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1. General Background: The Authority of Dreams in Classical Islam’

Authorization in Islam is oftcn achicved on the basis of prophetic hadit
formulated to legitimate the topic under discussion. The topic of dreams in Islam is
no exception to this rule in the sense that the authorily given to their usage as a
reliable source is also based on prophetic sayings. Each onc of the canonical hadf t
collections adduces a chapter on dreams, and so do over nincty percent of other
hadit collections.” In a standard chapter on dreams in a hadit collection we
usually find some prophetic sayings about drcams alongside a few narrations of
dreams. These arc adduced to establish the reliability of dreams and to supply a
legitimation of the usage of dreams as a source of guidance.

Prophetic sayings about dreams, although presented in a varicty of versions, do
not exceed more than two basic idcas: one defines dreams as part of prophecy,” and
the other declares that a vision of the Prophet in a dreams is deemed cqual to his
actual appearance.

Furthermore we find a pair of sayings that should be understood as precautions
taken against a misleading usage of drcams. They come in the form of a threat
addressed to those who fabricate drcams: "He who lies about his dream deliberately
(in other versions without the word *deliberatcly’), will have (o join a barley corn on
the day of judgement and he will not be able to do s0.™

"This topic has been examincd in a previous study of mine (Kinberg forthcoming). Here only a short
summary is given.

? See, for example (in chronological order): MAlik b. 'Anas (d. 179/795), al-Muwagta’, "Ahmad b.
“All “Abdarrazzfq b. Hammam al-HlimyarT (d. 211/826), al-Mussanaf, “Abdallih b. Muhammad b.
"AbT Sayba (d. 235/849), al-Musannaf |t i-ahadnt wa.I-‘ar; AIT" ad-Din AIT b. Balabn al-Farist
(. 739/1308), al-tsdn bi-tarti Sahih Ibn Hibban (d. 301/913); Muhammad b, Abdaliah al-Hakim
an-NaysabOrl (d. 405/1014), al-Mustadrak ‘ald s-sahihayn fT Lhadfl; 'Ab3 Bakr 'Ahmad b.
al-Husayn al-Bayhaql (d. 458/1065), $u"ab al-'tudn; idem. K. al-'dddb, AbG Muhammad al-Husayn
al-Bagawl (d. 516/1122), Masdbih as-sunna; 'Abi |-Fara} ‘Abdarrahmin b. AN Ibn al-GawzT (d.
597/1200), Kitdb al-haddig fr “ilm al-hadl wa-z-zuhdiyydr, “AIT b. "Ab1 Bakr al-Haytami (d.
B07/1404), Magma® ar-zawd'id wa-manba’ al-fawd'id; idem., Kaif al ‘astdr “an rawd'id al-bazzdr; Ibn
Hagar al-“Asqalani (d. 852/1448), al-Matdlib al-“dliya bi-zawd'id al-masdnfd at-tamdniva; AT
ad-Din “AR al-MuttaqT al-Hindi (d. 975/1567), Kanz al-“ummadt [T sunan al-‘aqwal wa-l-'af “ai.

% Wensinck, 1936-64: 1, 181 (h.4r.). For a list of references see Kinberg forthcoming: note 12

* Wensinck 1936-64: VII, 53 (n.w.m). Tor a list of references see Kinberg forthcoming: note 16. See
also note 7 below.

* Wensinck 1936-64: V, 549 (k.d.b.). Sec also note 9 below.
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We also find hadrts that encourage the dreamer to act according to his dream,
ensuring him that it is possible to distinguish right from wrong” and the Prophet’s
advice from the devil's delusion.” These sayings supply an almost absolute guarantce
as to the ability of a person to decide whether to follow a drcam or not.* In this
manner these sayings further strengthen the authority of dreams.

All these hadits actually attest to the process of the penetration of dreams into
the Islamic community, a process which was, most likely, very similar to that of the
hadit: First, people related dreams, then a theoretical foundation was built up to
authorize the usage of dreams; at the same time the narration of dreams alrcady
flourished, and conscquently there was a need to stop, or at least to restrain the flood
of dream narrations. In order to fight forgeries, the hadit (hreatened those who
invented dreams. These were similar to other traditions which were formulated to
attack the fabrication of prophetic adits (in both cascs the penalty of forgery is
Hell)” Hence, we may notice a common denominator shared by dreams and by pro-
phetic hadits: high csteem which on the one hand enabled one to consider the
message delivered through any of these mediums authoritative and, on the other
hand demanded a strict cxamination of rcliability. The message delivered through
these dreams is individual by definition; it nevertheless has implications for the whole
community, The experience described in cach of these drecams meant (o be taken as
a peerless model for daily pious bchaviour. In this respect dreams should be
compared with edifying hadrt."

Whether we define dreams as a genre in its own right, or as a sub-genre of
hadit, or else as a special literary form of edifying hadit, its extensive usage is
beyond any doubt. The legitimation of the usage of drcams created in Islam a situa-
tion in which various groups could casily record dreams in order (o justify their own
ways of behaviour. Qur cxamination of dreams, therefore, should nat differ from the
analysis of hadrt, since both are products of given circumstances which prevailed at
a given time and place, and both were narrated to answer cerlain questions or o
approve of existing phenomena; both, therefore, should be treated as the mirror of
their environment,

In the following pages I will limit myself to a few dream narrations which treat
Qur'anic readings and Qur'an readers. While kecping in mind that dreams in Islamic
literature may reproduce differences and developments within the Islamic community,
T will show the possible contribution of thesc narratives to the understanding of the
standardization of Qur'anic readings.

bk 1§ any of you sees a dream he likes, it is from Allih; he should thank God for it and tefl it [to
others] ...", Wensinck 1936-64: 11, 206 (r."y).

