of the Near East's written culture as a whole. In
this connection, the introduction of new manuscript mate-
rials into scholarly circulation is of immediate and press-
ing interest. The Qur’anic fragment held at the
St. Petersburg Branch of the Institute of Oriental Studies
(Russian Academy of Sciences) under call number E 20,
significant in its volume, is undoubtedly one of the most
important early copies of the Qur’an to have reached us.

as Krachkovsky writes, “to advertise their kin relations to
the former owners of large libraries or to compromise
themselves with a connection to once famous families”.
The woman soon returned with several more folios from
the same copy and a few books. On one of the bindings
Krachkovsky noticed the initials “I. N.” which he knew
well, but showed no sign of his acquaintance with the “ex-
libris”. He continued the conversation, saying (we follow
the account of the scholar himself):

“So the Qur’an is probably also from the library of Irinei Georgievich Nofal?” “How did you know?™ she whispered, pale and

somewhat alarmed. I explained honestly how I had guessed, but invited no revelations. She could hardly wait for the promised sum and
quickly left, as though fearing that somcone would give chase. I do not know whether she indeed left the city or whether my discovery
continued to torment her, but she did not return to the Institute.

In any case, | had said nothing terrible. Iriney (in Arabic, Salim) Nofal was for many years a professor of Arabic and Islamic law at
the School of Oriental Languages of the Ministry of Foreign Affairs during the second half of the nineteenth century. Like most of the
faculty there, he considered himself more of an official and diplomat than a scholar, but he was a diplomat of some sparkle and nearly
always represented the Ministry, and sometimes the entire government, at international congresses of Orientalists. Born into a very
well-known Arab-Christian family in Tripoli. Syria, he had received a typical Levantine education and spoke French fluently. During
his youth in his native land, like many Arabs of his upbringing, he divided his time between commerce, representing foreign powers,
and literary endeavours. In the mid-nincteenth century, literature was undergoing a certain renaissance, and Nofal even wrote several
works of fiction, which enjoyed a certain success. He came to the attention of the Ministry, and was invited to replace Shaykh Tantawi
when the latter. who had taught at the School, became terminally ill. He arrived in Russia around 1860 and integrated there so well that
his children never returned to their father's homeland and even forgot Arabic ... He enjoyed a successful career in the Ministry,
achieved high rank and held many decorations.

The fate of his library is, unfortunately, a sad one. Half-russiticd, half-gallicised, his sons were educated in elite schools and be-
longed to the famed “golden youth™ of the time. Interested neither in scholarship nor literature, they did not make careers for them-
selves, preferring to live at their father's expense. The gradually reached the point where, taking advantage of his advanced years, they
secretly sold off his library piecemeal to booksellers. After his death. the entire library was disposed of” [88].
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The manuscript which Krachkovsky acquired consists
of 81 folios of high-quality parchment which make up
a fragment of a vertical codex (52.5 X 34.0 cm.). The mar-
gins are upper — 1 to 1.5 cm.; lower — around 2 cm.; left
margins — 1 to 2 cm.; right — around 3 cm. In thickness,
the folios fall into two groups: A (0.20—0.25 mm., some-
times 0.17—0.53 mm.) and B (0.30—0.35 mm., some-
times 0.21—0.68 mm.) [89]. At present, the folios, which
after their acquisition were numbered in pencil without
attention to the actual order of ayar and saras, are stored
in a large cardboard folder together with two leather cov-
ers for binding. Certain folios have preserved notes pen-
cilled in by specialists who worked with the manuscript.
The notes indicate the numbers of ayat and siras (pre-
dominantly in accordance with Fliigel).

On the whole, the folios are well preserved, although
some are heavily damaged (especially fols. I and 2); some
parts of fragments are lost, mainly corners. A number of
pages bear traces of water damage, significant at times.
Unfortunately, there are signs of incompetent old restora-
tion (glued paper on fol. 28, for example). Follicle roots
are not visible on the surface. The folios were arranged
hair side to flesh side and flesh side (which is lighter) to
hair side. Consequently, the folios were sewn into a quire
individually and not formed by folding. Several folios
have preserved traces of stitching.

The fragments of dark-brown leather binding (the
outer parts of the front and back covers) show elements of
imprinted design and decoration in black and white paint;
they are smaller (50.0 X 32.0 cm.) than the manuscript it-
self. The binding dates to the fourteenth century and has
preserved traces of Muslim restoration from the early to
mid-seventeenth century. The binding was reinforced
along its inner edge with glued-on paper. The paper con-
tains texts in Arabic, written in non-calligraphic naskhr
and nasta‘'llg. Among the texts are fragments of the
Qur’an (2:258—263; 274—277). There are flyleaf folios,
glued earlier to the inner side of the binding; they have
preserved fragments of the folios used to reinforce the
binding. The flyleaf folios bear the round stamps of the
Manuscript Department of the St. Petersburg Branch of
the Institute of Oriental Studies and a small square stamp
with the inscription “Institute of Oriental Studies of the
USSR AS. Inv[entory number] 1936 2780 [90].

The main text is in brown ink. The illuminated divid-
ers between siras are in red and green ink. The first stage
of proofreading made use of the same red ink, which was
used, for the dividers between siras. Proof-reading at
other stages was carried out in black ink. The lower left
and upper right corners of the folios reveal custodes in
naskht and in the same black ink used in the last proof-
reading.

The surviving 81 folios contain 39.3% of the text (see
Table 1). Simple calculations show that to copy the entire
text in this fashion would require 412 folios. Conse-
quently, at least 250 folios have been lost. The thickness
of such a volume would be 18—20 cm. (the thickness of
the extant folios is around 7 cm.).

The surviving fragment reveals the hands of two
copyists (handwriting A and B) who shared the work
evenly. The first copied the first half of the text; the other,
the second (in our case, beginning with si@ra 20; in actual-
ity, it is possible that he began with siira 17, the beginning

of which corresponds to the beginning of juz’ 15, the ap-
proximate middle of the Qur’anic text).

In all, the surviving folios contain (in full or in part)
the texts of 44 siras (2—11; 20; 24—39; 43—58; 70—
71). 22 of these are full (10; 25; 31—34; 36—38; 45—
57) [91].

The sequence of siras corresponds entirely to the
rasm ‘Uthmani. Evidence for this is found on pages which
preserve the end of one siira and the beginning of another
6>77>8; 9>10; 10> 11; 24> 25: 25> 26; 27> 28;
28>129; 30>31; 31>32; 32>33; 33>34; 34>35
35>36; 36>37, 37>38; 38>39; 44>45; 45> 46;
46 > 47, 47>48; 48>49; 49>50; 50>51; 51>52;
52>53; 53>54; 54>55 55>56; 56>57; 57>58;
70 > 71).

