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System of Transliteration
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Arabic words are italicised except in 3 instances:

1- When possessing a current English usage.

2- When part of a heading or table/diagram.

3- When the proper names of humans.

The “al” of the Arabic lam al-ta‘rif is occasionally omitted to maintain flow of the English.




Foreword
This booklet was part of my MA thesis. I have extracted it from the thesis and edited

it for students and teachers of tajwid and Qiraat.

It is imperative for any student embarking on the study of any science, that he/she
also studies the history and developments which took place in that particular science.
By understanding the history of a science, and the developments which occurred in it,
one has a better appreciation for the science and is better equipped to engage and

navigate it.

Though much has been written on the history of many sciences, I was surprised to
find very little written on the history of fajwid, even in the Arabic language. I pray

that this booklet benefits many, especially those who love to recite the Quran as it

was revealed to the Prophet 25%; with tajwid,

M. Saleem Gaibie



Tajwid: The Oral Period
The Oral Dimension of the Quran

Pre-Islamic Arabia had an oral culture. This means that their culture was
predominantly transmitted orally, with writing being used in restricted areas. A
dominant feature of an oral culture is that the people are illiterate, which the Quran

alludes to when it states:
> 2 o >0 w w, - o 5 e é
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“It is He who sent among the unlettered a messenger from among themselves”. (Surat al-Jumu‘ah:

\b €

2).

Committing things to memory was another common feature amongst such a culture
due to them not having written records to consult, hence the famous statement: “their
gospels are in their hearts” (8 Qj:\é 3 (,Z\p\f\)l and the Prophet Muhammad i
saying: “such a book has descended upon you which cannot be washed away by
water” (3l i ¥) ie. it does not require writing to preserve it for water can wash
away the ink. These are indicative that they preserved information in their memories.?

This does not mean that iiteracy did not exist; iiteracy and illiteracy coexisted, very

similar to European society up until the nineteenth century. Graham writes that:

“one should not overestimate the actual dispersion of literacy, especially
in the sixteenth and seventeenth centuries, when it was still a
substantially restricted capacity in European society as a whole. Literacy
and illiteracy coexisted well into the industrial revolution. It is now very
hard for those of us raised in highly literate societies in the mid-twentieth
century to recognize that historically, even in Europe, the majority of the

population until the past hundred years or so have been unable to read

! Suyuti, a-Durr al-Manthar. 573; Zurqani, Manzahil al-Irfan: 1/195.
> Ahmad, Musnad: 4/162, 163, 266; al-Tabarani, Mujam al-Kabir: 17/358-359; al-Bayhaqi, Sunan al-Kubra: 9/20;
Zurqani, Manahil al-Trfan: 1/195.



and write...Even in early nineteenth century England, in the workplace
and public houses, reading aloud — often of news and politics rather than
religion — continued to be an important means of dissemination of
printed material to the illiterate or semiliterate (a function today of radio

and television for the same groups).” (Graham, 1987: 42).3

In this oral milieu, it was to be expected that the Qur’an also be of an oral nature. The
very first revelation is indicative of the Qur'an’s oral/aural character, “igra” (read).
The word “gara’a” (to read, to recite) and its derivatives appear more than 80 times
throughout the Quran e.g. gurin al-fajr. The imperative and recurring “qul” (say)
introduces more than 300 statements; statements that are meant to be proclaimed
aloud. The verb “tala”, alongside “tilawah”, (to recite, to follow) occurs frequently,
more than 63 times. Furthermore, the hadith iegacy mentions thousands of various

traditions encouraging the recitation of the Qur'an. (Graham, 1987: 91).

In addition to its oral character, the Qur’an was written from the earliest stages of

Islam, even as a new and inexperienced community while being persecuted by the

Quraysh of Mecca. In the story of the conversion of ‘Umar i to Islam, he found a

parchment at the house of his sister upon which the Qur'an was written.* It was the

regular practice of the Prophet Muhammad ; 4 that upon the descent of reveiation,
he would call for one of his numerous scribes to write down the latest verses of the

Quran.’® It was also commonplace that the Companions 48 wrote the Quran, for
the Prophet 2% forbade them from writing the Quran together with non-Qur’anic

material on the same sheet.® Furthermore, the Prophet éﬁ)»g?g himself refers to a written

3 The same could be said about ancient Greece. Orality was the norm well into the fifth century B.C.E and only
later did it share a platform with written culture, not becoming widespread in the capital, Athens, until the last
third of the century. (Graham, 1987: 34).
4 Ibn Hisham, Sirah: 1/343-346.
5> Al-Tirmidhi, Sunan: 3086; al-Hakim, al-Mustadrak: 2/221; al-Bayhaqi, al-Dala’il 7/153.
¢ Muslim, Sahih: 4/2298; Zurqani, Manahil al-Irfan: 1/231.
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codex (mushaf) when he related that those who recite without the aid of a mushaf

would receive reward of 1000 degrees while those who recite using a mushaf would

attain double the reward.” The Prophet ¢8 also forbade the Companions #8% to
travel into enemy lands with a copy of the Quran® It was common for the

Companions 4% to have their own personal codices of the Quran. The works

written in the masahif genre is indicative of their personal codices as well as personal
codices of the Successors.’® If they did not document the Quran in their personal

capacities, then the communal collection which took place during the caliphates of

Abu Bakr and ‘Uthman wJ would not have been possible.11

Teaching from a mugshaf was not uncommon during that period. While in Kufa, Ibn

Mas‘ad s was known to dictate from a mushafwhen he taught the Quran."”” One of
the 10 eponymous Readers, Aba Ja‘far (d. 106/724), had a mushaf when he read to
‘Abd Allah ibn ‘Ayyash (d. 78/697)."* The Damascenes would go to the mosque of
Damascus and correct their masahif (yuslihin masahifahum) according to the girz'ah
of ‘Atiyyah ibn Qays (d. 121/739)." Hamzah (d. 156/773) used to go to A‘mash (d.
148/765) with a mushaf and mark it according to how A‘mash read to him."> Those

who came to the circle of Kisa’1 (d. 189/805), would mark their masahifbased on how

7 Suyuti, al-Jtgan: 1/338.

8 Malik, Muwatta® 1/574; Bukhari, Sahif: hadith 2990. See ‘Asqalani, Fath al-Barf: 6/155.

% See See Ibn al-Nadim, al-Fihrist: 38-39. Kitab al-Masahif of Abi Bakr al-Sijistani (d. 316) is the most popular
book in this genre.

10 See Kitab al-Masahif of Abu Bakr al-Sijistani for numerous examples of personal codices.

"' Motzki summarizes several academic views and their arguments regarding the collection of the Quran and
concludes that “Western studies dealing with the issue of the collection of the Qur'an make clear that premises,
conclusions and methodology of these studies are still disputable. Whether their alternative views on the history of
the Qur’an are historically more reliable than the Muslim tradition on the issue thus remains an open question.
(Motzki, 2001: 15).

12 Ahmad, Musnad- 1/309; Abu Ya'la, Musnad- 1/172-173.

13 Ibn Mujahid, a/-Sabah: 58.

14 “‘Atiyyah ibn Qays was a Successor took over the seat of teaching Quran in Damascus after the demise of Aba
al-Darda’. Aba Zur‘ah, 7arikh: 1/346; Ibn al-Jazari, Ghayat al-Nihayah: 1/514.

15 Dhahabi, Marifat al-Qurra’ al-Kibar: 1/118.



he recited to them; marking the places of starting and stopping as well.2® Schoeler

mentions that these kind of reports

“show that very early on, written Quran texts were used in recitations,
something Sellheim doubted. In lectures teaching the Qur’an, written
copies obviously functioned as Aypomnémata, the text of which was
corrected and revised through sama: Somewhat later, there appeared
people called mushafiyin in the field of Quran reading, a group
comparable to suhufiyan in other sciences, those who received their
knowledge exclusively from notebooks (suhuf) in circulation instead of
“heard/audited” transmission (ar-riwayah al-masmia‘ah, sama‘). Abu
Hatim as—Sigisténi (d. 255/869) among others warns against trusting
these people: “do not learn the Qur’an from those who have only read
codices!” There could not be any better evidence for the fact that also in
the field of Qur'an reading, “merely written” transmission was common

practice, if frowned upon.” (Schoeler, 2006: 80).

The Relationship between the Oral and the Written

The idea of having the Qur'an written as a scriptural codex was not out of the
ordinary at all, especially considering that it was previously “preserved on tablets”
(Surat al-Burgj: 21-22). (Nelson, 2001: 1). The ‘Uthmanic codification became the
textus receptus of this idea. Though the transmission of the Quran remained oral, it

was not restricted to it.

“Technically, the scripture given to Muhammad presumably cou/d have
been passed on from the outset primarily as a written text, but it was not,
or at least not alongside and as an adjunct to its memorization and

recitation. While the revelations were considered to be part of God’s

16 Tbn al-Jazari, Ghayat al-Nihayah: 1/538.



‘Arabic kitab) this in no way conflicted with or detracted from their
fundamental character as divine words meant to be learned by heart,

chanted aloud, and orally transmitted.” (Graham, 1987: 89).

Furthermore, there are numerous verses in the Quran which refer to it as a written
document or “al-kitab” (al-Baqarah: 2; al-An‘am: 7; al-Wagi‘ah: 78), yet it was, and

still remains, a predominantly oral text. Graham writes that:

“The written word of its scripture has always been secondary to a strong
tradition of oral transmission and aural presence of scripture that far
surpasses that of Judaic or Christian usage. In Islam, the functions of the
holy book as an oral text have predominated over its functions as a
written or printed one. As an English Arabist put it long ago, “from the
first to the last the Koran is essentially a book to be heard, not read. For
countless millions of Muslims over more than thirteen centuries of
Islamic history, ‘scripture’, al-kitab, has been a book learned, read and
passed on by vocal repetition and memorization...the book of holy writ
(kitab) in Islam is ultimately not a written or printed document, but a
holy ‘reciting’, or ‘recitation’, which is precisely what the word gurin

means.” (Graham, 1987: 79-80).

Qur’anic Pedagogy during this Milieu
This section analyses Qur’anic pedagogy and transmission during this early period.
Schoeler draws a comparison between early Islamic pedagogy and antecedent
Alexandrian teaching methods and lectures, identifying structural similarities between
the two systems. Islam placed more emphasis on samai‘ ie. “heard/aural”

transmission.'” Additionally, Islam made a distinction between sama‘ (the teacher

'7 This might seem like something insignificant, but the printing press and the availability of digital books have
displaced aural reading with silent reading. Marshal McLuhan stated that “Print gradually made reading aloud

pointless.” Aural reading generally requires an audience and involves face-to-face interaction, as opposed to silent
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reads loud) and girazh (the student reads to the teacher).'® Furthermore, the
Alexandrian system had a rudimentary system of isnad — if any — as opposed to Islam

which demanded that sources be named. (Schoeler, 2006: 48).

Verse 16 of Surat al-Qiyamah instructs the Prophet Muhammad to remain silent and

listen attentively whenever Gabriel came with revelation:

{(© 4 Jeaal il 4 3 32 3!}

Move not your tongue with it, [O Muhammad é;,%?e], to hasten with recitation of the Qur’an.