7 The Devil will never take the Prophet's image in a dream. For further claboration see Kinberg
forthcoming: notes 16, 18 and the equivalent pages there. Sce also note 4 above.

% Fora possible comparison with the concept of ifmd”, see Kinberg forthcoming: notes 36, 37 and
the equivalent pages there.

? For further elaboration see Kinberg forthcoming: notes 19-23 and the equivalent pages there. See
also note 5 above.

% For dreams as an edifying means see my introduction to Ihn "AbT d-Dunys, Mandm. Sce also
Kinberg forthcoming: note 42 and the equivalent pages there.
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2. Dreams dealing with Qur'an readings"

Q. 49.14

In a dream, Raqaba b. Masqala (d. 129/747)"? rcads the Qur'in to the Prophet
and says: gdlat al-'arab ‘dmannd (Q. 49.14). To that the Prophet says: "don't say
qalat al-'a‘rab 'amannd (= we believed); say: gdlat al-'a‘rdb ‘aminnd (= by embracing
Islam we gained sceurity).” The text is not vocalized, but when the word under
discussion is mentioned for the first time, it has (in the manuscript) an ‘alif
mamdilda, whereas in the second timc it has a regular ’afif. It is hard to tell whether
we have here a different reading or a gloss, It is very clear, however, that we are
presented with an ccho of a debate, in which one side tries to gain the Prophet’s
support through a dream. We may regard this rare anecdote as an example of a
source in which an old rcading has been preserved. We do not have a documentation
of this reading (or gloss) in any other sourcc. My reading is based on the intention
of the verse, expressed in the commentarics which deal with the 'asbdb an-nuzil to
this verse."

Q. 3713, 94

al-Kisa'T (d. 182/798)," sees the Prophet in his dream. The Prophet asks him
to read the Qur'dn and al-Kisa'T begins with Sirai as-Saffat. As to the first verses
(wa-s-saffati saffan fa-z-zagirati zagran fa-ttaliyati dikran), the Prophet prohibits him
the assimilation of the (@ with the first consonant of each of the lollowing words,'"
al-Kisa'T continues his reading until he rcaches verse 94, where he reads fa-'agbali
‘ilayhi yazifiina. The Prophet stops al-Kisa'T and says: "you did well, but don’t say
yazifilna". No alternative is given. The Prophet then adds: *T will have you compete
with the angels, or (according to another version) with the other Quran readers".)”

Although the text is not vocalized, we may assume that this narration has pre-
served al-Kis&Ts reading, which is adduced as yazifitna.”® As to the preferable
reading, the Prophet says nothing. The Qur’anic text of today reads yaziffiina, with
gemination of the f&’, but gird’at books adduce other rcadings as well."” Attention

" The narrations are arranged chronologically, according to the time of the dream narrator,

"2 For his biography see ad-DahabT, Sivar VI, 156 and the bibliography there,

3 Ibn ‘Ab1 d-Dunya, Mandm # 115,

" For example see: Ibn Qutayba, Tawil 47% Ibn Quiayha, Tafsh 416; ai-Tabarf, Gami® XXVI,
90; az-Zajpag, Ma“dni V, 39 al-Qurtubf, Cdmi® XVI, M8, Ibn Hayyan, Bakr VIII, 117; ad-
Sawkint, Fath V, 68.

'* For biographical details and other dreams about al-Kisd'T see “Dreams dealing with Qur'n
readers” below.

"% Cr. Tbn Mugahid, Sab’a 546 and the cxplanation in note (1) there, See also Ihn alawayhi,
Hugga 274-5; Ibn Galbin, Tadkira 11, 635; Ihn Halal, “Umedn 161; al-Qurtubl, Gami® XV, 61.

" al-Bagdadr, Ta'rim X1, 409-10; cf. Ibid. 409, 410; Ion al-Anbar, Nuzha 62.
L al-Qurtubf, Gami® XV, 95.

' For examination of different readings see (in chronological order): Ihn Mugahid, Saba 548; Ihn
Halawayhi, Hugga 274-5; Ibn Galbiin, Tadkira 11, 636-7; Ibn Zangala, Hugda 609; Makki, Kaif 11,
225.
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should be drawn to the fact that no change of consonants nor of meaning is offercd
here. Our narration rather focuses on the question of the right pronunciation of the
unvocalized text.

Q. 2.106, 128

'Abii “Ubayd al-Qasim b. Sallam (d. 224/839)® tclls that *Abd Nufaym al-Qari’
(= Suga® b. "AbI Nasr, d. 190/806)" saw the Prophet in his dream and read the
Qur’an to him according to the reading of *Abii ‘Amr b. °Al&". The only two verses
which the Prophet changed were 2.106: 'aw nunsihd instcad of 'aw nansa’hd and
2.128: ‘aring instead of 'arnd.2 It should be noticed that the changes in neither of
the two places touch the consonants. In the first, the root n.5.y., which means "to
forget” is preferred, and the root r.s.", which has the meaning of "to delay" is ruled
out:? the second example examines the way in which the hamza determines the vo-
calization of ra’*

Q. 1422

There arc cases in which the Lord Himsclf appcars in a dream to support a
Qur'an reading. Such is the next case, which tells about Halaf b. Higam, onc of the
ten authorized Qur'n rcaders (d. 228/843).”" Halal b. Hisam appears in a dream
telling that the Lord has forgiven him and asked him (o read the Qur'an to Him. So
he does, and the only place the Lord changes his reading is Stirat Jbrahim (Q. 14.
22).% Since the text is unvocalized it is hard to know which reading was presented
as preferable. It seems, however, that the word under discussion was bi-musrihiyya,
which, according to the readings collections, can be read also bi-musrihiyyi.* This
reading, as the others discussed above, docs not deviate from the consonantal
skeleton of the text, but rather treats its vocalization.