The number of lines per page varies widely (hand-
writing A — 23 to 31 lines; handwriting B — 21 to
26 lines), as does the size of the letters. There is no indi-
cation of preliminary ruling.

Both of the hands established for the manuscript (see
Tables 2—3) are paralleled in materials from Cairo, Da-
mascus, San‘a’, and in an inscription from al-Ta’if dated
to A.D.677—78 [92]. The standard designation of this
style is “late hijazr”. In accordance with Fr. Déroch's clas-
sification, both hands correspond on the whole to styles
B.I and B.Il among “the early ‘Abbasid scripts”. The style
of medial jim/ha'/kha’, however, largely corresponds to
style A.l (see Tables 2—3). On the whole, the writing in
our manuscript is indicative of a transition from hijaz7 to
later writing styles. As a rule, alif is perpendicular to the
line, although it sometimes preserves a slight incline to the
right, as does the vertical stroke in ta’ and /am. Hand B,
surer and more professional, is characterised by a rounded
finish to final jim/ha'/kha’, ‘ayn and ghayn, which serves
as the main distinguishing characteristic from hand
A [93]. The transfer of individual letters to a new line
(see, for example Table 11, No. 2) or even page (see, for
example, Table I, 35a—35Db) is attested, as is the exten-
sion of horizontal elements in order to fill out the line to
the end (mashq) (see fol. 76b).

Diacritical marks to distinguish consonants are con-
sistently provided in the manuscript. Dots above the ta’
are set out vertical to the line; dots above the tha’ are ei-
ther vertical or in the shape of a triangle; dots above the
shin are in a single horizontal line at a slight angle to the
line of the text. Initial and medial qaf are marked both by
two dots above the letter and a dot below it (see Tables
2—3) [94]; here one cannot discount the possibility that
the dots above the gaf were added later. Later, vowelling
was added to a number of words in black ink (for exam-
ple, fol. 6a, third line from the bottom) and certain dam-
aged words were retraced (for example, fol. 11b, last line).

As was noted above, the manuscripts show several
stages of work on the text. At the first stage, the end of
one and the beginning of another sira was marked
by a blank space. The ayar were set off from each other by
extremely simple dividers, which differ somewhat in
fragments copied in hand A (see Table 4, No. 1) and hand
B (see Table 4, Nos. 2, 4). In three cases, the ends of siras
are followed by two (once — both) dividers (see Table 6).

In one case (fol. 52a), the end of a sira is marked by
eight ordinary ayat dividers, filling out the space left after
the text to the end of the line (see Table 6, No. 1).
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The manuscript shows that the placement of markers
at the end of ayat caused difficulties at times. The copyist
was compelled to add omitted dividers below or between
letters (see Tables 5, 7). It is possible that this circum-
stance led him to place the dots of the divider along the
curved end of kha’' and jim rather than in a group (see
fol. 66a).

Later [95], the blanks between siras were filled in
with ornamented illuminations (see Plate 2, p.49)[96],
each of them an original composition of triangles and
semicircles made up of parallel, interwoven and inter-
secting red and green lines and, in a number of cases,
added vignettes. As a whole, the compositions are remi-
niscent of the elements of traditional Bedouin female
adornments (earrings, chest decorations). The names of
suras and the number of ayar were written inside the
compositions in archaic inverse writing (Table 8) [97].

Additional markers every ten ayar (ta’shir) (in the
form of colour circles), every hundred and every two hun-
dred (in the form of colour stars, see Table 4, Nos. 5—19)
were then written into the text.

The bismilla is throughout treated as a separate aya.
In the absolute majority of cases, the number of ayar in
the siras of our copy corresponds to the Kiific count (with
the exception of sira 32), although the division into ayar
within the s@ras does not coincide with any system estab-
lished by the tradition (see Tables 8, 9). Moreover, the
number of ayat indicated in the ornamented illuminations
together with the titles of the saras differs from their ac-
tual quantity and as a whole corresponds to the Meccan
count [98].

The first revision of the text's orthography was con-
ducted at the same time that the illuminations and addi-
tional dividers between ayar were written in. Corrections
in red ink were added to the text in dozens of cases. For
the most part, missing alifs in all positions were added.
These changes were made when the text had already suf-
fered water damage in a number of places. Washed out
places were rewritten in red ink (for example, fol. 69b).

Although we plan to treat the orthography of our copy
in a separate article, we note here its most important char-
acteristics. They are, for the most part, connected with the
writing of long vowels and the hamza. In the first place,
one encounters the omission of alifs in various noun and
verb forms (see, for example, Table 11, Nos. 1—7). As
was noted above, in the majority of cases, though not in
all (see, for example, Table 11, No. 15), missing alifs were
added in red ink during the first stage of the text's revision.
For this reason, such variants can be easily identified in
the manuscript. In a number of cases, long vowels were
later erased (see Table 11, No. 11).

The second large group of variations is connected
with the writing of the hamza, which was conveyed where
required by alif, waw or ya’ (see Table 12) or not con-
veyed at all (see Table 12, No. 4).

Finally, one should note the spelling of certain words,
which can serve as original markers in comparison with
other early manuscripts (see Table 11, Nos. 10—12, 16—
17).

As a whole, the orthographic characteristics of our
copy have much in common with the orthography of the
earliest Qur’anic manuscripts [99]. At the same time, there
are a number of important differences (for example, the
alif al-wigaya in our manuscript or the writing of shay 'un

without alif, or ‘ala with ya’, rather than with alif at the
end, as in many early copies) (see Table 11, Nos. 8, 17;
Table 12, No. 7). In a number of cases, a long vowel in
our text was originally set down in those cases where it is
absent in other early copies (see Table 11, Nos. 13—
14) [100]. As in the number of ayat in saras, the analysis
of the orthography in our and other early manuscripts
reveals a discrepancy between the spellings found
there and the systems preserved for us by the Muslim
tradition [101].

Both before correction and, to a significant degree,
after correction, the text attested in our copy was indis-
putably only an aid for recitation from memory (see
Tables 11—12).