Ibn ‘Abbas i explains that after listening to the revelation, the Prophet 8% would

then recite it back to Gabriel %%." Thus, he grasped revelation via sama‘(listening to
it) and via gira’ah (reading). Furthemore, there are two words that appear in the
hadith legacy which depict Aow the Prophet %%m& received revelation from Gabriel:
aradah (yuariduni) and darasah (fayudarisuhi):

‘:L‘SuKL3°\"\"J’J"Q J)P°U°u:?u\@°)&oj§\”j>‘ 365 ¢ ool 33T Al 0 0y oF

Rl alid (las e
The Messenger of Allah 5% was the most generous of all the people, and he used to be more
generous in the month of Ramadan when Jibril used to meet him. Jibril used to meet him every
night in Ramadan to revise the Quran together.”

Fatimah ¢ reported:

21"&"'7/W Vj‘u“fru MJ\‘“\ N So 5 e &' :8) 4

reading. The print and digital culture transitions from an oral/aural interaction to a visual and purely mental
process, removing vocalization completely. See Graham, Beyond the Written Word: 19-44.

'8 This distinction between giraah and sama‘is still maintained in present-day Islamic pedagogy when texts are
being studied between students and teachers, especially in hadith sciences.

19 Bukhari, Sahih: 4/203-204; Muslim, Sahih: 4/1904; Ahmad, Musnad: 44/10.

20 Sahih al-Bukhar: hadith 3220.

?! Sheikh Muhammad Mustafa al-A‘thami explains:

“Each of the above hadiths describes these recitations between Archangel and Prophet using the term Mu3rada.
MuGrada (4o)as) is from Mufaala (elas), meaning that two people are engaged in the same action. For example
mugatala (islis): to fight each other. Thus Mu‘rada indicates that Jibril would read once while the Prophet

listened, then vice versa. This general practice continues to this day. A few of the Companions were in fact privy to

8



The Prophet 5 secretly told me: “Every year Jibril used to revise the Qur'an with me once only,

but this year he has done so twice. I do not deem it except that my death is approaching.”

These two words are from the third scale, which signify a dual action i.e. Gabriel 2.

recited to the Prophet ¢ and the likewise the Prophet @%34; recited to Gabriel 3% as

well.

This very same methodoly — giraah and sama‘— was employed when the Prophet

é;fﬁ’g?e taught the Qur'an. The Prophet Muhammad 20

# read the Quran to whomsoever

he invited to Islam. His Companions 4 regularly listened to his recitation,

including during the daiiy salzh.** He was instructed by Allah to recite to Ubayy ibn
Kab 4@325 Likewise, the Prophet %ﬁ% listened to their recitation of the Qur’an, as in
the case of Ibn Mas‘id A@@ when he requested the latter to recite to him.? This
manner of learning Qur’anic recitation was referred to as “talaggi” (oral reception).
Ubayy & said to ‘Umar i that he learned the Quran from the Prophet Y via
ta]aqgf, who grasped it from Gabriel B@’c via ta]agc]i:

B i G o5 020 T 6 )

“I learned the Qur’an via ta/aqqi from him from grasped it via ta]agqi from Jibril s, 2

this Mu4rada between the Prophet and Jibril, such as ‘Uthman [Ibn Kathir, Fada’/, vii:440], Zaid b. Thabit, and
‘Abdullah b. Mas‘@d.”

See The History of the Qurinic Text: 54-55. See also al-Ahruf al-Sabah wa Manzilat al-Qira’at minha by Dr
Hasan Diya’ al-Din ‘Itr: 267; Magalat al-Kawthart: 6; al-Tibyan Ii ba‘d al-Mabahith al-Mutaalligah bi al-Quran by
Tahir al»]azﬁ’iri: 124-125.

22 Sahih al-Bukhart: hadith 3623, 3624.

3 Sibaway, al-Kitab: 4/68.

2* For numerous examples and occasions in which the Prophet Muhammad recited the Quran, refer to al-A‘thami,
The History of the Quranic Text: 60.

2 Bukhari, Sahih: 5/36, 6/175; Muslim, Sahih: 1/550.

26 Bukhari, Sahih: 6/45; Muslim, Sahih: 1/551.

" Ahmad, Musnad: 35/41-42; Hakim, Mustadrak: 2/225. See also Tajwid al-Lafth fi Qira’at al-Qur'an by Husayn
al-Matirt: 136.



Verse six of Sarat al-Naml emphasises that the Prophet 28 received the Qur’an via
talaggi (wa innak la-tulagq al-Quran):
(D e 2S5 54 o ST 24 G5

And indeed, [O Muhammad], you receive the Quran from One, Wise and aHVKnowing.

Nelson writes that “7ajwid and giraat are both essentially oral in their
transmission...the significance of tajwid and gira’at for Qurianic studies are largely
ignored by Western scholars, except as they apply to the written text of the Quran.”

(Paraphr. Nelson, 2001: xviii). She states further that

“...to Western Qur'anic scholars the Quran has been largely defined by
its written tradition...Consequently, the emphasis in Western scholarship
has been on those aspects of the Quran which manifests a written
tradition, such as tafsir, Jughah (philology), balaghah (rhetoric), rasm

(orthography), and so forth.” (Nelson, 2001: xviii)

Denny echoes these sentiments stating that “Typicai Western disregard for the latter
is simply a product of blindness both to Muslim practices and the Quran’s special
nature which emphasizes orality.” (Denny, 1989: 6). Regarding its transmission,
Schoeler recognises that the natural manner of Quranic transmission was via girzah.
(Schoeler, 2006: 50).2 Graham has a few descriptions like “Vocally transmitted text”
and “recited, phonetic text”. (Graham, 1987: 88, 98). Nelson states that “The
transmission of the Qur’an and its social existence are essentially oral.” (Nelson, 2001:
xiv). Though this process of oral transmission is a seemingly straightforward one
involving gira’ah and sama‘(listening and reading), it consists of multiple complex
disciplines which secure accuracy in transmission as well as detail. Each of these
disciplines developed into independant sciences within the first few centuries of Islam.

They include:

2 Duye to this, Aba ‘Ubayd al-Qasim ibn Sallam has a chapter heading encouraging the practice of ard of the

Qur’an i.e. presentation or recitation of the qurra’to their teachers. See Sallam, Fada’i/ al-Quran: 2/188.

10



® Transmission of Qur'anic readings/ Qira‘at — this entails that the reading was
learned from a previous authority with a transmission chain (sanad) linking
him to the Prophet Muhammad é&?g These Qur'anic readings would
incorporate dialectical variances and differences in expression allowed by the
seven ahruf. (Dutton, 2011). The systems of giraiat stem from the phonetic

pool of the ahruf. (Nelson, 2001: 3).*

® Correct Arabic phonology/tajwid — this discipline regulates correct oral
rendering of the Quran, which is the basis of all recitation. (Nelson, 2001:
13). All the gira’at mentioned in the previous point adhere to the rules of

tajwid. (Gade, 2006: 483; Graham, 1987: 116).

® Uthmanic Orthography/rasm — all readings must comply with the
‘Uthmanic script.3° (Gade, 2006: 483; Graham, 1987: 116). Graham notes that
the copy of the written text
“exists as a support to the oraﬂy transmitted and recited text,
not a determinant of it. Because the written codification of
the authorative text under ‘Uthman took place before the
development of an Arabic orthography that could indicate
with true precision how a text actually is to be read, the
written mushaf could never stand alone. When ‘Uthman sent
out copies of his new Qur’an text to the major cities of the
young empire, he sent them with knowledgable reciters who
could teach the text of the mushaf To read read the bare,
unpointed text, one had to know it already by heart, or very

nearly so.” (Graham, 1987: 98).

*» The confrontations between ‘Umar, Hisham, Ubayy #% and others in the hadiths of the seven ahrufshow that
each one of them recognised that the Quran was being recited differently to how they had grasped it. Secondly,
the hadith always concludes that, despite their Quranic recitation differing one from the other, these readings were
all taught to them and stemmed from the Prophet Muhammad 28 (50 ) 95 Q—d’ﬁ’)
%0 Suyuti, al-Itgan: 1/278.
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The pointing of the ‘Uthmanic masahif, indicates that the Quranic text still
maintained its orality.>' There was always “primacy of the oral text over the
written one — but always alongside it, not in competition with it.” (Graham,
1987: 110). Thus, the reading of the written text was governed by the oral
tradition which naturally conformed with correct Arabic phonology, as
mentioned previously. Even with millions of copies of the Qur'anic text being
printed nowadays¥, it still maintains its orality based upon the reading

tradition of one of the 10 eponymous Readers.

® Stopping and starting/ wagf wa ibtida’ — in the ‘Uthmanic codices the places
of stopping were not marked, unlike in the printed copies of the Quran
presently. Students would grasp where to stop and start from their teachers.
This practice was initiated and practised by the Prophet ¢8% when he
instructed that the Companions should not mix a verse of chastisement with

a Verse O{: mercy Oor a verse Of mercy Wlth a verse Of chastisement.33 The

Companion, ‘Abd Allah ibn ‘Umar #, related that it was the practice of the
Companions that they learned the appropriate places of stopping.* This
practice is clear in the methodolgy of Kisa’l mentioned previously when he

taught the Qur'an.

31 The pointing of the text initially comprised of dots below or above the consonants to distinguish them from
similar shaped consonants in the Arabic script as well as dots to indicate the vowels (harakat). See Graham,
Beyond the Written Word: 98.
% The manner in which the Islamic world produced the printed version of the Quranic text was certainly unique,
contrary to the procedure followed by Western text-critical scholarship. They based their orthography on the rules
of rasm and the science of dabr (literally means the science of precision, referring to the manner of dotting or the
diacritics of the Qur'anic script) as codified by authorities like Dani (d. 444/1052) and Ibn Najah (d. 496/1103),
instead of relying on the manuscripts or manuscript fragments available. The Qur'anic text produced by Egypt in
1342/1923-1924 was universally recognized as the most authoritative text printed. Gotthelf Bergstrisser declared on
the Egyptian print “that all of the textual scholarship of the West could not have brought forth a more exact or
critical edition than that produced by these leading exponents of the highly oral and highly mnemonic Islamic
‘science of readings”. (Graham, 1987: 97). It was this print that was used by Saudi Arabia to print their version of
the text in 1950. See al-“Awfi, Muhammad Salim: 7atawwur Kitabat al-Mushaf al-Sharif wa Taba atihi.
3 Ahmad, al-Musnad: 35/41-42; Dani, al-Muktafa fi al-Waqf wa al-Ibtida* 131.
34 Hakim, al-Mustadrak: 1/35; Dani, commentary on a/-Khaganiyyah: 2/423.

12



® Verse ennumeration/ add al-fawasil — unlike in the present printed copies of
the Quran, the ‘Uthmanic codice did not have the verses marked. The

Successor, Abii ‘Abd al-Rahman al-Sulami relates that Ibn Mas‘ad, Ubayy and
‘Uthman 4@ would teach them 10 verses per session.’> The Successor and

eponymous Reader, ‘Asim &, amongst the other eponymous Readers, would
count the verses on their fingers when teaching.* As each Islamic centre
differed in their giraat, they differed in their count of the verses.’” Nowadays,
the verses in most prints are marked and numbered according to the

narration of Hafs who follows the verse enumeration of the Kufis.3?