# Por his biography sce Ibn al-Gazarl, Tabagqdr 11, 17; ad-Dahabi, Sivar X, 490 and the
bibliography there. See also the introduction to 'Abi “Ubayd, [utab 7-75; and Burton 1987:50.

# For his biography see Ibn al-Gazari, Tabagd 1, 324.

2 g1.Qurtubl, Gdmi® 11, 68, 127; Ibn al-Giazard, Tabaqar 1, 291; ad-Dahabl, Ma‘rifa 84. CL. Ibn
Mugahid, Sab‘a 82, and the dreams about ‘“Amr b. “Al4" in "Dreams dealing with Qur'3n readers” below.

2 al-Qurubl, Gdmi® 11, 68. For examination of differcnt readings sce: 'Ahil “Ubayd, Ndsih 4-5; as-
SigistanT, Masahif 107-8; Ibn Mu}ihid, Sab‘a 168-9; Ibn Halawayhi, Hugda 63; Tbn Hilawayhi,
S‘am‘!@ 16; al-Farist, Hugga 11, 185-202; Ibn Galbiin, Tadkira 1, 320; Ibn Zangala, Huffa 109-10,
Ibn Halaf, “Unwdn 71; al-Quriubi, Gamé® XV, 95-6; Makki, Kaif 1, 257-60; as-Samfn, Durr 11, 58-60.
See also Wansbrough 1977:196 where nansa’ is translated as "o defer”.

% Tbn Zangala, Hugga 114-5; al-Qurtubi, 5dmi© 11, 128. For examination of different readings
see Ibn Mugghid, Sab’a 170-1; lbn Galbiin, Tadkira 11, 322; as-Samin, Durr 11, 118-9.

% For his biography see Ibn al-Giazarl, Tahaqdr 1, 272; ad-Dahabi, Sivar X, 576 and the
bibliography there.

* al-Bagd4dy, Ta'rim VI, 327,

7 Eor the examination of both readings sce: 1bn Mugihid, Saha 362; Ibo LSlawayhi, [ugda 178;
Ibn Ginnl, Muhtasab 11, 49; Makk1, Ka¥f 11, 26-7; Ibn Halaf, “Unwdn 115; 'Abi Hayyan, Tadkira 3.
See also al-Farrs', Ma®dnf 11, 75-6; al-Qurtubl, Gdmi® 1X, 357.
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Q. 20.58

"Abll “Utmén al-Mazini (Bakr b. Muhammad, d. 249/863)* sees the Prophet
in his dream and reads to him Sirar Tdhd. When he reaches verse 58 he reads
makdnan siwan. The Prophet corrects him and says: "read suwan, read according to
the reading of Ya"qib" (= 'Abii Muhammad Ya“qiib b. 'Ishiq al-Hadrami, onc of
the ten authorized Qur'an readers, d. 250/864).” As in the previous examples, no
vocalization is indicated. We find, however, that Ya“qiib al-Hadrami followed the
readings of “Asim and Hamza;*® we also find that “Asim and Hamza used to read
suwan.” The meaning of both readings is the same and, according to at-Tabari,
both forms exist in the language.®

Assimilation (= %idgam)

"Abil -“Abbas b. Masriig (d. 298/911)™ (clls that he hcard *Abii Hamdin the
Qur'an reader (at-Tayyib b. 'IsmaTl, d. 240/855)" telling that one night, while
praying, he read a Qur'anic verse with ‘idgdam. He then fell asleep and in his dream
he saw as if light wrapped his neck. He also heard the light saying: "The Lord is
between me (the light) and you (‘Abii Hamdiin)". 'Abi Hamdiin wonders about the
light's identity and finds out that it represents the one consonant he assimilated in
reading. 'Abii Hamdiin then promiscs not to do it again. He wakes up and tells that
from this moment on he will never read with assimilation again,®

This dream narration dos not treat a rcading of a particular verse, but rather
deals with the general question of reading the Qur’an with or without assimilation.
as-Sihawi offers an explanation for this dream narration by reporting that *Abi
Hamdin followed both the reading of al-Kisa'T™® and that of Ya‘qib al-
Hadrami.”” The latter was known for avoiding assimilation, and so, assumes as-
Sihawi, al-KisaTs influence is prominent in this case.® It is not entirely clear
whether the intention of the narration is to ncgate idgam in general, or to criticize
one instance in which dg@m must not have been used. The instruction delivered

2 For his biography sce Ibn al-Gazarl, Tabagd: 1, 179,

Z Ibn al-Gazari, Tabagdr 11, 386: ad-Dahabd, Siyar X, 173 and note (3) there; Ibn Galbin, Tadkira
1, 82 and note (5) there. For his biography see Ihn al-Gazari, Tabagqdt 11, 386; ad-Dahabi, Sivar X, 169
and the bibliography there.

* bn al-Giazari, Tabagar 11, 386.
* Ibn Mugahid, Sab%a 418, Cf. al-Qurtubl, Gdmi® X1, 212-3,

i at-Tabard, Gdmi® XVI, 1M, Sec also Ibn Halawayhi, Huggda 216; Ibn Halawayhi, fau-d'gg 90;
Makkd, Kaif 11, 98; Ibn Halaf, “Unwdn 129.