As was noted above, the text was re-edited at least
twice after the corrections in red ink were made. At one
stage, a number of errors committed by the copyist were
corrected, certain words were rendered more accurately
(see Table 13), and, possibly, certain elements of tajwid
and indications of divisions into hizb and juz’ were added
(Table 10, Nos. 1, 3, 5, 10, 13, 15). At the second stage,
number of damaged places were written anew, custodes,
certain vowellings, elements of tajwid, and indications
of divisions into hizb and juz’ (Table 10, Nos. 2, 4, 6, 7,
9, 11, 12, 14, 16) were added. Four non-canonical read-
ings, which went back to the “reading” of Ibn Mas‘ad
were corrected (7Table 13, Nos. 1, 13, 16, 21). Thus, at
the time of the first correction, in red ink, the variants,
which went back to Ibn Mas‘ ud, were considered accept-
able. Consequently, this correction was carried out at least
before 934—35 (the Ibn Migsam and Ibn Shannabidh
“affairs”).

Folio 51b contains a typical error in aya 3:110 (Table
13, No. 17). After the word al-kitab, the copyist, working
from memory, continued with the text of aya 5:65, close
in content and word use, finishing the phrase with amani,
which was later crossed out [102]. At one of the stages,
signs we were unable to decipher were inserted between
the lines (Table 13, Nos. 23, 29).

Even after all of these corrections, the text retained
variants, which diverge from the tradition (for example,
Table 11, No. 15).

Thus, both in terms of orthography and the division of
the text into ayat, we can verify the divergence of the
“reading” found in our copy from any of the systems pre-
served by the Muslim tradition.

In the majority of its orthographic and paleographic
features, our fragment corresponds to the hijazi manu-
scripts discovered in San‘a’ and belongs to the type of
Qur’an designated “type 2” by Estelle Whellan [103]. The
manuscript dates to the eight or beginning of the ninth
century. Furthermore, the corrections in red ink and the
insertion of ornamented dividers between siras could
have taken place 50 to 100 years after the manuscript was
copied.

The analysis of extant fragments, as well as the analy-
sis of our copy, convincingly shows that a large number of
mixed and transitional variants existed, whether one ex-
amines handwriting, orthography, the numeration of ayat,
or known systems of variant readings. Either all of these
variants and systems were artificial from the start, or they
arose after the time when the manuscripts which interest
us were copied and reflect a higher level of uniformity and
regularity in the copying of Qur’ans.
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Our manuscript can serve as an excellent example of
the level of textual unity which the community had suc-
ceeded in achieving by the end of the eighth century.
Armed with knowledge of the problems, which had to be
overcome, one must acknowledge that in the 150—170
years, which separate our manuscript from the death of the
Prophet, an enormous amount of work was accomplished.
In our view, such a level of textual unity could have been
achieved only if the initial extent of variation was not
terribly great.

The manuscript records the high point of development
in one of the two early traditions of copying Qur’ans,
namely, that closely linked to Northwest Arabia and the
area around the Syrian border. The coincidence of the
*Abbasid dawla in 750 with the subsequent loss of influ-
ence suffered by the Syro-Jaziran elite and the gradual
supplanting of the type of Sacred book which went back
to the Syrian tradition (vertical format, hijaz7 script) is far
from accidental.

At least one thing is clear at present: up to the mid-
and possibly late eighth century, two ways of copying the
text of the Qur’an developed in parallel, each with its own
internal evolution and each influencing the other. They
were genetically connected to the two Arabian cultural
and political centres, which gravitated, respectively, to
Syria and to Mesopotamia (vertical format + hijazr script
and horizontal format + kiiff script). A combination of in-
terconnected political events, cultural accomplishments

As we have seen, manuscript E 20 from the collection
of St. Petersburg Branch of the Institute of Oriental Stud-
ies bears traces of several stages of work on the unifica-
tion of the Qur’anic text. In this sense, it is a rare piece of
evidence and example of how this complex problem was
solved in practice.

Although, as was noted above, by the eleventh—
twelfth centuries the basic problems connected with the
unification of the Sacred text had been solved, centuries
would be required to bring the process to completion.
Among the many events, which took place during that
time, we note two which played a special role.

By decree of Catherine II in 1787, one of the presses
in St. Petersburg printed for the first time in Russia the
full Arabic text of the Qur’an for free distribution among
the “Kirghiz”. At the same time, an order was issued to
build mosques at state expense. In Catherine's own words,
these measures were undertaken “not to introduce
Mohammedism, but as bait to lure [the Kirghiz].” The
Qur’an was printed with a type-face cast especially for
this purpose; it reproduced the hand of one of the best
calligraphers and surpassed all Arabic type-faces then in
use in European printing-presses. The edition differed in
a basic fashion from European editions, primarily because
it was Muslim in character: the text was prepared for
printing by the mu/la ‘Uthman Isma‘il. Between 1789 and
1798, the Qur’an went through five editions in Petersburg.

In 1801—1802, after the removal of limitations on the
publication of Islamic religious literature in Russia, the
Arabic typeface from St. Petersburg was transferred to
Kazan, where the first Muslim printing-press was opened.
From 1802 to 1859, this text of the Qur’an was published

and internal religious and social requirements connected
with the community's self-identification led to the gradual
supplanting of the “Syrian” tradition.

The revolutions of the nineteenth and twentieth cen-
tury convincingly demonstrate the connection between
political events and the questions of culture. One has only
to recall the reform of Russian orthography undertaken by
the Bolsheviks. Books of the new era had to look new,
bearing obvious witness to the depth of change within so-
ciety. Contemporaries to the events connected with the
‘Abbasid revolution undoubtedly understood the striving
of the new Mesopotamia- and Khorasan-oriented elite to
inscribe its victory on the form of the Sacred book. They
did this by turning away from the tradition connected with
their vanquished opponents and by affirming a variant
close to the Mesopotamian cultural orbit. The victory of
the ‘Abbasids coincided with new achievements in the
unification of Arabic grammar and the growing mastery of
calligraphers and ornamentalists. The Kufic manuscripts
created in the ninth century, copied in a monumental and
significantly more regular script with the obligatory em-
ployment of diacritics and marks of vocalisation, adorned
with carefully copied ornaments in gold and with intricate
dividers between ayat and ajza’, formatted horizontally to
set them apart instantly from other Scriptures and books,
would undoubtedly best the outwardly unimpressive hijazi
copies. Everything about their appearance indicated that a
new era had begun in the community.

many times in Kazan (as many as 150,000 copies of the
full text were printed). The edition received high praise
from European Orientalists and, in essence, supplanted
previous editions of the Qur’an in Europe. The so-called
“Kazan Qur’ans”, viewed as the first Muslim edition,
spread widely in the East and were reproduced numerous
times (manuscript imitations have been attested as well).
In the opinion of R. Blachére, it is possible that this very
edition played a deciding role in the centuries-long proc-
ess of consolidating the uniformity of the Qur’anic
text [104]. One of the publishers' achievements was the
inclusion of Qur’anic variants (al-qira'at) which repro-
duced the tradition of the “seven readings” in the edition
of 1857 alongside the basic text in the Hafs redact. This
was a unique attempt to draw closer to a critical edition;
the attempt was subsequently repeated in a number of
Eastern reprints.