% Dani, commentary on a/-Khaganiyyah: 2/264; Ahmad, al-Musnad: 5/410; Hakim, a/-Mustadrak: 1/557.

36 Dani, al-Bayan fi Add A_)/ al-Qur’an: 48-49.

37 See al-Bayan fi ‘Add Ay al-Qur’an of Dani for more details.

3 According to the Kufis there are 6236 verses in total. The qurra’in Homs tally 6232 verses, Damascus counts
6227 while others say 6226, Basra totals 6204, Mecca counts 6210 while Medina has two opinions: 6214 and 6217.
See al-Qawl al-Wajiz fi Fawasil al-Kitab al-Aziz of Mukhallalati for details.
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Orality: Describing the Qurianic Recitation of the Prophetic &
This section surveys words which describe the recitation of the Prophet Muhammad

¢8% from hadith literature. There are primarily 10 words which recur in various
narrations:*°
1) Tartil — this signifies a slow or pacing recitation. It also means clarity. Thus, it
would suggest a clear, distinct and slow-paced recitation.'
In Sarat al-Muzzammil: 4, the instruction is given to recite the Quran with tarsi/
(rattil al-Quran tartila):
{© 3 eAll 553)

And recite the Quran with a slow, measured recitation.

Hafsah @) relates that he (the Prophet Muhammad éi) recited a sarah with tartd/

until it seemed longer than it (actually) was:**

o dab e T 05 o 53 8,5l T o 0 i e

The Prophet 5% furthermore encouraged recitation with farti/ when he stated: “recite
with tartil, as you recited with tartil in the worldly life” (rattil kama kunta turattil fi

al-dunya).®

2) Tarassul — this is a synonym for tartili.e. a slow and pacing recitation.*

Hudhayfah ibn al-Yaman 2 relates that he (the Prophet Muhammad ¢§%) recited
slowly (mutarassil). When he passed a verse of praise, he praised (Allah), when he

% These descriptions will not include those hadiths which encourage the Quran to be recited melodiously, to
adorn one’s recitation with the Qurian, to recite loudly or softly since these matters are not within our area of
focus.
40 While these words are repeated in numerous reports, I will restrict myself to mentioning only one hadith to
demonstrate its appearance.
4 Tajwid al-Lafth fi Qira’at al-Quran: 74-78.
Imam ShafiT &% mentions that the least degree of fartil is to recite swiftly without distinction (/banah) between the
letters. See Kitab al-Umm: 2/250.
2 Muwatta’ of Malik: 1/199; Sahih Muslim: 1/507; Sunan al-Tirmidhr 1/399.
4 Ahmad, Musnad: 11/404; Aba Dawad, Sunan: hadith 1462; Tirmidhi, Sunan: hadith 2914.
4 Tajwid al-Lafth fi Qira’at al-Quran: 85-86.
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passed a verse (advising) asking (from Allah), he asked (from) Allah and when he

passed a verse (advising) to seek protection (from Allah), then he sought protection:*
o 131y Sl gt o Bl cm e b &1 o 131y St T 108 o) o B o
e Dgai Dgxy
3) Tafsir — a clear recital. Sa‘id ibn Jubayr (d. 95/714), amongst others, have
given the explanation of “tartil” to be “tafsir” i.e. with clarity:*

Yahya ibn Mamlak said: “I asked Umm Salamah about the salah of the messenger of
Allah and his recitation... she described the recitation (of the Prophet Muhammad
é;fﬁ”g?e) as being with clarity so that each letter was distinct from the other”.*’

B B § i B3 Ei ey ) gy 930 o ok o1 0L 1 s o o2 0

4) Madd — a recital in which the sound is lengthened.

Qatadah relates that Anas % was questioned: “How was the recitation of the

Prophet?” He replied: “It was lengthened.” Then he recited bism-Allah-al-Rahman-al-
Rahim while he lengthened bism-Allah, he lengthened al-Rahman and he lengthened
al-Rahim.*®
SOV P S PR - TR SR S U S JYCOEN P I
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5) VVagf — it infers the stops/ pauses in-between recitation.

Umm Salamah ¢ was asked regarding the recitation of the Messenger of Allah i

and she replied: “He divided his recitation verse by verse. He would say: ‘bism-Allah-

4 Muslim, Sahih: 1/536; Tirmidhi, Sunan: 1/300; Abt Dawtd, Sunan: 2/7; Ibn Majah, Sunan: 2/162.
4 See Tajwid al-Lafth i Qira’at al-Quran: 93-94.
47 Bukhari, Sahih: 2/93-94; Tirmidhi, Sunan: 5/43; Abu Dawud, Sunan: 2/274.
48 Bukhari, Sahik: 6/195.
Besides describing the recitation of the Prophet Muhammad, Anas also demonstrated where the sounds were
lengthened. In some reports the word “saw?’ (sound) is explicitly mentioned. See Tajwid al-Lafth i Qiraat al-
Qurian: 94; al-Ada’ al-Qur’ani fi al-Hadith al-Nabawi wa al-Athar: 55.
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al-Rahman-al-Rahim’, then pause; thereafter he would say ‘al-hamd li-Allah rabb al-

@lamin’ then pause; thereafter ‘al-Rahman al-Rahim’ then pause.®
f- gfy-)\ RE &) o s PYPAPAR é‘”’" o8l ) Jgey 613 o Cla Ll e r;\ N

6) The “seven ahruf’ — the Prophet Muhammad’s %ﬁbﬁ recitation incorporated

the “seven ahruf.

Ibn ‘Abbas &2 relates that the Messenger of Allah é&?g said: “Gabriel taught me to

read in one harf. Then I continued requesting him to increase it until it reached seven
ahruf™

a3 ol o sanged T 8 e e s 13108 A sy o ol o) e

7) Tari*— it infers that the Prophet Muhammad g 2 recited beautifully (tahsin

a]—sawz‘ Sl
‘Abd Allah ibn Mughaffal i relates: “I saw the Prophet reciting while he was on his
she-camel, or his camel, and he was reciting Sarat al-Fath — or from Sarat al-Fath —

an easy recitation with “l‘altji‘".S2

4 See Tirmidhi, Sunan: 6/427.

Other reports of Umm Salamah ¢ describing the recitation of the Prophet o5 suggest clarity in recitation when
she uses the words “harfan harfan” and “kalimatan kalimatan” or a slow and pacing recitation described her as
“batrah”.
See Ahmad, Musnad- 44/324; Ibn Sa‘d, al-Tabagat al-Kabir: 1/323; al-Bayhaqi, Sunan al-Kubra: 2/77; Ibn Abi
Shaybah, Musannaf 2/52; al-Tabarani, Mujam al-Kabir. 23/392; al-Hakim, al-Mustadrak: 1/323.
50 See Bukhari, Sahih: 4/113, 6/185; Muslim, Sahih: 2/202.
5! The word “tarji” literally means to repeat. Thus, one of the interpretations of what is meant by “tarji” here is
that the Prophet P repeated certain letters or verses. Some argue that the reason it sounded as if he was
repeating these letters or verses was due to the movement of the camel which he was riding at the time of his
recitation. However, that would mean that his application of “tarjr” is not intentional, but coincidental; it would
then not be proper to describe the Prophet’s 2% recitation of the Quran as being with “farji”. Another
interpretation given for “farji” is that it is a slower, more distinct pace than tartil. See al-Ada’ al-Qur'ani fi al-
Hadith al-Nabawi wa al-Athar. 98-99.
52 See Bukhari, Sahif: 6/195; Muslim, Sahih: 2/193.
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8) Tardid al-Ayah — the Prophet %ﬁbﬁ would repeat certain verses during

recitation.

Abt Dharr s relates that the Prophet 2% recited a verse and continued repeating it

until the morning.>
9) Zamzamah — a soft recitation, audible only to the one reciting.>*

Makhil relates that he asked Anas «&: “How was the recitation of the messenger of

Allah?” He replied: “his recitation was inaudible (zamzamah)”. He was asked: “O

messenger of Allah, if only you raised your voice (during recitation)”. He responded:

“I disliked that I would inconvenience my company or the household”.5

S Sy brdl S 108 ogal 4l 3 B S A Jgeny 5603 o S Il JgSe ey
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10) Buka’— crying during recitation or a sad recitation.
Mutarrif relates from his father that he found the Messenger of Allah (reciting) in

prayer and his chest was “whistling” like the whistling of a boiling kettle.5®
o) 58 sl omaly Jan gy ) gy L ot 1B 4l o o e

53 See Nasa’i, Sunan: 2/24; Ibn Majah, Sunan: 1/429.

54 Aba Ma‘shar al-Tabari, a/-Talkhis: 132.

% See Tabarani, Musnad al-Shamiyyin: hadith number 3378; Hamadhani, al-Tamhid fi Ma‘rifat al-Tajwid: 183.

The report of the Prophet 5% reciting with “zamzamah” is considered weak. Therefore Hamadhani does not
regard this as one of the descriptions of the Prophet’s é)ﬁ?ﬂ recitation. See a/-Tamhid fi Ma‘rifat al-Tajwid- 159, 183;
see also al-Ada’ al-Qurani i al-Hadith al-Nabawi wa al-Athar. 106; Tajwid al-Lafth fi Qiraat al-Qur'an: 107.

56 See Ahmad, Musnad: 26/242.

This hadith appears in various books under the chapter-heading which infers crying during recitation. See Abu
Dawud, Sunan: hadith 904; Tirmidhi, al-Shama’il al-Muhammadiyyah: 181; Bayhaqi, Sunan al-Kubra: 1/292; Ibn
Khuzaymah, Sahih: 1/450.

The Sunan of Ibn Majah (1/424) also relates that the Prophet Muhammad 8% said: “This Quran was revealed

denoting sadness. So when you recite it, cry. And if you are unable to cry, then feign crying”.
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Orality: The Companions and Qur’anic Recitation
The same words used to describe the recitation of the Prophet Muhammad 28 are

used to describe the recitation of his Companions D

® ‘Abd Allah ibn Masad ik — he recited “mufassaratan harfan
harfan/mubayyanatan’.

The Prophet Muhammad éfé% stated that whoever loves to recite the Qur’an, fresh, as
it was revealed, should recite the reading of Ibn Mas‘ad 4. Aba Bakr and ‘Umar 2]

then went to listen to the recitation of Ibn MasGd % and described it as articulate
with each letter distinct from the other (mufassaratan, harfan harfan).>” Bukhari
explains this recitation as being each letter distinct with due clarity (harfan harfan

mubayyanatan).”®

In other narrations, his recitation is described as being with tarti>®

® Umar ibn al-Khattab i — he recited slowly or pacingly (bati’ah).*°

® Abd Allah ibn ‘Abbas & — he recited with tartil (yurattil al-Qurian) and

every letter distinctly (harfan harfan).®

® Umar, Hisham ibn Hakim and Ubayy ibn Kab & »m — all their readings

incorporated the seven ahruf. (Dutton, 2011).