* For his biography see ad-Dahab, Siyar X111, 494 and the hibliography there.

* For his hiography see Ton al-Ciazard, Tabagdr 1, M3, al-Tagdadi, Ta'rih 1X, 360,

™ us-Sihawd, Camal 11, 486; Ibn al-GiazarT, Tabagds 1, 34; al-Bagdadt, Ta'm 1X, 361.
% See note 71 below.

37 See note 29 above.

* as-Sihawd, Gamal 11, 487,
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through the dream is nevertheless apparent: an improper reading might prevent even
a pious and ascetic Muslim like 'Abii Hamdiin from rcaching the Lord.

Q. 1.4; Q. 2.7

Due to the character of the Arabic script, in most of the dreams that deal with
readings, the change offered is not defined in a precise way. There are, however,
dream narrations that are very accurate and leave no doubt as to the preferable
reading, Such is the case with the cxpression mdliki yawmi d-din of Q. 1.4: malik
with a long vowel, or malik with a short onc. The dream account that deals with this
question uses accurate terms, and statcs the preferable reading preciscly.

’Ahmad b. Kamil (d. 350/961), who was a QadT in Baghdad,” tells that in his
dream he saw the Prophet standing in the mosque. 'Ahmad approaches the Prophet
and begins to read him the Quran, starting with Siirat al-Fatiha. When he reaches
maliki yawmi d-din he addresses the Prophet asking: "how am I going to read it?
malik, or mdlik?" The Prophet answers maliki yawmi d-di. To avoid any doubt
'Ahmad further asks: "with an 'afif, or without an 'alif* and the Prophet answers:
"without an 'alif". Then *Ahmad continues and rcaches the seventh verse of Sirat al-
Bagara and reads: hatama Alldhu “ald quiibihim. To that the Prophel says: hatama
Alldhy “ald ‘afidatihim, pronouncing the last word with a glottal stop. "Ahmad tells
that still in his dream it occurred to him that the Prophet’s intention was to teach
him that the word qalb means fu’dd.”

Here we have a combination of a rcading and a gloss. The different readings of
maliki yawmi d-din and maliki yawmi d-din arc mentioned in every collection of
readings,” and naturally in Qur'dn commentarics. However, neither fafsir works,
nor do gird'dt books mention a change of reading from “ald quiitbihim to “ald
‘af‘idatihim, which might indicate that we do not deal herc with a reading, but rather
a gloss. To prove this point I will use al-QuriubT's commentary to this verse. While
dealing with the word galb, al-Qurtubi mentions that galb can mean both heart and
brain. In this verse, according to al-Qurtubi, galb means heart.” This second part
of the dream may very well reflect a discussion about the meaning of the word galb,
which was solved by a prophetic guidance that rcached the believers through a
dream.

All the examples adduced above, including the last one, treat the consonantal
skeleton as a substratum from which no deviation can be made. We may assume,
therefore, that these examples belong to the time in which the “Utmanic codex of the
Qur’an already gained its authority and climinated the other carly masahif of the
Qur'an.

* For his biography sce Ibn al-Gazarl, Tabagde 1, 98; ad-Dahabi, Siyar XV, 544 and the
bibliography there. Sce also note 85 below.
0 al-Bagdadt, Ta'rm 1V, 358,

! See for example as-Sigistant, Masahif 103-6; Ibn Mugihid Sab‘a 104-5; Ibn [ISlawayhi, [ugfa
38; Ibn Hailawayhi, .fawd'gg 9; al-FirisT [ugda 1, 7-49; Ibn Galb@n, Tadkira 1, 85; Ibn Zangala
Hugga 77-9; Ibn Halal, “Unwdn 67; as-Samin, Durr 1, 47-54.

42 al-Qurtubl, Gdmi* 1, 189; al-FarisT, Hugda 1, 3019,
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The next narration is a reflection of a later stage in which a reluctance to
cxamine the differences between Qur'an readings has already prevailed: The Wazir
of al-Qa’im bi-’Amri-llah, Abll 1-Qasim “All b. al-Hasan b. 'Ahmad b. al-Muslima
(d. 450/1058)" saw 'Abii I-Hasan “AIl b. Muhammad al-Hadda" after his death in
a dream. The latter was known as a Qur’n reader (d, 415/1024).* Three times the
dreamer asks the deceased as to what God has done with him, and each time he
receives the answer that the Lord has forgiven him. Then the drcamer asks about the
controversies concerning the Qur'dn readings, and the answer he receives is: "all of
them are one".®

While keeping in mind that drcam narrations reflect the spirit of the time in
which they were formulated, we may assume that the last dream, which does not
agree with the meticulous arguments and discussions about differences of readings
but rather calls for standardization, also [its the time in which it was created, namely
the first half of the 5"/11" century (the dream narrator died in 450/1058).

The following examination of dreams that deal with Qur'an rcaders cnables us
to go one century backwards and show that the process of the standardization of the
Qur’an readings had already begun in the 4™/10™ century.

3. Dreams dealing with Qur’in readers™

Dreams in which Qur'an readers appear are, in most cases, laudatory. In this
sense they are not different from other dreams adduced in biographical works."”
They all follow one basic pattern: An image from the afterworld appears in a dream
of a living person and tells about its condition, usually a favourable one. When asked,
the deceased explains which of his deeds enabled him to reach Heaven, and by so
doing he instructs the living person on how to lead his life.*® Although the favour
bestowed on the figure is individual, it nevertheless has gencral implications for the
ficld for which that figure was known. Thus we find accounts of drcams that deal

4 Known by the name Ra'ls ar-Ru'asd’. For his biography see ad-Dahabl, Siyar XVI11, 216 and
the bibliography there. For the name Muslima see Ibn Makala, Thmal VII, 253,

“ For his biography sec Ibn al-Gazari, Tabagqdt 1, 572; al-Bapdadt, Ta'rm X11, 98.
4 al-Bagdadt, Ta'rfh XII, 98. See also note 92 helow.