Catherine the Great's project, conceived as an openly
colonial endeavour, was continued as the result of a spe-
cial confluence of historical circumstances. By the mid-
nineteenth century, Kazan, the main centre of Russian
Muslim life, had become one of the major intellectual
capitals of Islam, and in a number of areas could compete
with such cities as Istanbul, Cairo, and Beirut. This proc-
ess was aided by the high educational level of the indige-
nous population and the ideas of religious and political
rebirth which had engulfed not only the upper levels of the
Muslim intelligentsia but the broad masses as well. The
expansion of Russia into Central Asia was accompanied
by the active penetration of the region by Tatar merchants
and commercial capital. The products of Kazan printing-
presses were among the main goods on the book markets
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of Bukhara, Samarkand, and Tashkent. One could find
Qur’ans printed in Kazan in Iran, Afghanistan, and India.
Russian pilgrims brought them along to the Hijaz and they
were used in the houses built with Russian money in
Mecca for Russian Muslims. Under the Soviets, this ver-
sion of the text was published twice by official Muslim
organizations (Ufa, 1923, 1956).

The final stage of work on the unification of the
Qur’anic text is connected with the appearance in Cairo in
1919, 1923 and 1928 of a new edition of the text, com-
pleted under the protection of the Egyptian king Fu’ad I
(1868—1936). The edition, which represents at present
the final step in canonising the orthography, structure of
the text and rules of reading, was drawn up by a special
collegium of Muslim scholars. Work on this edition was
preceded by a complete loss of interest in Qur’anic
“variants” (al-gira’ar) by Egyptian modernists. The edi-
tion was based on one of the “seven readings”, the most
popular in the Muslim world at that time, namely, the
Hafs ‘an 'Asim “reading”. The members of the collegium
relied in their work not on an analysis of early manu-
scripts, but on contemporary Muslim works on the issue
of “readings” (al-gira’ar). This undoubtedly narrows the
significance of the work. Nonetheless, the Egyptian edi-
tion today accepted throughout the Muslim world as well
as by European scholars, represented a significant step
forward in the study of the text [105]. The most wide-
spread European edition of the Qur’an at that time,
G. Flugel's, was, on the whole, not very successful. The
published text did not contain a critical apparatus and
G. Fliigel did not follow any one of the Muslim traditions
of textual transmission. The principles to which he ad-
hered in preparing his publication have remained unclear
to the present day.

As had been the case earlier, the work of Muslim
authorities on the Qur’anic text was not isolated from pro-
cesses and changes then taking place in the Islamic world.
The activities of Muslim reformers, who strove to renew
Islam by reviving the “great Islamic traditions”, were then
at a peak. In this connection, the creation of a canonical
text of the Quran seemed a pressing matter of primary
importance in establishing the unity of the Muslim world.
It was then that the liquidation of the Sultanate in Turkey
(1922) first separated the office of the caliphate from
secular power and later abolished it (1924), events seen by
many Muslims as a catastrophe. In extending his patron-
age to the new edition of the Qur’an, Fu’ad I, who had be-
come the leader of the largest Muslim state, manifested
ambitious designs. Furthermore, successful work on the
Qur’anic text was intended to have demonstrate the prior-
ity of Muslim scholars over Western Orientalists in this
field of such overwhelming importance to the Islamic
world.

Still, the appearance of the Egyptian edition, which
has become the most widely distributed edition in the
Muslim world, did not signify the complete disappearance
of other traditions of textual transmission. In the West of
the Muslim world and in Zaydite Yemen, traditions were
preserved which go back to a different transmitter of the
text — Warsh (d. 197/812). Today, publications of the
Qur’an in this transmission appear not only in North
Africa, but in Cairo and Saudi Arabia. Meanwhile, the
Qur’an was published in Tunisia in a redact which goes
back to Hafs [106].

At the beginning of the twentieth century, a final so-
lution to the problems connected with the early history of
the Qur’an and the publication of a critical text appeared
to be within reach. The pupils of T. Noldeke laboured
fruitfully, continuing the work of their teacher on the
“Geschichte des Qorans” (significantly, Noldeke himself
chose not to continue this work). In 1927, G. Bergstresser
and A. Jeffery jointly developed a plan for a critical edi-
tion of the Qur’anic text [107], the necessity of which was
noted by A. Dérenbourg, R. Geyer, and 1. Goldziher. In his
1935 work, “Progress in the study of the Qur’anic text”,
A. Jeffery noted the absence not only of a critical edition,
but of an overview work on “Qur’anic theology”, of an
expanded scholarly commentary to the text, and of
a documented dictionary to the Qur’an. He wrote of the
need to study the Qur’anic lexicon. The works of medieval
Muslim authors on the problem of the “readings” were
published; in Miinich, a photo archive of early copies was
collected. G. Bergstresser's tragic death in the Bavarian
Alps, the destruction of the Miinich photo archive by Al-
lied bombs during the Second World War, and the deaths
of key participants had a disastrous effect on the project.
At the same time, the methodological problems connected
with the very approach began to receive consideration.

The publication of a Qur’anic text which differs from
the rasm ‘Uthmant seems at present unproductive, in the
first place because the entire complex of Muslim religious
disciplines is based on that very edition. Such a text would
become a “second Fliigel Qur’an”; it would never be rec-
ognised by the Muslim tradition. The reconstruction of
some original form of the text is today of lesser interest;
more important for our studies is the history of the text's
consolidation and the evolution of its interpretation in
various eras and areas of the Muslim world.

It is symbolic that the full publication of an Encyclo-
paedia of Qur’anic readings, which in conjunction with
the “Cairo edition” formed in essence a critical edition,
coincided in time and place with the opening in Kuwait of
an exhibition of Qur’anic manuscripts from San‘d’. It was
an analysis of these manuscripts which first demonstrated
in all clarity the discrepancy between that history of the
Qur’anic text which is reconstructed on the basis of the
Muslim tradition and the real history of the first stages of
the text's consolidation. Still earlier, in the late 1970s and
early 1980s, studies confirmed the contradictory nature of
this tradition.