57 Tirmidhi, /al al-Kabir: 351.

58 Bukhari, al-Tarikh al-Kabir. 1/361.

% Mizzi, Tahdhib al-Kamal: 7/321-322; Ibn Abi Shaybah, Musannaf: 3/232; Sunan Abi Dawad- 1/517-518.

60 <Abd al-Razzaq, Musannaf: 2/114.

61 This is reported by a student of Ibn ‘Abbas, Ibn Abi Mulaykah (d. 117). Ibn Abi Shaybah, Musannaf 19/505.
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Orality: The Successors and Quranic Recitation

® Mujahid ibn Jabr (d. 104/722) — he relates that he recited the Quran with 30

completed renditions, reciting every letter distinctly (fharfan harfan).*®
® Muslim ibn Jundab al-Hudhali (d. 130/748) — the same description that the

Prophet Ci gave to the recitation of Ibn MasTd & was given to his ie.
whoever wishes to hear the Qur’an, fresh as it was revealed should listen to

the recitation of Muslim ibn Jundab.%

® Umm al-Darda’ @& — she loved to recite the Qur'an as it was revealed.® This
is similar to the description given of Ibn MasTd’s i recitation by the
Prophet 4.

® ‘Alqamah ibn Qays (d. 62/682) — he was reciting swiftly ( jala) to Ibn Mas‘ad

2 who then remarked that he should instead recite with tarti/

Most of these descriptions during this period — tartil, tarassul, tafsir, batr'ah, harfan
harfan — emphasize a slow, pacing recitation with due clarity. In contrast to this slow-

paced recitation would be a swift recitation, referred to as hadhramah, hadhdh and

hadr. The Prophet Muhammad %%% explicitly prevented ‘Abd Allah ibn ‘Amr ibn al-

‘As x@@ from completing a rendition of the entire Quran in less than three days; the

reason given was that one who recited it in such a short period was not focused on

the meaning (man gara’a al-Qur'an fi agall min thalath lam yafgah).® Ibn ‘Abbas i

62 Bukhari, al-Tarikh al-Kabir: 8/66.

63 This description of Muslim’s recitation is given by the Successor, ‘Umar ibn ‘Abd al-‘Aziz (d. 101/720). See Ibn
al-Jazari, Ghayat al-Nihayah: 2/297.

64 Ibn Abt Shaybah, Musannaf: 15/434.

% Al-Sallam, Fada’il al-Qur’an: 1/325; Ibn al-Sa'd, al-Tabaqat al-Kabir: 8/209-210; Ibn Abi Shaybah, Musannaf
6/50.

% Tbn Abi Shaybah, Musannaf 5/509-510; Ahmad, Musnad- 11/91-92; Abt Dawid, Sunan: 2/236; al-Tirmidhi,
Sunan: 5/64.
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preferred reciting slowly as opposed to reciting with Aadhramah.®” ‘Umar & stated

that the worst kind of recitation was hadhramah.®® When a man boasted to Ibn

Mas‘td % about how much he had recited of the Quran the previous night, he
became angry and responded that it was a swift recital, like that of poetry (hadhdhan
ka hadhdh al-shi7).*® This did not mean that a fast-paced recitation was not allowed
though. From amongst the Successors, ‘Ata’ ibn Abi Rabah (d. 105/723) and Mujahid
ibn Jabr recited swiftly (yahudh-dhan al-Qur'an hadhdhan).”® From the Companions,

Abt Hurayrah «&s as well as Ibn ‘Abbas & was reported to have read with hadr
(yahdur al-sirah), which was a fast-paced recitation.” The reason for wanting to recite

at a swift pace was to gain more reward (takthir al-hasanat).

The preferred practice is fartil because it allows for reflection upon what is being read,
as per the Prophet’s 5 guidance. However, hadr is also allowed. Nafi (d. 169/785)
stipulates though, that when reciting swiftly, with Aadr, one is still obligated to
articulate each letter and vowel with due clarity.72 Thus, though a slow—paced
recitation is preferred, hadr is allowed, and was practised upon by the earliest
generations, with the prerequisite that no compromise was being made on correct
Arabic articulation of the Quran. Aba Muzahim al—Khéqéni gives allowance for hAadr
in his poem with this very prerequisite73; Dani simply considered hadr as being

included within tartil, however, to a lesser degree.74

7 Al-Sallam, Gharib al-Hadith: 5/245.
8 Al-Khatib, al-fami‘ li Akhlag al-Rawi wa al-Sami 1/262.
% Ahmad, Musnad: 7/78; Ibn Abi Shaybah, Musannaf 6/53.
7 Ibn Abi Shaybah, Musannaf 6/52.
7! ‘Abd al-Razzaq, Musannaf 1/261; Ibn ‘Adi, a/-Kamil- 8/689.
72 Dani, al-Tahdid- 91. See also al-Nashr: 1/207.
73 See line 12 of al-Khaganiyyah.
7 Dani, al-Tahdid- 93.
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Foreign Elements Entering Into Islam

It was towards the end of Aba Bakr’s & caliphate (d. 13/634) that Islam spread

beyond the borders of the Arabian Peninsula towards Levant and Iraq. During

Umar’s é&s caliphate (d. 23/644), it spread even further. It was to be expected that
the huge influx of foreign — non-Arab — masses who entered into the fold of Islam
struggled to grasp this new language, Arabic. So, the Arabic language, that was
considered to be innate to Islam, became a challenge for many. Furthermore, the
linguistic purity (fasahah) of the native Arabs became tainted due to their exposure to
these foreign elements at such a large scale.” With this new context, the guidance

given to recite the Quran to non-Arabs was simply to recite the Quran in Arabic or
with faszhah. Consider that ‘Umar 4@@ instructed: “learn to recite the Quran in

Arabic” (taallami gira'at al-Quran bi al-Arabiyyah).”® Ibn Mastud & said:

“Arabacise the Quran because it is in Arabic” (a7ib al-Qurian fa’innaha ‘Arabiyy).”’

Ubayy ibn Kab i stated: “learn the Arabic of the Quran as you learn its
memorisation” (taallama ‘Arabiyyat al-Qur'an kama ta‘allaman hifthaha). These same
sentiments were shared by the succeeding generation, like Ibrahim al-NakhaT and
Hasan al—Basri, who also instructed that the Qur’én be read in the Arab tongue.78 The
Successor and eponymous Reader, ‘Abd Allah ibn Kathir, is recorded to have been

eloquent in his Qur’anic recitation (kana fasihan bi al-Quran).”

To suggest that what is intended by “‘Arabiyyat al-Qur'an” in these statements refers
to Arabic syntax would be implausible since Arabic had not been codified during this

period yet.80 Considering the context in which these statements were made i.e. when

7> Mubarrid, al-Fadil: 4; Dani, al-Muhkam fi Nagt al-Masahif 18-19; Qurtubi, al-Midah: 61-65.
76 Ibn Wahb, al-Jami* 3/39.

77 Ibn Abi Shaybah, Musannaf- 15/432; al-Tabarani: a-Mu jam al-Kabir: 9/139.

78 Dalabi, al-Kuna wa al-Asma* 3/1159; Ibn Wahb, alJami¢ 3/43.

™ Ahmad, al-Tlal wa Ma'rifat al-Rijal: 2/317; Dani, Jami‘al-Bayan: 47.

d=_»

80 Suyttt has a chapter in his Jtgan on “I7ab al-Qur'an” (1/575), in which he details various grammatical analyses

of the Arabic constructs in verses of the Quran. It is implausible to think that this was intended by these
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non-Arabs were being introduced to the Arabic language, it would be most likely that
the most basic elements of the Arabic language was being intended i.e. that they
enunciate the letters and vowels of the Arabic language correctly when reciting. In
KisaTs (d. 189/805) book, Ma Talhan fih al-Ammah (Those [pronunciations] in
which the Laity Err), these are the exact discussions that one finds; he points out
1

errors made in the harakat (vowels )82

(hurah®®, madd in the letters of madd®, the tashdid®, takhfif (without a tashdid)®,

, iskan (unvowelling)®, changing of letters

adding letters.8” With this context in mind, one can understand why Khalil (d. circa
170/786) and Sibaway (d. 180/796) dedicated sections in their books to explain the

details of Arabic phonology and phonetics, including matters as simple as the names

of the letters (algab al-huraf).®

If the Arabic letters or vowels were not being articulated correctly, an error was being

committed i.e. /ahn, which was abhorred. Ibn ‘Umar a&g‘?@ would beat his son if he
committed /ahn — errors in articulating the Arabic letters or vowels — and left his son

if he made mistakes in the memorisation of the Quran (khata).®® Aba Bakr &

stated that he preferred to recite and err (khata’) than to commit /2hn.>° Ubayy ibn

statements at such an early age in which non-Arabs were being introduced to a new foreign language, Arabic, but

before learning its alphabets or vowels they had to contend with grammatical analyses of the verses of the Qur'an.

Paul Kahle proposes that what is meant by “/72b” is that previously the Quran was read without 7/74b. (Kahle,
1949). Zahniser states that “In spite of Kahle’s support, almost no one now holds that a vernacular Qur'an was
upgraded at a later time to an inflected formal and literary language”. Zahniser, Language of the Qur'an, The
Oxtord Handbook of Qur anic Studies (Ed. Mustafa Shah and Abdel Haleem): 279.
81 See for example: Kisa’, Ma Talhan fih al-Ammah: 99, 100, 101.
82 See for example: Kisat, Ma Talhan fih al-Ammah: 112.
83 See for example: Kisa’, Ma Talhan fih al-Ammah: 100, 105.
84 See for example: Kisa’, Ma Talhan fih al-Ammah: 101, 108, 109, 110, 116.
85 See for example: Kisa’t, Ma Talhan fih al-Ammah: 102, 112, 113.
86 See for example: Kisa’, Ma Talhan fih al-Ammah: 109.
87 See for example: Kisa’, Ma Talhan fih al-Ammah: 103.
88 Al-Farahidi, Kitab al-Ayn: 1/58.
89 Bukhari, Adab al-Mufrad: 307; Ibn Abi Shaybah, Musannaf: 13/165.
% Al-Mustaghfiri, Fada’il al-Quran: 1/189; al-Hamadhani, a/-Tamhid: 202.
22



Kab i advised that a person learns the /ahn of the Quran as he learns its (correct)
recitation. There is a plethora of statements that could be quoted encouraging the
awareness of /ahn in Qur'anic recitation.”" It was through the recognition of /a/n that
reciters grasped correct pronunciation i.e. fasihah or ‘Arabiyyah. On the very first
page of KisaTs book dedicated to /ahn, he writes that the knowledge of these errors is
imperative for those who aspire for fasahah (la budda min ahl al-fasihah min
ma ifatihi). Ibn al-Munadi (d. 336/948)%* is also considered of the earliest writers in
the /ahn genre®® Therefore, it is no surprise that the earliest writings on tajwid,
including Ab@i Muzahim al-Khaqani, encouraged fasahah and the recognition of
lahn* Up until present-day, tajwid manuals define /ahn jaliyy (a clear error) as an
error made in the basic pronunciation of the Arabic letters or vowels. Noldeke writes
that the term tajwid later became “the synonym for linguistic purity (fasahah)”.