“-The narrations are arranged chronologically according to the figure that appears in the dream. The
approximate date of cach dream is determined by the time of the dream narrator.

47 Most biographical works adduce dreams in large numbers. See, for example (in chronological
order): Muhammad b. Sa®d (d. 230/B45), Kitdb at-tabagdr al-kubrd; "Abii Muh d “Ahdarrah
b. ‘Abl Hatim ar-Ra&zl (d. 327/938), a."-da'r{l wa-t-ta“dit; 'Abd 1-Qdsim AT b, al-Tlasan Thn “Asikir
(d. 571/1175), Ta'rfs madinat Dimafq and its shortened version, made by Ibn Manziir (d. 711/1311);
“Abdarrahmin b. “All Thn al-GawzT (d. 597/1200), Sifat as-safiwa; “Abdallih b. AsSad al-Yafi'T (d.
768/1366), Rawd al-rayydhin; “Abdarra'al al-Maniwl (d. 1022/1613), al-Kawdkib ad-durriyva. So do
biographical works which are limited to ane figure, such as Mandgib al-'Imdm ‘Ahmad b. I{anbal and
Strat “Umar b. “Abdal aziz, both by Ibn al-Gawsl

“® Far the manner in which the living benefit from the dead’s experience see Kinberg 1986; Kinberg
forthcoming, notes 26, 27 and the equivalent pages there.




230 Leah Kinberg

with fugahd’ but which have implications also for the schools of law,” drcams about
zuhhdd that bave implications for practical cthics,” drcams about hadit tram-
mitters which have implications for the authenticity of the hadit literature,” and
dreams that treat Qur'an readers and have implications for the development of the
standardization of Qur’an readings. This last kind of dreams may be found in general
biographical works, in collections of Qur'in rcadings and Qur'an readers™ and in
biographies of grammarians.® They all deal with individuals, but cach one of them
has also a more general intention and meaning. Thus a reward bestowed on a Qur'an
reader should be understood as an authorization of his reading. For this reason I will
treat each of the following accounts as a reflection of the environment in which it was
formulated, and examine it in the light of the development of the science of the
Qur'an readings (“ilm al-gird'ar).

Hamza b. Habib b. ‘Umara az-Zayyat™

Sulaym b. “Isd (Hamza's student, d. 188/804) saw his master (Hamra) crying.
He asks him about it and Hamza tells that he saw the Day ol Resurrection in his
dream, He tells that in his dream he heard a voice declaring that only those who
behaved according to the Qur'an would be invited to the Lord. Then he is summoncd
to God. He enters a house where he hears a recital of the Qur'an. He is ordered by
an angel to ascend a minbar made of white pearls, the sides of which were made of
yellow sapphire and its stairs of green chrysolite. Then he is asked to read Stirat al-
*An‘gm and then Stirat al-’A°rdf. When he reached the end of Sirat al-'A‘rdf the
Lord asks him as to the reading he was following. Hamza says that he followed Su-
1:;\yr|15|'1,s‘s who followed Yahyd,” who followed 'Abli ‘Abdarrahman as-Sulami,™®
who learnt it from Al b, 'Abi Talib. The Lord approves each one of the readers

* For further information see Kinberg 1985,
% For further information see Kinberg 1986,
3 Special attention will be given to this topic in a future article.

3 Collections of Qur'in readings treat mainly the differences in readings and concentrate on
phonological, morphological and syntactical phenomena. However, there are collections which dedicate
a special part to the Qur'dn readers themselves; these collections do adduce dreams. The richest sources
for dreams of Qur'Sin readers are Tbn Galbiin (d. 399/100R), Tadkira; ad-Dahabi (d. 748/1374), Marifa;
Ibn al-Gazari (d. 833/1429), Na¥ and Tabagqdt.

= See, for example (in chronological order): az-Zubaydl (d. 379/98%), Tabagdr, Ihin al-AnbEr (d.
577/1181), Nuzha; as-SuydiT (d. 911/1505), Bugva.

* One of the seven authorized Qurn readers (4. 156/773). For his biography sce [bn al-CiazarT,
”{‘abaqaf I, 261; ad-Dahabf, Sivar VII, 90 and the bibliography there,

* For his biography see al-Ciazart, Tabaqdr 1, 318; ad-Dahabi, Sivar [X, 375 and the bibliography
there,

= Sulaymin b. Mihrin al-"A°maZ (d. 148/765). For his biography see al-Giazard, Tabagadt 1, 315; ad-
Dahabi, Siyar VI, 226 and the bibliography there.

= Yahyi b. Wattab al-"Asadi (d. 103/722). For his biography see al-Gazard, Tubagdi 11, 380; ad-
Dahabt, Siyar IV, 372 and the bibliography there.

38 Abdallah b. IlabT b. Rabia (d. ¢, 73-75/693-695). For his biography sec al-Garard, Tabagd:
1, 413; ad-DahabT, Sivar IV, 267 and the bibliography there.
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and then asks from whom “Alf learnt his reading. Hamza answers: "from Muham-
mad”; "And who taught my Prophct Muhammad?" asks the Lord, and Hamza an-
swers: "The angel Gabriel”. "And who taught Gabriel?" Hamza refuses to answer, The
Lord then tells him to say: "You". Hamza repeats it and the Lord praises the people
of the Qur'an, among whom Hamza is one.” This is a detailed narration, much
longer than the average. We find here an approval of a chain of Qur’an readers going
from Hamza to the Lord Himsell,”” as well as a Divinc encouragement to those who
deal with the Qur'an, of whom Hamza is onc.