Only the joint efforts of paleographers, linguists and
historians, the careful description and study of extant
manuscripts (in the first place the Qur’ans from San‘@’,
Or. 2165 from the British Library, the Istanbul and Cairo
collections, also from the St. Petersburg collections), and
the creation of a data-base of early copies [108] can pro-
vide us with objective material for reconstructing the early
history of the Qur’an. In this connection, the facsimile
publication of extant fragments and their introduction into
scholarly circulation is of the utmost importance [109].

In the final analysis, it is only with such efforts that
we will succeed in drawing closer to reconstructing the
real history of the Sacred text, a history which manifested
itself in the struggle and collision of various opinions and
which ended with the affirmation of the Muslim canon. It
is sad enough that at the close of the twentieth century,
a solution to the problem appears to us almost as far off
as at its inception.
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Table 1
True pagination Existing pagination Page contents Type of script | Number of lines
Ir 79a 2:17(? —ohllao.s)—zw?—‘_,;; oY1 59) A 27
v 79b 2:300? — JBr—47([(S)abins Sl 9) A 26
2r 1b 2:176(asa)—184(=l 3 ga20) A 23
2v la 2:184( 5, 3Ih—190(¥ 5) A 23
3r 51b 3:95(Wais )—112(pgale [ca o] 9) A 31
3v Sla 3 112(ASd[)—131(oae)) A 31
4r 80b 3163l JJH)—H()([_.U_]M ) A 29
4v 80a 317914 ) —191( 3 05,54 5) A 29
Sr 4a 4:25(S3k3850)—36(crad) o)) A 26
Sv 4b 4:36(Llush—47(5) udlh A 26
6r sa 4:47(LSI | g3)—58(al) A 26
6v 5b 4:58(5, ) —71( il A 26
r 6a 4:71() 5iel)—81(Aiul) A 26
v 6b 4:81(p-gio)—91(p-2 5133l 9) A 26
8r 7b 4:91(&a ) —102(pgio) A 28
8v 7a 4:102(clao)—114(_0W)) A 28
9r 8b 4:114( 0 9)—127((ndacadenl]) A 25
9v 8a 4:127( 1 1 pey—136(cye J 331 A 25
10r 58b 6:82(¢J‘9)—93(ES.1)LL|) A 25
10v 58a 6:93( ks (L)) —102(1 (SI13) A 25
1r 17a 6:125(Ls y>)—136([,]1S) A 24
v 17b 6:136(4ll)—144(08) A 24
12r 18a 6:144(p ) —151(a ) A 23
12v 18b 6:151(.&»|)—|59(ﬁ+n_) A 23
13r 19a 6:159(ls)—165 A 21+2
7:1—9(cda)
13v 19b 7:9(4s 5] 50)—22(( o) A 23
14r 20a 7:23(3B)—33(_adl 5) A 23
14v 20b 7:33ein—42(olallall) A 23
15¢ 21b 7:42(&1S5Y)—53(¥1) A 24
15v 2la 7;53(4.\..__,[:}-62%_1.;[,) A 24
161 22b 7:62(23!;,,;)—73(-[‘1]@5) A 23
16v 22a 7:73(pS3-)—84(-| Lsle) A 23
17t 23b 7:84(na yand-)—93( 3 938) A 23
17v 23a 7:93(pgie ) —104( 50 J gavr) A 23
18r 24b 7:104()—125(ls ) A 23
18v 24a 7:125(¢, 3aliie)—135a ,I) A 23




E. REZVAN. The Qur’an and Its World: VI. Emergence of the Canon: the Struggle for Uniformity 29

Continuation of the Table 1

True pagination Existing pagination Page contents Type of script | Number of lines
19r 10a 7:|68(HUJJ°3)—|78(_\9J_ o) 24
19v 10b 7:178(a8))—190(Daa) 25
20r 9a 7:190(4})—205(9) 23
20v 9 ;jf;::;::z% A 20,5+2,5
21r 55b 9:61(¢y 31 J8)—70(» 53) A 23
2lv 55a 9:70(z 55)—78( galay I A 23
22r 77a 9:96(aieuld)y—105(cidl) A 23
22v 77b 9:105(3ulgill 9)—113(pgd Cnss Lo) A 23
23r 1la 9:1 13(f.44|)—|22(w_,_s;__.) A 24
23v 11b Tol?ie(t)::g A 22+2
24r 12a 10:4(22 5)—15(0y 32 53) A 23
24v 12b 10:15(Le al)y—23(p3) A 23
25r 13a 10:23(Liad 1 —33(csalS) A 24
25v 13b 10:33(cky ;—45(caly) A 24
26r 14b 10:45(H—61(0le,3) A 25
26v 14a 10:61(¥ 9}—73(420) A 25
27 15b 10:73(clad) $)—88(ebih) A 24
27v 15a 10:88(=asle ) —99((ndo o) A 24

10:100(Le_g)—109

28r 16b 12y A 20,5+2,5
28v 16a 12(& 1Y h—14([) 1) A 25
29r 2b 20:89(1[ o ])—108([ 521141 B 23
29v 2a 20:108(z; 9 )—124(;,8) B 23
30r 78a 2411l h—22(dl 5 () B 25
30v 78b 24:22(p> 5[ Lsde 3100 gk ) B 24
31r 27a 24:31(o) 55 ey —39(dll 5) B 24
31y 27b 24:39() 9_,55—49(,S) B 24
32r 28a 24:49(p-43)—58([ 0] pSals) B 23
32v 28b 24:58(3_yuglall)—62(Lisanl ) B 23
33r 292 2273_(;?3;3) B 20+3
33v 29b 25:9(1 sleasy—23( slac) B 23
34r 30a 25:23(Jec oyo)—40(), guis) B 23
34v 30b 25:41(13) §)—58(JS 53 ) B 24
35r 31b 25:58(_ = le)y—T74(-l 5 Cnch) B 25
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Continuation of the Table 1

True pagination Existing pagination Page contents Type of script | Number of lines

25:75(lilan-)—77

35v 3la 261 19(clas 9 B 22+3

36r 32b 26:19(chilad)—45(;, 4S8L) B 24

36v 32a 26:45(_A)—75(p 23 58) B 24

37r 33b 26:75(,.1;5 Loy—115(0e0) B 26

37v 33a 26:116() g3 5)—152(;) gacndy) B 25

38r 34b 26:152( i ¥ S)—181([ SN B 24

38v 34a 26:183(e Lokl —215([dass!] b B 24

39r 35a 27:54(Lia l8Ih—66(d,lal) B 22

39y 35b 27:66(H..;1c)—82(uuul) B 22

40r 36a 278253593 B 20,5+ 1,5
28:1—3(y 52 ,9)