(Noldeke, 2013: 534).

' See Tajwid al-Lafth fi Qira’at al-Qur’an: 164.

%2 Ibn al-Jazari, Ghayat al-Nihayah: 1/44.

9 “Ali ibn Ja'far al-Sa‘idi (d. 410) references Ibn al-Munadi in three places in his book on tajwid, al-Tanbih ala al-
Lahn al-Jali wa al-Lahn al-Khafi: 39, 51, 54.

%4 Refer to line 21-24 of al-Khaganiyyah.
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The Earliest Writings on Qira’at
The initial reader or researcher into Islam’s earliest writings may find it confusing. For
example, giraat literature stem from as early as the second half of the first Azrr
century.” Of the earliest reported literature on gira’at is that of Yahya ibn Ya‘mar (d.
90/709)® and Aban ibn Taghlib (d. 141/758)%", amongst others. Ibn al-Jazari,
attributes books of gir2’at to the eponymous Readers, like Hamzah (d. 156)*, Hafs (d.
180)*, Kisa1 (d. 189)'%, amongst others. Yet, Ibn al-Jazarl regards the Kitab al-Qiraat
of Aba “‘Ubayd al-Qasim Ibn Sallam (d. 224/839) — a later documentation — to be the
first compilation in girazt'" Ibn al-Jazarl also counts Aba Hatim al-Sijistani (d.

[_.102

255/869) as one of the first compilers of qirda How does one reconcile these

conflicting opinions of Ibn al-Jazari?

Schoeler divides writing during this period into two types: Aypomnémata and
syngramma. The former was private written records which served as aide-memoire to
lectures (majalis al-ilm) or conversations while the latter was literary efforts

composed, revised and redacted into a “published” work. (Schoeler, 2006: 46).

“We want to stress that the problem had already been solved in principle
by Bergstréisser, Pretzl and Beck...As a starting point we need to
remember the foﬂowing: ‘primariiy, we have to do with an oral tradition,
which was put into writing only at a later stage.’ This clearly makes the
most sense: the Qur’énic text was read out during lectures, and the
teacher explained certain problematic passages. It is perfectly conceivable

that, from the very beginning, students took notes of the teachers’

% al-Fadli, 2009, 40.

% Tbn ‘Atiyyah, al-Mugaddimatan fi ‘Ulim al-Qur’an, (ed. Arthur Jeffery): 275-276.
97 al-Nadim, 1988, 276.

98 Ibn al-Jazari, Ghayat al-Nihayah: 1/494.

% Ibn al-Jazari, Ghayat al-Nihayah: 2/11.

1% Ibn al-Jazari, Ghayat al-Nihayah: 1/539.

191 Ibn al-Jazari, al-Nashr: 1/33-34.

192 Ibn al-Jazari, Ghayat al-Nihayah: 1/320.
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comments. Bergstrisser and Pretzl, however, established that the first
written records of this kind [attested in sources]...date from the middle of
the 2nd/8th century, the time of the younger canonical Qur'an readers and

that of the older students of the older canonical Quran readers.”

(Schoeler, 2006: 78).

Bergstrisser and Pretzl draw from various sources, establishing that writing occurred
during their lectures. We often read that the student took notes from the teacher (/a-
hi an-hu nuskhah)'®, the student had a book that he wrote from the teacher
(kitabuha ‘an-hul qara’tu ‘ala Nafi‘ gird’atahia wa katabtuha fi kitabr hadha)'*™, the
teacher or student wrote down the reading (kataba Ii al-gira’ah)'® etc. These are all

examples within the second Asjri century.
p /s ry

“From this evidence, Bergstréisser and Pretzl drew the necessary
conclusion that these nusah and kutub were not yet published literary
books but purely private records, ‘lecture notes of a kind’” and thus ‘not,
strictly speaking, a literature about Quranic readings, but its precursor.”

(Schoeler, 2006: 78).

Many of the works appearing during this period under titles like “kitab al-giraat’
(book of Quranic readings), “kitab al-huraf’ (differences of Quranic readings)'®,
“huraf Asim” (the differences of ‘Asim), “kitab ‘Amr ibn al-Sabbah” (the
readings/differences of ‘Amr ibn al-Sabbah)'”, “al-ikhtilat” bayn Nafi* wa Hamzah”
(the differences between the readings of Nafi and Hamzah)'® were, according to
Bergstrisser and Pretzl, “unpublished works”. Bergstrisser and Pretzl both agree with

Ibn al-Jazarl in that the earliest authors of “published works” were Ibn Sallam and

19 Ibn al-Jazari, Ghayat al-Nihayah: 1/9, 190, 259, 269; 2/168.
1% Dani, Jami* al-Bayan: 46, 435.
195 Tbn al-Jazarl, Ghayat al-Nihayah: 2/11.
1% Tbn al-Jazari, Ghayat al-Nihayah: 1/539.
197 Ibn al-Jazari, Ghayat al-Nihayah: 2/342.
108 Dani, Jami* al-Bayan: 46, 393.
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Sijistani. The book of Ibn Sallam “was editorially finished, and thus stable enough
that in practice, it could also be disseminated by manual copying. In theory, however,

it was still to be read out before its author.” (Schoeler, 2006: 79).

Thus, like with other parallel developments in other Islamic sciences like hadith,
philology and so forth, “published books” (syngramma) were preceded by private or
personal works which served as mnemonic aids (Aypomnémata). Noldeke also notes
that these earlier works were precursors to the more considerable works which
appeared later. (Noldeke, 2013: 545).'%

——

None of the afore-mentioned books on giraat are extant any longer. The earliest
extant book in giraat is Kitab al-Sabah of Abu Bakr ibn Mujahid. Ibn Mujahid
occasionally references the book of girzat of Ibn Sallam.''® Kitab al-Sabah also

contains snippets of tajwid discussions in it.

When it came to written copies of the Qur’an itself, they functioned as ﬁ)q?omnémata,

in which the text was revised and corrected via sama¢ (Schoeler, 2006: 80). With the

compilation of the Quran by ‘Uthman # however, one notes that authoritative
copies of the Quran were sent out to the provincial capitals (amsar), binding people
to recite according to its skeletal text of these master copies. A teacher was sent with

each copy to provide instruction regarding its oral reading. In this manner, ‘Uthman

19 This is contrary to Sezgin who does not make a distinction between Aypomnémata and syngramma and
interprets all these works as proper books. A person referencing al-Fihrist of Ibn al-Nadim might do the same.
However, if this distinction between the two kinds of writing is not maintained, it does create confusion in
interpreting all these works. This distinction was already recognised by nineteenth century scholars such as
Sprenger and Goldziher. Part of the confusion is that Arabic sources do not make this distinction either, refering
to all written books, whether private, scattered or edited works as “kitab”. “It is therefore necessary to verify what
sort of writing hides behind the term kitab. The absence of the distinction between syngramma and hypomnémata
is a serious flaw which affects the whole of the Geschichte. Admitedly, the line between syngramma and
hypomnémata cannot always be drawn with certainty in Arabic literature...” See Schoeler, The Oral and the
Weritten in Early Islam: 79, 176.

110 Gee Ibn Mujahid, Kitab al-Sab‘ah: 396; Dani, Jami‘ al-Bayan: 400, 555.
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42 “published” the masahif, it now becoming syngramma. (Schoeler, 2006: 76).

Personal masahif which differed with that of ‘Uthman’s A@@ were either burned, torn,

erased (as one would find in existing palimpsests) or amended according to the copy

sent by ‘Uthman . (Azami, 2003: 96-97).

Tajwid — Early Codification
Nelson states that “7ajwid is the system of rules regulating the correct oral rendering
of the Quran.” The first compilation dedicated to this “oral rendering of the Qur’an”
is considered to be a/-Khaganiyyah of Abu Muzahim al-Khaqani (d. 325/937).""" The
poem does not hold many of the later technical terminologies and its expressions
represent terms utilised during that early period. It holds terms like “rattil’, “hadr’,
“i7ab”, “fasahah” and “lahn”. Al-Khaganiyyah also conceptualizes a few elements of
talaggi discussed before, like the transmission of the Quran, a Quranic reading
conforming to the ‘Uthmanic orthography, wagf and gira’at. Therefore, Noldeke
noted that “the entire attitude of the poem is clear evidence that the teaching of the
Koranic recitation is derived from the soil of the cult of reciters.” (Noldeke, 2013:
568). However, it should be remembered that though writings on tajwid codified the

sounds of the Quran (Nelson: 14), it did not displace the orality of the Quran.

“The science of tajwfd is itself transmitted oraﬂy, the student imitating
and practicing the sounds produced by the teacher. Since many of the
rules for pronunciation are uniquely applied to the Qur'an and are not
applicable to the literary language or to the local dialect, they are
incomprehensible without oral example. This is why the many texts
which set out the rules of tajwid are considered supplementary to the oral

transmission. The written rules function only as an aid to heip the

" Ibn al-Jazari, Ghayat al-Nihayah: 2/321.
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student identify and remember what he or she has heard.” (Nelson, 2001:

15).

In every generation there were those who were recognised as experts in Qur’anic
recitation. The Prophet Muhammad éﬁ)é?e himself announced the expert reciters
amongst his Companions when he remarked that “learn to recite the Quran'® from
four: ‘Abd Allah ibn Mas‘ad, Salim, Mu‘adh ibn Jabal and Ubayy ibn Kab” Ay 113
The Prophet 63’%?9 referred to these experts as the class of reciters (qurra).'"* The

second generation Companions who read to those who read directly to the Prophet
é&% included Aba Hurayrah, Ibn ‘Abbas, Mughirah ibn Abi Shihab al-Makhzami,

amongst others 4. It was via them that the various Qur'anic readings filtered to the
eponymous Readers. Dani (d. 444/1052) lists numerous Quranic experts in various

categories: experts from amongst the Companions, experts in Medina, Sham, Iraq, the

"2 Though the most common known wording of this hadith mentions “khudhii” (grasp), other transmissions of
this hadith also have “istagri’ii” and “igra’a’ (learn it’s recitation). See Tajwid al-Lafth fi Qira'at al-Qur'an: 115-116.
113 Bukhari, Sahih, 5/27, 28, 36.

Though only four names are mentioned, it does not preclude others who were regarded as experts. Ibn Hajar

discusses the various opinions regarding only four names being mentioned and offers his concluding view: all the

names mentioned in these transmissions are from the tribe of Aws and the transmitter, Anas ibn Malik i, made
this statement in context of the rivalry that existed between the Aws and Khazraj tribes. For details see Ibn Hajar,
Fath al-Barr. 9/51.
4 In the military expedition of Bi’r Ma‘tinah, 70 Companions were killed who were titled “gurra”. Though they
were specialists in Qur'anic recitation, they were not necessarily reliable hadith transmitters. Al-Meneese explains:
“Bazzi and Hafs were both weak by standards of hadith scholars, as were many other Qur'an
transmitters, because they were not hadith specialists. But at the same time, scholars were
unanimous in accepting their expertise in Qur'anic reading. A Quranic reader could make
mistakes in transmitting hadith, reporting them by meaning and dropping some words due to not
being a specialist in this field, yet still retain mastery and expertise in the Qur'an and its variants.
The converse is also true. Some senior hadith experts were known to be weak in their preserving
of the Quran and its readings, making mistakes. Their expertise in hadith did not necessarily
translate into expertise in Quran. At the same time, there were also individuals that master both
Qur’an and hadith.” (al-Meneese, 2021: 73).
One may therefore conclude that the Quranic readings and their experts are not evaluated by the

standards of hadith and their specialists.
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Seven eponymous Readers, their transmitters and experts of ad2’'"> These Qur’anic
experts devoted their lives to studying, mastering and propagating the oral rendering
of the Qur’an.