In the next dream narration, legitimation to Hamza's rcading is granted by the
Prophet. Iis first part treats the trustworthiness of Hamza as a hadit transmitter and
its second part examines Hamza as a Qur'dn reader. In the second part Hamza reads
the Qur’an to the Prophet from beginning to end. The Prophet’s rcaction to Hamza's
rcading is: "[your reading is] as the onc revealed to me".®

In the last two narrations the sound basis of Hamza’s reading, its value and
accuracy are approved by supreme authorities: in the first one by God, and in the
sccond one by the Prophet. A general praise that docs not treat the issuc of gird'at
is bestowed on Hamza in the second part of a narration which tells about al-Kisa'T.
The latter appears in a dream telling about himself being saved. When asked about
Hamza he answers that he is in the uppermost heaven and that it is possible to see
him only as one sees a glittering star.”? This last narration follows a common pat-
tern: support given through a comparison of two or more celebrities.® Two famous
and favourite Qur'an readers are being compared, and of the two Hamza is being
preferred. Thus the last narration, in spile of its being so different from the previous
two, has also implications for Hamza's authority as a Qur'an reader.

'Abil ‘Amr b. ‘Ala™

Sufydn b. “Uyayna (d. 198/814)" sccs the Prophet in his dream and tells him
that he is confused as to which reading of the Qur’an to follow. The Prophel answers
decisively: the reading of "Abii “Amr b, “Al3".*

The high ecstcem of 'Ab@ “Amr b. “Al3”s rcading is cxpressed also in another
dream, where *Abii “Ubayd al-Qasim b. Sallam (d. 224/839) presents before the Pro-

* Ibn al-Gawzt, Sifa 111, 157-8. For a shorter version see Ibn al-Gawzl, Salwa 68. Cf. as-Sihiwi,
Gamal 11, 474, following another dream which is interpreted as a criticism of [lamza's strictness.

® This technique reminds us of the ination of the authenticity of the hadf transmitters, which
is sometimes done through the medium of dreams. See note 51 above,

! Ibn Galbiin, Tadkira I, 73-4.

2 al-Bagd&dT, Ta'rih X1, 414-5, and see nole 73 below.

 For other examples of comparisons see Kinberg 1985:68(T.

* One of the seven authorized Quridn readers (d. 157). TFor his biography sce Ibn al-Gazari,
Tabaqdr 1, 288; ad-Dahabi, Siyar VI, 407 and the bibliography there.

 Ibn al-Gazar, Tabagdr 1, 308; ad-Dahabl, Siyar V111, 454 and the bibliography there.

% Tbn Mugihid, Sab®a 81; Ibn al-Gazari, Tabagdt 1, 291; Thn al-Ciazarl, Nair 1, 134, as-Suyiitd,
Bugya 11, 232; Ibn Galbiin, Tadkira 1, 68; ad-Dahabl, Ma'rifa 85; Ibn Manztr, Muhtasar XXIX, 82.



232 Leah Kinberg

phet some of the readings of "Abii “Amr b. ‘Ala’; the Prophct listens and makes only
two changes while approving the rest.”

Nafi‘ b. “Abdarrahman b. 'Abi Nu‘aym®

A person who studied the Qur’an with Nafi© told that whenever Nafi© was talking,
a good fragrance spread from his mouth. Nifi® denics wearing any perfume and
rather tells that once in his dream the Prophet rcad into his mouth. A wonderful
fragrance has been emanating from his mouth ever since.” In a similar narration
Nafi© is asked about the origin of his good qualities and the brighiness of his face. He
then tells that in a dream he read the Qur'an to the Prophet and that the Prophet
took him by his hand.”

‘AlT b. Hamza al-KisaT"

Hamid ar-Ru’8sT (d. c. 190-192/806-808)" sccs al-Kis@'T in his drcam and
asks about his condition. When he hears that al-KisaT has reached Heaven he asks
how and finds out that this was bestowed on him duc to his study of the Qur'an.”

"Abii I-Mundir Nusayr b. Yisuf, al-KisaTs student (d. 240/855),” comes to
visit al-KisaT on his death bed. al-KisAT tells him that once he was reading the
Qur'dn before people in the Mosque of Damascus. He closed his eyes and saw the
Prophet entering the mosque., A man then approached the Prophet and asked:

"whose reading should we follow?" The Prophet pointed to al-KisaT.”

'Abii Ga‘far Yazid b. al-Qa‘qi® al-Madani™

'Abil Gafar is seen in a dream after his death in a most pleasant condition. He
addresses the dreamer and asks him to spread the good ncws to his [riends and to
those who followed his Qur'an reading: God will forgive them all.”

“ Ibn Mugghid, Saba 81-2; al-‘Asqalini, Tahdib X1, 180; [bn Manzir, Muprasar XX1X, 82. For
a different version of the same dream see "Dreams dealing with Qur'Ain readings ((). 2.106, 128) above.

* One of the seven authorized Qurisin readers (d. 169/786). For his biography see Ihn al-Ciazari,
Tabagd: 11, 330; ad-DahabT, Sivar VII, 336 and the biblingraphy there

* Ibn al-Garzari, Tabagar 11, 332; Ibn al-Giazari, Nafr 1. 112; Ibn Galbin, Tadkira 1, 51 ad-
Dahabl, Ma‘rifa 90, al-Qastalfinl, Lard'if 1, 93.