40v 36b 28:3(3ladl)y—15(-) odlis) B 23

41r 37a 28:15(lgla-—25(le Lo35) B 23

4lv 37b 28:25(_youad)—35(Llaliy) B 23

42r 38b IS oolal)—88 B 21,5+1,5
29:1—6(aalay)

42v 38a 29:6(Ll8y—17(s gael 5) B 23

43r 39b 29:17() 5_,Sa5) 9)—29(Jasaud)) B 23

43v 39 29:29(0, 35 5)—40(Lo s Li3 2 1) B 23

a4r 40b 29:40(1 5 ) —51(5 ;S5 9) B 23

44v 40a 29:51(‘.351)—65(L)+J]| Jdh B 23

45 41a 30:27(0y 58 58 9)—39(0y 93 53) B 24

45v 41b 30:39(4x 9)—51([1] 5Ll B 24

46r 42a 20316 a0 B 22+2
3:1=7([3))

46v 42b 31701 Saie)—19(- guo y0) B 24

47t 43a 31:19(el-)—32(JUILS) B 25

47v 43b 272_“;9(::;;4) B 22,5+2,5

48r 44a 32:10(03ehy—24( 3 o) B 24

48v 44b $2200586,533 B 21,5+2,5
33:1—5(=a0a3)

49r 45a 33:5(618)—16(-,% o)) B 23

49v 45b 33:|6(v:._)-)—25(5| $5S9) B 23

50r 46b 33:25(Cnde gbh--35([l] uleall g) B 23

50v 46a 33:35( aauiladl 9—47(s) B 24
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Continuation of the Table 1
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Sir 47b 33:47(5uk)—53(0)) ¢S) B 25

51y 47a 33:53(1 93 53—69(Y¥ | 5i0l) B 25

52r 48b 2?9_(‘;: *’i ;:3 B 245+1,5
52v 48a 34:8(oldall $)—20(y0lEs ,5Y) B 26

53r 49b 34:20(nde 3L—33(, ! o) B 24

53v 49a 34:33(Ls g yobs Sly—44(-0y) B 24

s4r 50b z:‘:“_(l;:i[sj)’])_ﬂ B 242
S4v 50a 35:3(caans - —12(1gs seunsls) B 24

55r 52a zzf(::;iﬂ;fi:;;? B 215+1,5
55v 52b 36:1(pens)—21(-}) B 23

56r 53a 36:21(1 e [a]-—41(clall B 23

56v 53b 36:41(¢y gaiil—61(b] yun) B 23

| Ol 5| e
57v 54b 37:2() ya I)—36(- 545 9) B 25

58r 56a 37:36(0 - —T76(palall) B 24

58v 56b 37:77(Wlas g)—1 14(u_tcl.;.;,°) B 24

59r 57b 37:1 |4(6.4.u\5.n)—158(f.g.i| sl B 25
| S
60r 25b 38:8(Ja)—26(Jlilan) B 25

60v 25a 38:26(ddla)—43(Lua 5 ) B 25

61r 26b 38:43(J)y—69( ) B 24

6lv 26a ;2?9_(2_(1:;1);8)3 B 20,5+2.5
62r 81b 43:8(J10)—28((%]JS) B 25

62v 8la 43:28A3L)—48([0))a ) B 25

63r 59a 44:3W 330 [oI—31(Wke) B 23

63v 59b ::?l_(“z’:i’:;:)w)_” B 22+2
64r 60a 45281 cpor—17(ky, o) B 24

64v 60b 45:17(@233.._)—30(;,13.&.‘11) B 24

65t 6la :Zjoiﬁ[:l))—” B 21,5+2.5
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65v 61b 46:5(pgalen)—15(-3 3 J) B 24

66r 62a 46:15(_ 1 —26(Less ¢aliS) B 24
46:26( 0 SUiSa ) —35( ¢y s8eoldd!

66v 62b (pSiSao 351 ) B 23+1
47 — ornament sira separator

67t 63b 47:1() (s —13(¢y0 359) B 24

67v 63a 47:13 (et ,8)—25( Uil B 24
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68r 64b i b= B 23,5+2,5
48:1(Lizwe)

68v 64a 48:2( &3y —15(¢y 9250 B 26

69r 65b 48:15() g [way1]—26([4d] 2 Ll B 26
48:26(J ;3L8)—29

69v 65a (U " B 23,5415
49:1—6(-le a1

70r 66b 49:6(,M [ sia]—)—16(-1 J3) B 26
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70v 66a - B 24+2
50:1—18(-, 4,uI¥))

b 67b 50:18 (S —)—44(aeww) B 25
50: (oy3)45

Tlv 67a ) . B 245+1,5
SE1—36(cw nue)
51:36(( - 0

72r 68a Cealid “’”)_6 B 235+1,5
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72v 68b 52:11(d0 52)—40( 5 s183e) B 25
52:41(p-duic ‘,,I)—49

73 69 B 22+2

! 2 53:1—23(-Nl)

73v 69b 53:23(cplad—)—as( Y B 23
53:46(ddkas op0)—62

74r 70a B 18,5+2,5
54:1—10( 5! 4 )

74v 70b 54:10( slae)—33(,41IL) B 22
54:34(Lilew ) Gly—55

7 B 2

75 la 55:1—2( e i) 0,5+25

75v 71b 55:3(3la)—33(-l5 oadh B 22

761 72a 55:33(Lui¥-)—59(5,LdS3) B 22
55:60(cl 3o Ja)—78

76v 72b S6:1—11(eLY 51) B 19.5+2,5

77 73b 56:11([)] 52,8 h—51(y I leall) B 22

77v 73a 56:51(523SLN—83(131Y 518) B 22
56:83(caaly)—96

B
78c 74b $7:1—6(-) s Jalll 195+1,5
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Continuation of the Table 1
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78v 74a 57:60,4d-)—13(S¢),9) B 21
79r 75b 57:13(1 5 5[ 1 suse 18] —20( JiS) B 22
79v 75a 57:20(&ud )y —27() ) B 22
80r 76b 57:27(Los 4 9)—29 B 20+2

58:1—4(-L, | 5is 510)
80v 76a 58:4(&—)—11(131 1 siale) B 2
8ir 3b 70:1 (s} —37(cys 3¢) B 24
8lv 3a 70:38(JS)y—44 B 22+2
71:1—12(J) 30by)
Table 2
Letter 1 2 3 Al B.la B.Ib B.II
— 1
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* Missing in the manuscript.
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Continuation of the Table 2
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* Missing in the manuscript.
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Continuation of the Table 2

Letter 1 2 3 Al B.la B.Ib B.Il
9 & N 5
¢ 5, oo £
3 d - -
y ¥ - g | 4N Y

Lectters are taken from the following pages: 7b, 8a, 8b, 12b, 16b, 17a, 18a, 21a, 22b, 24b.