One may be inclined to think that the codification of the Qur'anic sounds started
relatively late, considering that Ibn al-Nadim (d. 385) lists numerous categories of
Qur’anic sciences in his Fihrist (Catalogue), but mentions no books under a science
named “tajwid 116 However, there are numerous disciplines and sciences that
recorded various elements and aspects of the sounds of the Quran. This is probably
most apparent in the books of gira’at and those works that documented facets of the
Arabic language. One of the earliest may be the treatise of Abu al-Aswad al-Duv’ali (d.
69/688) on Arabic grammar, in which he devised diacritical markings for the

“sounding” of the letters;

“a single dot placed after, on, or below the letter constituted a damma,
fét[]a or ](asra, respectively. Similarly two dots placed after, on, or below
the letter indicated damma tanween (double damma), fat[]a tanween or

kasra tanween, respectively.”117 (A‘zami, 2003: 139-140).

Consider also the following titles preceding Aba Muzahim’s Khaganiyyah:

® ‘Ali ibn Hamzah al-Kisa1i (d. 189) — Ma Talhan fih al-Ammah (Those
[pronunciations] in which the Laity Err).
® Yahya al-Yazidi (d. 202) — Kitab al-Magsir wa al-Mamdad (The Book on

Shortening and Lengthening [of sounds]) and a book on diacritics, Kitab al-
Nagt wa al-Shak["®

!5 Dani, al-Urjazat al-Mutanabbihah: 96-143.

116 Thn al-Nadim, a/-Fihrist: 33.

17 See also Dani, al-Muhkam: 6-7.

118 See Tbn al-Nadim, al-Fihrist: 38; Suytti, Bughyat al-Wuat fi Tabagat al-Lughawiyyin was al-Nuhat: 2/285.
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Abu “Ubayd Qasim ibn Sallam (d. 224/839) — similar to Yazidi, he wrote a
book on madd and qasr, Kitab al-Magsiar wa al-Mamdad."*®

‘Abd Allah ibn Dhakwan (d. 242), one of the eponymous Qur’an transmitters
— he wrote Mz Yajib ala Qari’ al-Qur'an ‘inda Harakat Lisanihi ( That which

is Compulsory upon the Reciter of the Quran During Recitation)."*°

Abu Hatim Sijistani (d. 255/869) wrote books titled Kitab al-Fasahah (The
Book on Eloguence), Kitab Ma yalhan fi-hi al-ammah (Those
[pronunciations] in which the Laity Err), Kitab al-Magsir wa al-Mamduad
(The Book on Shortening and Lengthening [of sounds]), Kitab al-Hija’ (The
Book on the Arabic Alphabet) and Kitab al-Idgham (The Assimilation of

Letters).'?!

Isma‘l ibn ‘Abd Allah al-Nahhas (d. after 280) — he wrote Kitab al-Lafth ( The
Book on Pronunciation) and Kitab al-Ada’ (The Book on the Execution [of
sounds/). Dani sometimes refers to this book as Kitab al-Lafth and at times as
Kitab al-Ada>"** It seems to be one and the same book because the discussions
quoted by Dani from this work are similar, revolving around the lengthening
(madd) and shortening (gasr) of sounds, tatkhim and targig, amongst other

topics generally found in tajwid currently.

Mutarrif ibn ‘Abd al-Rahman (d. ?)'?? — he wrote a book on “adi” (correct

execution ).

119 See Ibn al-Nadim, al-Fihrist: 78.

120 See Ibn al-Jazari, Ghayat al-Nihayah: 1/405. Abu al-Karam Mubarak (d. 550) and Sakhawi (d. 643) both quote
Ibn Dhakwan on his definition on tajwid; it most likely is from this very title. See Mubarak, al-Mibah: 1/506;
Sakhawi, Jamal al-Qurra* 2/526.

121 Gee Ibn al-Nadim, al-Fihrist: 64.

122 See Dani, Jami*al-Bayan: 200, 207, 354, 438, 441, 450, 706.

123 Ibn al-Jazari does not give his date of demise, but mentions that he read to the student of Warsh, Yanus ibn
‘Abd al-A‘la (d. 264). See Ibn al-Jazari, Ghayat al-Nihayah: 2/300, 406.
124 See Ibn al-Jazari, Ghayat al-Nihayah: 2/300.
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Titles like Kitab al-Nagt of Khalil (d. 170)'%, Kitab al-Aswat by Muhammad ibn
Mustanir Qutrub (d. 206), Kitab al-Aswat by ‘Abd al-Malik al-Asma‘ (d. 217), Kitab
al-Aswat by Abu al-Hasan Said al-Akhfash (d. 221) may also be included; all
discussing various aspects and elements of what was later included into the science of

tajwid.'*

125 See Ibn al-Nadim, a/-Fihrist: 38.
126 Al-Hamad lists the following titles:
1)  Kitab al-Lughah wa Makharij al-Huriaf wa Usal al-Nahw by Abu ‘Ali al-Hasan ibn Dawid al-Naqqad (d.
before 350).
2)  Kitab al-Aswat by Muhammad ibn Mustanir Qutrub (d. 206).
3)  Kitab al-Aswat by ‘Abd al-Malik al-Asma‘ (d. 217).
4)  Kitab al-Aswat by Abu al-Hasan Sa‘id al-Akhfash (d. 221).
5)  Kitab al-Hurafby ‘Ali ibn Hamzah al-Kisa’1 (d. 189).
6) Kitab al-Hurafby Muhammad ibn Yazid al-Mubarrid (d. 285).
7)  Kitab al-Nutq by Abu ‘Ali al-Hasan ibn ‘Abd Allah al-Asfahani.
8)  Kitab al-Nutq by Abi al-Qasim ‘Abd Allah ibn Muhammad al-Azdi.
See Ibn al-Nadim, a/-Fihrist: 52, 55, 59, 66, 81, 85; al-Hamad, Abhath fi 1lm al-Tajwid- 12-13.
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Tajwid’s Inextricable Link to Qira’at
Tajwid is inextricably linked to the giraat. All the aforementioned titles on girz’at
would also discuss aspects of tajwid. Matters pertaining to tajwid are clearly discussed
in Kitab al-Sab‘ah of Ibn Mujahid'®" which is a book devoted to girzat, while the

Seven eponymous Readers are mentioned by the earliest writings dedicated to tajwid,

the poems of Abtt Muzahim, Malati (d. 377/987) and Lalaka’i (d. after 386/996).

Tajwid, as we know it now, deals with rules for Qur'anic recitation and is generally
applied by all Seven eponymous Readers. Gade writes that “the term gira’at usually
denotes the accepted variant readings of the Qur'an...they are minor differences in the
vocalization of the same ‘Uthmanic text, and all deploy the same system of guidelines
for recitation, tajwid” (Gade, 2006: 4/372). Thus, “the formal discipline of
reciting/reading (i/m al-gira’ah) encompasses both study of the variant readings
(giraat) of the written codex or mushaf and also the methods and rules of oral

recitation (cantillation), or tgjwid.” (William A. Graham, 2006: 116).

Conclusively, “the study of the girait is, as indicated, inextricable from the science or
art of tajwid” (William A. Graham, 2006: 118) or it could be said that tajwid forms an

integral element in the qira’at. (Leemhuis, 2003).

'?7 In his introduction he mentions /2An in recitation; a topic commonly discussed in tgjwid. Furthermore, matters
pertaining to pronunciation and tajwid, like ithag, hams, safir, isti1a’ etc., are also discussed. See Kitab al-Sabah:

45, 46, 105, 106.

Likewise, matters of tajwid are also discussed in numerous places in a/-Irshad of ‘Abd al-Mun‘im ibn Ghalbin (d.
389) and al-Ghayah of Ibn Mihran (d. 381). Note that they were both in the same century as Ibn Mujahid and
Abt Muzahim.
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Tajwid is Interconnected with Arabic
Tajwid is also linked to the Arabic language since the Quran is in Arabic (Gilliot &
Larcher, 2003: 4/109). There are numerous verses of the Qur’an which mention the
Qur’an being in Arabic e.g. “We revealed it as an Arabic recital” (Qurian ‘Arabiyyan)
in Surah Yasuf: 2, Sarah Taha: 113, Sarat al-Shara: 7, Sarat al-Zukhruf: 3, amongst
other verses. Discussions pertaining to Arabic phonology and phonetics overlap and
are shared between tajwid and the earliest writers of Arabic. Books on the Arabic
language preceded writings in tajwid. Therefore, discussions that would later be found
in books of tajwid, appeared earlier in books dedicated to Arabic, like Kitab al-Ayn of
Khalil and al-Kitab of Sibaway.'®® Both Khalil and Sibaway discuss the makharij
(articulation points) and sifat (attributes) of the Arabic letters, which appear as

chapter headings in current books of tajwid.

For example, when discussing the assimilation of sounds in the Arabic language,
Sibaway mentions that the nin may be assimilated into the waw or the ya, with
nasalization or without nasalization (Sibaway, 1988: 4/453). Within the system of the
Seven eponymous Quran Readings, assimilation of the nan into the waw or ya’
without nasalization is attributed to Khalaf while the remaining eponymous Readers
will transmit assimilation with nasalization. In tajwia’, the articulation points and
attributes of the nan, the waw and the )/a_’ would be discussed, along with the
phonological details of how the sounds should be assimilated when reciting the
Qur’én. Thus, though these sciences are all discussing the same matter, Sibaway
considers its application in the Arabic language, the science of Qiraat looks at who

amongst the Readers this application would be attributed to, while tajwid details the

aspects of its pronunciation when reciting the Qur’an.

128 Al-Farahidi, Kitab al-Ayn: 1/51-58; Sibaway, al-Kitab: 4/431-436.
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Other noteworthy contributors from grammarians and philologists to aspects of
Arabic phonology and phonetics are Sayrafi (d. 368/979) in his commentary of
Sibaway’s Kitab and Ibn Jinni (d. 392/1002) in Sirr Sina‘at al-Irab.