™ tbn al-Gazadl, Tabagdr 11, 332,

™ One of the seven authorized Qur'an readers (d. 182/798). For his hiography see Ibn al-Giazard,
Ihbnqdl 1, 535; ad-Dahabi, Sivar X, 131 and the bibliography there. See also "Dreams dealing with

Qur'3n readings” (Q. 317.1-3, M)
" For his biography sce al-“Asqalfini, Tahdih 111, 44,

™ Ibn ‘AbT d-Duny3, Mandm #B84. C(. al-Dagdddy, Tarii XI, 414-5, where a question about
Hlamza's situation is added. (See note 62 above.)

™ For his biography see Ibn al-Gazard, Tabagd: 11, M0,
™ Ibn Galbiin, Tadkira 1, 79; ad-Dahabl, Ma‘rifa 105.

™ One of the ten authorized QurSn readers (d. ¢, 127-132/745-50). For his hiography sec Ihn al-
Ciazari, Tabaqd: 11, 384; ad-Dahabi, Sivar V, 287 and the bibliography there.

7 Ibn al-Gazard, Tabagd: 11, 384; Ibn al-Ciazard, Nag 1, 178; al-Qastalant, Lardif 1, 97.
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In another dream *Abii Ga‘far is scen next to the Ka'ba, He asks to send his
regards to his fricnds and to tell them that God has put him among the Suhada’, He
also asks to greet 'Abii Hazim™ and to inform him that the Lord and His angels
visit his session (rmaglis) during the cvenings.™

Although each one of the dream narrations presents a different reward, their
intention is one: to establish the authority of the Qur'an readers and to legitimate the
usage of their readings. All the examples adduced hereby were most likely formulated
and circulated at the beginning of the process of the canonization of the Qur'an
readings. The dreams I presented so far reflect the two main stages of the process.
There are dreams which preserve the competition and the arguments between the
Qur’an readers and their followers; in others harmonization of readings is reflected.
Furthermore we have dream narrations about two disputing Qur'an readers, Ibn
Mugahid, the compiler of the seven readings and his contemporary Ibn Migsam, who
refused to follow any particular authority preferring to decide for himself.* The
comparison between the two different ways in which these images are presented
conveys the tendency to canonization, particular to that time.

'Abil Bakr "Ahmad b. “Abbés b. Mugahid™

On the night Thn Mugahid dies, his neighbour has a dream. In his dream he
hears a voice saying: "Tonight died the one who has been rectifying God’s revelation
[= Qur'an] (rmugawwim wahyi-ligh) for the last fifty years." On the next morning the
neighbour hears that Ibn Mugahid has died the previous night

It is most probable that the title mugawwim wahyi-lldh does not refer to one
specific reading, but rather to Ibn Mugahid’s efforts toward the canonization of the
seven readings. This fits the message delivered in another tradition, not in the form
of a dream, where Ibn Mugahid is asked why he does not choose a reading of his
own. He answers that preserving the ‘imdms’ rcadings [most likely the seven] is
better,® If this is the case, we may assume that the intention of the dream goes
beyond the man himself. It approves of Ibn Mugahid’s collection of the seven
readings, and naturally authorizes all the seven Qur'an readers who are included in
this work.

The next narration treats the way Ibn Mugahid himself reads the Qur'an. The
latter tells that he saw the Lord in a dream. He reads the Qur'iin to the Lord twice,

" This is, most likely, Salima b. Dinéir al-'Arag (d. c. 135-140/753-758). For his biography see ad-
DahabT, Siyar V1. 96 and the bibliography there.

” Ibn al-Gazard, Tabagd: 11, 384. For the first part only see ad-Dahabi, Sivar V, 288; ad-Dahabf,
Ma'rifa 1, 61.
* Paret 1960-: V, 127.

B The compiler of as-Saba f¥ I-qird'dr (d. 324/936). For his biography see ad-Dahabi, Sivar XV,
272 and the bibliography there. See also the introduction to Ihn Mugahid, Sab‘a 16-20,

® al-Bagdadi, Ta'rih V, 147; Yaqal, 'Udabd' V, 69,
% ad-Dahabt, Siyar XV, 273; ad-Dahab, Ma'rifa 217.
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and in his reading he has two mistakes. Ibn Mugahid feels very sorry, but then he
hears God's consolation: "Perfection is [exclusively] minc.™

According to another account Ibn Mugahid appears after his death in the dream
of ’Ahmad b. Kamil al-Qadi1,"” reading the Qur'an. When asked about reading the
Qur'an while dead, Ibn Mugahid answers that whilc still alive, at the end of cach
prayer and also each time he finished to read the Qur'an, he used to invoke God to
enable him to read the Qur'an in his grave. His invocation was answered.™

The last two laudatory narrations add to the picty, truthfulness and reliability of
Tbn Mugzhid and consequently further contributes to the authority of his work and
of the seven readers. Needless to say that these narrations cannot be earlicr than the
beginning of the 4"/10"™ century. As opposcd to these laudatory narrations we find
one dream account in which the attitude is negative. The image which appears in this
dream is no other than Ibn Mugahid's opponcnt, 'Abil Bakr b. Migsam:

*Abii Bakr Muhammad b. al-Hasan b. Yaq@ib b. Migsam al-“Attar™

All the biographies of 'Abli Bakr b. Migsam mention that he was an cxpert in
Qur'an readings and a great grammarian of the Kifan school. His only vice was the
fact that he read the Qur'&n not according to the Islamic consensus (wa-fu‘ina ‘alayhi
bi-'an ‘amada ’ild hurif whdlifu I-igma’).® *Abi 'Ahmad al-Faradi™ sees himsell
in a dream praying among people, all facing the gibla, cxcept 'Abii Bakr b. Migsam.
The latter was standing with his back to the gibla. "Abli *Ahmad al-Faradi connects
it to Ton Migsam's deviation from the gird'dt of the ‘imdams.”