For Al B.la, B.Ib, B.Il see: F. Déroche, The Abbasid Tradition. Qur‘ans of the 8th to the 10th centuries AD. The Nasser D. Khalili
Collection of Islamic Art, vol. I (Oxford, 1992). Table II. letter forms of groups A and B, pp. 38—9.

A.l = KFQ 42 and KFQ 62, Nasser D. Khalili Collection, Cat. 5 in The Abbasid Tradition and Paris, Bibliothéque Nationale, ms.
arab. 330e, fol. 39a, for the ta’/za' only.

B.la = Paris, Bibliothéque Nationale, ms. arab. 331, fol. 43a.
B.Ib = KFQ 20, Nasser D. Khalili Collection, Cat. 6 in The Abbasid Tradition
B.II = KFQ 13 and KFQ 14, Nasser D. Khalili Collection, Cat. 9 in The Abbasid Tradition

Table 3
Letter 1 2 3 Al B.la B.Ib B.II
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Continuation of the Table 3

Letter 1 2 3 Al B.la B.Ib B.II
3 S — S
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3 ;,g — —
N _
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Letters are taken from the following pages: 2b, 24a, 35a, 37a, 37b, 45a, 48a, 60a, 60b, 61a, 66a, 69b, 71b, 73a, 81a.

For A.l, B.Ia, B.Ib, B.II see: F. Déroche, The Abbasid Tradition. Qur'ans of the 8th to the 10th centuries AD. The Nasser D. Khalili
Collection of Islamic Art, vol. I (Oxford, 1992), Table I, letter forms of groups A and B, pp. 38—9.

A.l = KFQ 42 and KFQ 62, Nasser D. Khalili Collection, Cat. 5 in The Abbasid Tradition and Paris, Bibliothéque Nationale, ms.
arab. 330¢, fol. 39a, for the ta/za’ only.

B.Ia = Paris, Bibliothéque Nationale, ms. arab. 331, fol. 43a.

B.Ib = KFQ 20, Nasser D. Khalili Collection, Cat. 6 in The Abbasid Tradition

B.II = KFQ 13 and KFQ 14, Nasser D. Khalili Collection, Cat. 9 in The Abbasid Tradition

Table 4

Nos. Ornamental devices Page number Group of ayat Type of script

1. # 8a 1 A

2. 27 26a 1 B

3. 66a 1 B

4. ,:;}3; 72b 1 B

5. @ 8a 10 A

%,

6. @ 26a 10 B

7. (&: 33b 10 B

8. (%) s6b 10 B

9. = 72b 10 B

oy

10. 3 gg: 7b 100 A
1. 15a 100 A
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Continuation of the Table 4

Nos. Ornamental devices Page number Group of ayat Type of script
12. 23a 100 A
13. 51b 100 A
14. 58a 100 A
15. 77a 100 A
16. 33b 100 B
17. 56b 100 B
18. 9a 200 A
19. 34a 200 B
Table 5
Nos Device Avat number Page number | Type of script
1* 7:61 2la A
2. 35:41 52a B
3. g 479 63b B
b
~— .
4. ‘9"':,1, 48:10 64a B

* First device is situated at the end of the line. second device — at the beginning of the next line.
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Continuation of the Table 5

Nos. Device Ayat number Page number Type of script
5. e 50:40 67b B
i
6. €93 55:31 71b B
Table 6
Nos Device Ayat number Page number Type of script
1. 7 > 6:165 192 A
2. 35:45 52a B
3. 25 53:62 70a B
‘oz 345
4. 55:78 72b B
Table 7
Nos Device Ayat number Page number Type of script
1. 10:61 14a A
2. 1’ 25:3 29 B
i&.\u
3. ! 9 32:18 44a B
4. 1 33:21 45b B
_ga v
5 W ad 37:28 54b B
£l
a3
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Table 8
Nurz\bf:r
Nos. | Page number | Sira number Text dyg:‘?;::{;g d) ?);T'I:;;: (aggg::‘l‘::'lg
to the Cairo
edition)

1. 3a 71 G el g8 By e 30 — 28

2. 9b 8 obl cuw g s JWYI 76 — 75

3, 11b 10 ol s 5 Llo uig 109 109 109

4. 16b 1 ol 5 e 5 Llo v ga 122 — 123

5. 19a 7 bl w5 olule e 206 — 206

6. 26a 39 ol 5 s o3l 72 — 75

7. 29a 25 Sl s 5 Gy L4 77 77 77

bl g e 5 plule
8. 3la 26 227 - 227
ol yaudl

9. 36a 28 ol ol g osiled Louadll 88 — 88
10. 38b 29 ol s g o siw o gaSaall 69 — 69
1. 42a 31 obl &b g ol oldl 33 34 34
12. 43b 32 ol osils 3, 9u0 Banaall 30 33 30

13. 44b 33 obl &b g s ol 3aYl 73 73 73
14. 48b 34 ol al 5 gpues Luw 54 54 54
15. 50b 35 Sl Gues g gl DU 45 — 45
16. 52a 36 ol g osiled s By gw 82 83 83

17. 54a 37 ol 5 osilas 5 Ll Sliladl 182 182 182
18. 57a 38 ol e g o eiled Lo B 86 88 88

19. 59b 45 ol cuw 5 o 9als Wl 36 37 37
20. 6la 46 bl b 5 osils slaayl 34 35 35

21. 62b 47 ol s g ol [] 39 38 38
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Continuation of the Table 8