In conclusion, the earliest appearances of tajwidrelated discussions appeared
predominantly in books of girzat and Arabic. As correct Quranic recitation is
grasped via oral interaction, Sibaway writes regarding the letters of the Arabic
alphabet that “they can only be realized orally.”'® When presenting the different
Arabic letters or sounds, Sibaway further notes those which are allowed in Quranic
recitation and those which are not permitted in Qur'anic recitation (/2 tastahsin fi
gira'at al-Qurin)."*°

To a lesser degree, early tajwidrelated discussions are also scattered between writings
on /ahn, fasihah, ada, amongst other works. Despite the aforementioned book-titles
and writings that discussed various aspects of the Quran’s orality, a/-Khaganiyyah is
recognised as the first book in the science of tajwz"d; a book dedicated to the
codification of the Quran’s oral rendition. Soon after Aba Muzahim’s composition,
Muhammad ibn Ahmad al-Malati (d. 377/987) compiles a poem of 59 lines on
Qur’anic recitation, a pastiche on a]—](]]égéngg/a]]; with its exact meter and rhyme,
paying homage to a]—](béqéni)g/ab.m Likewise, in the same century, Muhammad ibn
Ahmad al—‘Ijii al-Lalaka1"3? (d. after 386/996) also compiles a poem on Qur’anic

recitation based on the same meter and rhyme of a]—](]iégém')g/a]]. Lalaka’t expiicitiy

129 Sibaway, al-Kitab: 4/432.
130 Thid.
13! Tala‘at mentions another work titled Makharij al-Hurif wa Sifatiha of Tbn Abi al-Asbagh al-Harrani (d. 339)
that was written before Malat’s poem, edited by Muhammad Ya‘qab Turkistani in 1991. (Talaat, 1998: 154).
However, I could not find this book of Harrani mentioned in any of the bibliographical works and the only book
edited by Turkistani with the name Makharij al-Huraf wa Sifatiha in 1991 was authored by Abu al-Asbagh al-
Ishbili, better known as Ibn al-Tahhan (d. after 560).
132 Lalaka’t was a student of Aba Bakr Ahmad ibn Nagr al-Shadha’s, who was a student of the famous Ibn Mujahid
and Abt Muzahim. See al-Hamad, The Science of Tajwid before al-RiGyah and al-Tahdid, Imam Shatibi Institute
of Qur'anic Sciences: 173; Ghayat al-Nihayah: 2/85-86.
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mentions his reliance on Abt Muzahim as well as quoting a hemistich verbatim from

al-Khaganiyyah.'

This influence of al-Khaganiyyah extends into the later centuries, like the famous
Qasidat al-Husriyyah of ‘Ali ibn ‘Abd al-Ghani (d. 488/1095) in the succeeding
century. The poem of Muhammad ibn Yasuf Khurasani (d. end of 400s) may also be
included as a pastiche of al-Khaganiyyah.'* Though the Niniyyah of Sakhawi pays
homage to a/-Khaganiyyah, it is not considered a pastiche due to the rhyme and meter
not agreeing. This influence continues up to the present-day when Sheikh ‘Abd Allah
ibn Salih al-Ubayd compiled his pastiche on al-Khaganiyyah, al-Khulasah fi Tlm al-
Tajwid.

133 See line 108 of Lalaka'’'s poem. Al-Ubayd, al-Kulasah fi al-Tajwid- 151.
134 See Ibn al-Jazari, Ghayat al-Nihayah: 2/286-287.
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The Usage of the term “Tajwid”

The term “tajwid” was not used to describe Qur'anic recitation, nor as reference to a
particular science during the first Ajjr7 century. This section looks at the earliest

appearance of the term “tajwid’, employing its literal and technical meanings.
PP Y ploying g

The First Century

‘Abd Allah ibn Mas‘ad s said: “Apply “tajwid’ in the Quran (jawwidd al-Qur’an)

» 135

and adorn it with the best of voices ‘Ali & explains the meaning of tartil as

“excellence in the (application of the) letters and knowledge of the pauses”. (tajwid al-

hurif wa marifat a]—wugﬁ 136

Second Century

In the second century, the word tajwid, in its literal sense, is used by one of the
eponymous Readers, Hamzah (d. 156/773), when he relates that “we learned good
recitation (jawdat al-gira’ah) by Ibn Abi Layla”.' Ayyub al-Sakhtiyani (d. 131/749)
also used it when he described the recitation of Migsam ibn Bujrah (d. 101/720): “he

did not recite well (lam yakun jayyid al-giraah)”.'*

135 Ibn al-Jazari, al-Nashr: 1/210.
The editors of al-Nashr, Dr Ayman Rushdi Suwayd and Dr Salim Jakni Shingiti, both acknowledge other versions
of this narration from ‘Abd Allah ibn Mas‘ad, appearing as “jarrid al-Qur’an” i.e. remove anything additional, like
diacritical markings, from the Quranic text. This version seems to appear in most of the sources (a/-Nashr, ed.
Shingitt: 3/556; ed. Suwayd: 1/695). Suwayd asks a pertinent question as to whether one version of this narration
could be considered a letter-distortion (fashif) of the other, considering that there is much resemblance between a
waw and a 12’ (\s54> and 153 >)? The answer that both him and Shinqiti presents is that the context will determine
the word choice. This means that “jawwidi” is in context with what follows i.e. reciting the Qur'an in a beautiful
voice. While in the version of “jarrid” the rest of the narration relates that one should not mix with the Quran
that which is not from it. See al-Dani, a/-Muhkam fi Nagt al-Masahif 10. Additionally, in all the manuscript copies
of al-Nashr, it appears as jawwidu.
136 Tbn al-Jazari, al-Nashr: 1/209.
137 Dhahabi, Matifat al-Qurra’ al-Kibar: 1/113; Ibn al-Jazari, Ghayat al-Nihayah: 2/165.
138 Mizzi, Tahdhib al-Kamal  Asma’ al-Rijal: 28/463.

36



Third Century

Muhammad ibn Sahntn (d. 265/879) describes that excellence in recitation (tajwid al-
qgira’ah) are of the concerns of the gurra’'® Yanus ibn ‘Abd al-Ala (d. 264/878)
records that Warsh (d. 193/809) was excellent in his recitation (jayyid al-gira‘’ah)."*

One notes that the usage of the term tajwid during this early period was used to

describe proficient recitation of the Qur’an, as opposed to poor recitation.'*!

Fourth Century

The earliest extant writings dedicated to proto-tajwid and gira’at appear in this
century. Aba Bakr ibn Mujahid (d. 324/936) compiles his book, al-Sabah, in giraat
and Abtu Muzahim Khaqani his poem on “hAusn al-ada”, excellence in recitation. The
term fajwid does not appear in either of them. However, a student of both Ibn
Mujahid and Abi Muzahim, Abi Bakr al-Shadha’t (d. 373/983), quotes Ibn Mujahid
in relating that giving the letters their rights is considered as being from “excellence in
their pronunciation” (tajwid lafthiha)."** Subsequently, students of Shadha’i start

using the term tajwid in its technical sense.

In the same century Muhammad ibn Ahmad al-Malati (d. 377/987) compiles a poem
of 59 lines on Qur’anic recitation, a pastiche based on a/-Khaganiyyah; with its exact
meter and rhyme, paying homage to al-Khaganiyyah. Likewise, in the same century,
Muhammad ibn Ahmad al-Tjli al-Lalaka’t'*® (d. after 386/996) also compiles a poem

on Quranic recitation based on the same meter and rhyme of a/-Khaganiyyah.

139 Sahniin, Kitab al-Ajwibah: 354.

40 Tbn al-Jazari, Ghayat al-Nihayah: 1/503.

141 Ibn al-Jazari documents that “jawdah” is the opposite of that which is poor or bad. See al-Nashr: 1/210.
142 The earliest mention of this quote is by Dani in two different works of his, al-Tahdid #i al-Itgan wa al-Tajwid.
116; Sharh al-Khaganiyyah: 2/229.

143 Lalaka’t was a student of Aba Bakr Ahmad ibn Nasr al-Shadha’i, who was a student of the famous Ibn Mujahid
and Aba Muzahim. See al-Hamad, The Science of Tajwid before al-Ri@yah and al-Tahdid, Imam Shatibi Institute
of Qur'anic Sciences: 173; Ghayat al-Nihayah: 2/85-86.
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Lalaka’t explicitly mentions his reliance on Abt Muzahim as well as quoting a
hemistich verbatim from al-Khaganiyyah.'** Though the term “tajwid’ is not found in
al-Khaganiyyah, it is used in its literal sense in the compositions of both Malati and
Lalaka’1 in their poems during the very century in which al-Khaganiyyah was
compiled.'* Brockelmann ascribes a work named Tubhfat al-Anam fi al-Tajwid to Abu
Bakr ibn Mihran (d. 381/991). (Brockelmann, 1983: 4/5-6). If this ascription of
Brockelmann is correct, then the first usage of the term fajwid in its technical sense

may be from this century.

Fifth Century

The earliest usage of fajwid in this century is by ‘Ali ibn Ja‘far al-Sa‘idi (d. 410/1019),
a student of Shadha’i; he mentions the word tajwfd as a distinctive science at the start
of his treatise on errors. This work of Sa‘idi is considered as one of the earliest written
works dedicated to the science of tajwid, subsequent to the poems of Khéqéni, Malati
and Lalaka’1.'*® Sa‘idi mentions that the reason for him penning this work is because

he was requested to write something on excellence of articulation in the Quran

(tajwid al-lafth bi al-Qurian).*"

A student of Lalaka’1, Hasan ibn ‘Ali al-Umani (d. ?)'%, presents an extensive chapter

on fajwid in his work, al-Awsat, which he compiled in 413/1022." Though al-Awsat

144 See line 108 of Lalaka’’s poem. Al-Ubayd, al-Kulisah fi al-Tajwid- 151.
145 See line 25 of Malati’s poem and line 48 of Lalaka’’'s poem. Al-Ubayd, al-Kulisah fi al-Tajwid: 128, 142.
14 Al-Hamad, Abhath fi Ulm al-Tajwid 34-37.
147 See al-Sa‘idi, al-Tanbih ‘ala al-Lahn al-Jali wa al-Lahn al-Khafi: 20.
148 Information on ‘Umani is sparse; no dates of birth or death of ‘Umani are given by Ibn al-Jazari. Ibn al-Jazari
explicitly mentions that he is not aware of who ‘Umani read to, or who read to him. (Ibn al-Jazari, Ghayat al-
Nihayah: 1/223). Ibn al-Jazarl relates that ‘Umant settled in Egypt soon after the 500’s. This date seems inaccurate
because ‘Umani mentions that he read to Lalaka’l in Basra in the year 392 (‘Umani, al-Awsat: 61-62), which would
have made him more than 100 years old when he settled in Egypt. Haji Khalifah suggests that he died circa 400
(Kashf al-Thunin: 2/1654), which is also improbable since he authored al-Awsat in 413. (Kitab al-Awsat: 62). See
al-Hamad, The Science of Tajwid before al-Ridyah and al-Tahdid from Kitab al-Awsat, Imam Shatibi Institute of
Qur’anic Sciences: 176.
149 Al-“Umani, Kitab al-Awsat. 62.
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is a book dedicated to the science of giraat, ‘Umani dedicates an exclusive chapter
titled “the chapter on tajwid’ (bab fi al-tajwid). This is distinct from the previously
mentioned usages of the term tajwid in that it is the first written definition of tajwid.
This definition of ‘Umani is repeated by subsequent books of the later generations like
Dani™°, Hudhali®!, al-Mubarak Shahraziiri®? and even Ibn al-Jazari.’>®> Ahmad ibn
Abi ‘Umar al-Andarabi (died after 500/1107) attributes ‘Umant’s definition of tajwid,