This dream cannot be earlicr than the end of 4"/10™ century (the narrator died
in 406/1016). In a most tangible way it shows the fate of those who did not keep
what should have been kept. Praying in the opposite dircction conveys the Lord’s
rage, and is common in descriptions of the manner in which sinners and infidels lie
in their graves”" At the time of the deccased we witness the beginnings of the cs-
tablishment of the canonical Quran rcadings. The usage of unauthorized Qur'an
readings, thercfore, called for a scvere punishment as reflected in the last dream.
Consensus ('igmd’) of Qur'an readings is also implied in the drcam mentioned in the
previous part of this study, about "Abi I-Hasan ‘All b. Muhammad al-Hadda" (d.

M yaqdt, "Udaba v, T1.

& See note 39 above

o) al-Bagdadi, Ta'rih V, 148; as-Suyitl, Sudilr 255; Thn KaTr, Widdya X1, 185.

# Died circa 353-354/964-965. For his biography sec Ibn al-Ciazari, Tabagar 11, 123; al-Bagdadt,
Ta'ri 11, 208; ad-Dahabi, Sivar XV1, 105 and the bibliography there.

8 3d-Dahabl, Siyar XVI, 106.

e ‘Ubaydalifh b. Muhammad b. *Ahmad b. Muhammad ‘Ab@ ‘Abmad al-Taradi al-Bagdidi, a
Qur'n reader from Baghdad (d. 406/1016). For his biography see as-Sam°anT, 'dnsdb 1V, 366; Thn al-
Gazard, Tabaqat 1, 491; ad-Dahabt. Siyar XVI1, 212 and the bibliography there.

* Ibn al-Gazard, Tabagar 11, 125; as-Suyitl, Bugya 1, 89; al-Bagdfdi, Ta'rih 11, 208; ad-Dahabf,
Siyar XVI, 106.

9 Tbn 'AbT d-Dunya, Qubir #62, 63; Kinherg 1986:294 note 42.



The Standardization of Qur'an Rcadings 235

415/1024) who declarcs that all the gira’dr are one,” and by so doing expresses a
desire to smooth the differcnces between the readings. In contrasting the laudatory
dreams about Ibn Mugahid with the condemnatory onc about Ibn Migsam we arc
actually presented with the relationships between those who supported consensus and
those who rejected it. The cxamination of these dreams, thus, enables us to draw
some conclusions as to the circumstances which prevailed at that time, and to draw
a picture which is not different from the onc drawn from non-dream material, as
offered by Paret:
"In the first half of the 4""/10™ century, Ibn Mudjahid, the influential fnidm
of the readers in Baghdid, publicly and with governmental support brought
this process to its logical conclusion. He banned further use of the kir#at of
Ibn Masiid and other uncanonical readings ... In addition, Thn Mudjahid de-
clared the reading of the ‘Uthmanic consonantal text, standardised by tradi-
tion and consensus, to be obligalory, and compelled Tbn Miksam, another
fellow-reader, to renounce the claim which he had maintained until that mo-
ment that he could decide for himself on the punctuation and vocalization
of the text ..."”

4. Conclusion

Dreams are merely a small portion of a large group of traditions that treat
Qur'an readings. But, whereas it is very often hard to date a tradition, dating drcams
can be done by examining the time of the figure who transmits the dream.® Dreams
therefore may offer sometimes more applicable information than hadit, and con-
sequently can be used more easily as historical documents. In the set of narrations
adduced hereby, the earliest narration that deals with variants of rcadings is trans-
mitted by Raqaba b. Masgqala (d. 129/747), and the latest onc by 'Ahmad b. Kamil
(d. 350/961). The narration that conveys agreement of rcadings is about a century
later. In the case of the Qur'in readers we also have carly and late narratives. The
carlier transmitter is Sulaymin b. Tsd (d. 188/804), and the latest is 'Abi "Ahmad
al-Faradi (d. 406/1016). The narration which preaches for standardization of read-
ings is from the end of the 4"/10" century or the beginning of the 5°/11",

We may assume, therefore, thal around the beginning of the 5"/11" century
arguments about Qur'an readings ceased to cxist as a crucial issuc. This is the reason
why at that time we find dreams in favour of standardization of the gird'dt. Morcover,
from dreams of that time we also learn that those who did not follow the accepted
line were threatened as to the fate awaiting them in the afterworld. This was the
period of time in which the exclusive authority of the seven readings was created, and
toward its end 'Abii ‘“Amr “Utmén b. SaFd ad-Danf (d. 444/1053)* compiled his
Kitab at-taystr ft l-gira'at as-sab’, following Kitdb as-sab’a JT l-gir@'@t, which was

2 See note 45 ahave.
* Paret 1960 V, 127,
"4 dream can be somewhat later, but never earlier than the time of its immediate transmitter.

% For his biography see ad-Dahabi, Sivar XVI11, 77 and the bibliography there. For other gird'ar
collections compiled at the same time sec References.
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compiled one century earlier by "Abli Bakr b. Mugahid. Evidence from dreams,
then, supports the view that the canonization of the readings was completed by the
end of the 4"/10™, or at the latest, at the beginning of the 5"/1 1™ century.
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