Number
of ayat
Nos. | Page number | Sira number Text - I\'Jumbcr of I_\Iu_m ber of (according to
ayat (declared)| ayar (real) the Cairo edi-
tion)
22, 64b 48 ol g g ¢y g yuiic gadll 29 29 29
23. 65a 49 4l 5 yudie oled ol sl 18 18 18
24 66a 50 ol Guas 5 sl 335w 45 45 45
25. 67a 51 4 et olbldll 60 60 60
26. 68a 52 ol o (us) 5 el oskll | 47(9)—2 49 49
27. 69a 53 G o g saal il 61 62 62
28. 70a 54 &4 Lued g oy guued deloud! 55 55 55
29. 7la 55 ol auw g s Glea I 77 78 78
30. 72b 56 ol aus g ¢y saua sl gl 99 96 96
31. 74b 57 bl oled g g goeie ayaall 28 29 29
32. 76b 58 4 g o Ualald 20— — 22
Table 9
Nos Page number Siira number Ayar additionally marked Ayat not marked
as scparate as separate ones
1. 2b 20 92
2, 3b 70 3,16,15
3. 4a 4 34 29—2,32—7
4, 7o 4 96 —?
5. 192 6 161
6. 19a 7 1
7. 2la 7 59
8. 26a 38 84
9. 27b 24 43
10. 30b 25 47
11. 3la 26 1
12. 32a 26 49 51,71, 72
13. 36a 28 1
14. 38b 29 1
15. 41a 30
16. 42a 31 1
17. 42b 31 15
18. 43b 31 32
19. 43b 32 1
20. 45a 33 1
21. 46a 33 41
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Continuation of the Table 9

22. 52a 35 41

23. 52b 36 1,2—2?

24, 54b 37 8,22

25. 56a 37 69

26. 57a 38 1

27. 57b 37 153

28. 59 44 25

29. 59b 44 34

30. 59b 45 1

31. 6la 46 1

32. 63b 47 4,4

33. 64a 48 8

34, 66a 50 1 13

35. 68a 51 58

36. 68a 52 1

37. 68b 52 26

38. 69a 52 44

39. 69b 53 28,33, 36, 42

40. 70a 54 7

41. 70b 54 22

4. 7la 54 54

43. 7la 55 1,2

44. 71b 55 3

45. 72a 55 33,43

46. 73a 56 51 63,71

47. 73b 56 49

48. 74b 56 89, 92 90

49. 81b 43 16

Table 10
Nos | Pagenumber | MSaarmmber | TR ) RGNS ek e s

1 5b 4:61 4:58 A osadl s
2. 7b 4:99 ¢ %
3. 10a 7:170 7:170 A O L};A.é}(:
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Continuation of the Table 10

Cairo edition dvat Hizb, juz" sajd Hizb, juz', sajda
Nos. Page number MS ayar number airo cdition dya Ji=5, Juz . sajaa or tajwid mark in the
number or tajwid mark MS
1
4. 16a s s YY o/ VY 5 7
Y
7
5. 25b 38:24 38:24 By e
(B e
6. 2% 25:21 25:21 YA O3/ M 3 L2 g
Al
2
7. 35a 27:55 27:55 YA o3/ Yo o3 k o
8. 37a 28:21 28:12 YA sl s | P i
1
=
9. 40b 29:45 29:45 §N L3a/ YN a -
10. 44a 32:15 32:15 B L”‘d
. 46b 46:30 46:30 o\ L3l gy b
12. 6la 46:1 46:1 o\ L3/ Ylesa FH
)
13. 65a 49:1 49:1 CARWEENIF ¥ B
&ed
Nk
14, 67a 51:30 51:30 oY Lia/ YV esa BESL
L '?
15. 70a 53:62 53:62 Saaaw aqa
16. 76b 58:1 58:1 00 3a/ YA o3a O
S
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Table 11
Nos. | Page number Ayat number Before correction After correction Cairo cdition
1. 2b 20:96 Js Jé
i
s H
ol &
S . ool
2. 3b 70:24 el r,*;"
o
T, .
3. 3b 70:29 w.la&a 0 !'I ‘I\
4. 4a 4:33 Jse dy
P pof
5. db 4:38 AL A
6. ab 444 ] ]l
‘.. 5
7. 5b 4:61 ol ,_,u:'_...\\'
8. 14b 10:54 s, AR
9. 20b 7:38 L JS ¥
L2d
10. 20b 7:38 LEN o
PR R
1. 25b 38:22,24,25 al ga 34>
N L 1 8 sy 3
!
. = s,
12. 35b 27:73 (twice) 1) 1 3 34
-9
. 1 “@ e, 7L
13. 54b 37:30 el noSee SRR e
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Continuation of the Table 11

Nos. | Page number Ayat number Before correction After correction Cairo edition
i
§ s vz
14. 54b 37:31 sl o, B gt
&

194 ’
15. 66b 49:6 b g—b
" 75a 57:21 T 2
3 ’
75b 57:29 ? »
17. 80b 3:179 sle g . Je
Table 12
Nos. Page number Ayat number Before correction After correction Cairo edition
. | 1ad - Heet
1. 7b 4:93 sl 38 é - a P3{pEn
2 9a 7:201 sl o :...SJ:
. [ 5%
3. 14b 10:61 ol ol
s
-2
4. 14b 10:61 o8 R
s
5 15b 10:73 cila : fﬁ Gl
' ' B LN 0
7 ; ; s
6. 35b 27:67 G gl 4 ir tslis
B
7. 80a 3:189 g pow] ot
Table 13
Nos. Page number Ayat number Before correction After correction Notes
Variant of Ibn
1. 4a 4:34 t;u:.l | Leadl
’ &= Mas'td and others
2. 4a 4:34 05098 Ol g0
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Continuation of the Table 13

Nos Page number Ayat number Before correction After correction Notes
3. 4b 4:44 Uleall Il
4. 5a 4:56 Ll ({9
5. 6a 4:74 Jsls Jalads
6. 6a 4:80 bl gl
7. 8a 4:130 g lacul
8. 8a 4:134 Y] olgs
9. 13a 10:28 a3 P
10. 16a 115 D93 BB
1. 18b 6:157 Gl (HA]
12. 24a 7:130 58 O9ed
13. 32b 26:42 ob o 14l Ibn Mas*ad
14. 37b 28:27 el AaSSl
15. 40a 29:56 TRV L_g.:L,r, L
16. 47a 33:68 (B IuS Ibn Mas‘ad
17. 51b 3:108 | ial aSd) syl Cf. 5:65
18. 56a 37:69 P P vgn
19. 58a 6:98 Bas g Basly
20. 60b 45:24 Wwha a Wlba Y o8
Ibn Mas‘id and
21. 65b 48:15 S ads sthers
22. 66b 49:6 b e plas b e
ik i
24. 71b 55:20 T Eon
25. 73b 56:48 G gl GL
26. 75a 57:21 13 193
27. 76b 57:29 13 53
28. 80a 3:180 YEN FPEN
7z
B4
30. 80b 3:175 PLEN] PHEG
31 80b 3:177 oL ol
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