verbatim, to al-Khuza (d. 408/1017).1>*

It should be noted that Abai al-Fadl al-Khuza (d. 408/1017) and al-Saidi (d.
410/1019) — who used the term fajwid in its technical sense in their writings — were
students of Shadha’i, who was a student of Ibn Mujahid. This suggests that the earliest
usage of “tajwid’ in its technical sense was by the very person who penned the earliest
extant book on girz’at, Ibn Mujahid. Subsequently, “tajwid” is extensively used in its
technical sense by Makki ibn Abi Talib (d. 437/1046) in his RiGyah fi Tajwid al-
Qira’ah which he completed in 420/1029 and by al-Dani (d. 444/1052) in his al-
Tahdid fi al-Itgan wa al-Tajwid. AI-Ridyah seems to precede Dant’s writing because
Makki mentions that the idea of him writing a/-Ri@yah came to him in 390 already,
but it took him 30 years to complete. He also explicitly mentions that he has not seen

anyone preceding him writing the likes of his work, al-Ri Eyab.155

150 A[-Tahdid: 68.
151 Hudhali, al-Kamil 93.
152 Mubarak, al-Misbah: 1/498.
153 A[-Nashr: 1/212.
154 Tajwid al-Lafth fi al-Quran al-Karim: 33; al-Idah i al-Qira’at of Andarabi (ed. Ghani, 2002): 344.
This definition is not mentioned by Khuzaf in his book, a-Muntaha. However, Khuza is known to have authored
many books (see the introduction to al-Muntaha, edited by Rabbani: 1/106); he also wrote 7ah-dhib al-Adi’
(Refining Execution [in recitation]) and al-Wadih (The Evident). See lbn al-Jazari, Ghayat al-Nihayah: 2/109.
Perhaps he documented this definition in one of his other works. If this attribution of Andarabi is correct, it would
place the earliest definition of fajwid to an antecedent prior to al-Awsat by at least five years because KhuzaT died
in 408/1017 while al-Awsat was compiled in 413/1022. It would also mean that this definition of zajwid is not that
of ‘Umani’s, but perhaps that of KhuzaTs. Perhaps both Khuza‘ and ‘Umani got this definition from a common
link or it was already commonplace amongst the fraternity of reciters during this early period.
155 Makki, al-RiGyah: 52.
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In conclusion, the term “fajwid” in its general sense is found in quotations which date
back to as early as the second and third A7 centuries. In the fourth century, Malati
and Lalaka’T used it in their writings; again, in its general sense. A student of Lalaka’,
‘Umani, documents the earliest written definition in his work, alAwsat, in the fifth
century. Andarabi attributes this very definition of ‘Umani, verbatim, to Khuzaf, thus
making it antecedent to ‘Umani. It seems that the earliest usage of the term in its
technical sense was by Ibn Mujahid himself, as conveyed by his student, Shadha’.
This is not improbable because ‘Umani has a heading in his book, al-Awsat, “the
makharij of the letters based on the sequence mentioned by Ibn Mujahid”. This
suggests that matters of tajwid were discussed by Ibn Mujahid in some of his written
works, bearing in mind that many of Ibn Mujahid’s works are no longer extant, >
Considering the aforementioned quotation of Sahnun (d. 265/879) in the third
century, that tajwid al-gira’ah are of the concerns of the gurra; it could be argued that
the term “tajwid” was commonplace, or used in small circles, amongst the fraternity of
reciters during the third century already. Ibn Mujahid’s usage of the term would
therefore not be considered as extraordinary at all. If Brockelmann’s ascription of
Tubhfat al-Anam fi al-T: ajwfa’ to Ibn Mihran is correct’’, then it supports the argument
that the word tajwid was common during Ibn Mujéhid’s era. Subsequently, Makki
and Dani offer extensive detail in their various works dedicated to the science of

t.ajwia’ which is used as a basis for all later compﬂations on the science.

156 T Jami‘ al-Bayan, Dani refers to Ibn Mujahid’s Jami‘many times: 273, 287, 426, 530, 559, etc. This work is also
referred to as Kitab al-Qiraat al-Kabir. He also wrote a number of smaller works on individual Readings. See
Hamdan: Mujam Musannafat ‘Ulim al-Qur'an al-Karim: 86-91. Furthermore, on al-Sayrafi’s commentary of
Sibaway’s Kitab, he quotes Ibn Mujahid on matters of tajwid, like nin sikinah by the letters of the throat, the
idgham of the qurra’ amongst other matters. His quotes are at times direct from Ibn Mujahid, considering that
Sayrafi was a student of his. See Tajwid al-Lafth fi al-Qur’an al-Karim: 416.

157 T have not found Brockelmann’s attribution of this zzjwid book to Ibn Mihran corroborated by other sources.
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A Synopsis of the Early Developments in Tajwid
The oral nature of the Quran required that the Quran be grasped via talaggi (oral
reception). This practice stemmed from the Prophet Muhammad €%, was maintained
by his Companions, and inspired the statement “recitation is methodology which is
followed; the latter grasps it from the former” (al-girzah sunnat muttaba‘ah
yakhudhu al-akhir an al-awwal)."® The codification of these Quranic sounds is

supplementary to talaggr.

During the Prophetic period, simple terms like tartil, tarassul, tafsir, and so on, are
used to describe recitation. The technical terms that are currently found in tajwfd
manuals were not found The Companions encouraged this slow-paced and clear
recitation as opposed to a swift and unclear — hadhramah — recitation. With foreign
elements ( ‘ujmah/ ajam) entering into Islam, good recitation was described as being in
“arabiyyah” and “fasahah” while errors in recitation were referred to as “/ahn”. Due
to the spread of /zAn, generally as well as in Qur’anic recitation, it prompted a genre
of writing devoted to /ahn. The Gjam also instigated the first writings on basic rules of
Arabic for non-Arabs, as well as Arabs who were affected by the jam. Du’alT’s treatise
on Arabic within the first Ajjr7 century included guidance for the vowelisation of the
Qur’anic text. These writings in Arabic later resulted in the compilation of Khalil’s
lexicon, Kitab a]—?‘lyn, as well as Sibaway’s al-Kitab, which was considered as the
“Quran on grammar”.lS9 During the period of the eponymous Readers, it was not
uncommon for them to have written notes (nusa]{])) or books which detailed aspects
of Qur'anic recitation. Writings on giraat — whether Aypomnémata or syngramma —
also contained matters pertaining to what would later become the science of tajwid,
since they are inextricably linked. Smaller works were dedicated to specific aspects of

recitation, like KisaTs book on /ahn or Yazidi’s work on madd and gasr.

158 Tbn Mujahid mentions a number of parallel statements which are echoed by many, including Sibaway in al-
Kitab. See Ibn Mujahid, al-Sabah: 51, Sibaway, al-Kitab: 1/74.
159 Schoeler, The Oral and the Written in Early Islam: 50.
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The eponymous Rawi, Ibn Dhakwan’s (d. 242/856) description of good recitation

during this early period mentions:
® Recitation with artil, each letter distinct from the other (tagti* al-huraf).
® Having knowledge of the articulation points (makharij al-huraf).
® Recitation that is within measure i.e. without exaggeration or deficiencies.

® Correct application of ith-har of nun sikinah by the letters of the throat,

tarqiq, idgham and ith-har.

® Correct application of tatkhim, the tashdid and the hamzah without
exaggeration.

Similarly, the eponymous Reader, ‘Asim’s (d. 127/745) recitation was described as

being with “hamz” and “madd’, Nafi (d. 167/784) applied “tamkin” in the letters of

madd or he applied “maddan wasatan”, a recitation with “tahgiq” or without

“tashdid’ °

Al-Khaganiyyah of Aba Muzahim al-Khaqani is considered the earliest extant book
dedicated to capturing the orality of the Quran as outlined in the science of tajwid.
Soon afterwards Muhammad Malati (d. 377/987) compiled a pastiche of 59 lines on
al-Khaganiyyah'® In the same century, Muhammad Lalaka’i (d. after 386/996) also
compiled a pastiche on a/-Khaganiyyah. Besides the poems written in this century,
Ibn al-Munadi (d. 336/948) compiled a work on /aAn, which is referenced by Abu ‘Ali
al-Banna’ (d. 471/1078) in his work on /lahn, Bayan al-Uyab al-lati Yajib an

16 Tbn Mujahid, al-Sabah: 134-135.

161 Tala‘at mentions another work titled Makharij al-Huraf wa Sifatihi of Ibn Abi al-Asbagh al-Harrani (d. 339)
that was written before Malat’s poem, edited by Muhammad Ya‘qab Turkistani in 1991. (Talaat, 1998: 154).
However, I could not find this book of Harrani mentioned in any of the bibliographical works and the only book
edited by Turkistani with the name Makharij al-Huraf wa Sifatiha in 1991 was authored by Abu al-Asbagh al-
Ishbili, better known as Ibn al-Tahhan (d. after 560).
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Yajtanibuha al-Qurra’*®* Abu ‘Ali al-Naqgqar (d. 352/963)'* also penned a work on

the articulation points, Makharij al-Huraf%

Early in the fifth century, ‘Al ibn Ja‘far al-Sa‘idi (d. 410/1019), wrote his treatise on
tajwid which he named 7anbih ala al-Lahn al-Jali wa al-Lahn al-Khafi. He
significantly referred to tajwid as a distinctive science at the start of his treatise. In
413/1022, ‘Umani compiled a book on giraat, al-Awsat, which holds an independent
chapter on tajwid with an extensive definition. Some have attributed this definition to
KhuzaT (d. 408/1017). This very definition of fajwid is repeated by subsequent books
of the later generations like Dani, Hudhali, al-Mubarak Shahraztri and even Ibn al-
Jazari.'®> Subsequently, Makki ibn Abi Talib (d. 437/1046) and Dani (d. 444/1052) use

the term tajwid in the titles of their books and write extensively on it.

A notable work on tajwid in the fifth century is al-Madih fi al-Tajwid of Qurtubi (d.
462/1070). He depended upon the works of Ibn Jinni, Sa‘idi, Makki and Dani before
him when compiling his book.'® During the fifth century, several books on gira’at
have independent chapters dedicated to tajwid, like a/-Kamil of Abu al-Qasim al-
Hudhali (d. 465/1073), al-Idah of Andarabi (d. 470/1070) and a/-Jami‘of al-Radhabari
(d. 489/1096). Kitab al-Sabah, al-Irshad and al-Ghayah written in the fourth century
do not have chapters dedicated to tajwid, but instead discuss matters of tajwid
intermittently. In the subsequent centuries there are numerous works written on
tajwid, which include al-Tamhid fi Matifat al-Tajwid by Abu al-Ala” Hamadhani (d.
569/1174), Minhaj al-Tawfiq ila Ma'rifat al-Tajwid wa al-Tahqiq and Umdat al-Mufid
wa Uddat al-Mujid fi Matifat al-Tajwid by Sakhawi. Hamadhant's work seems to

draw from Ibn Mihran, Dani and Saidi'**” while Sakhawi explicitly mentions the poem

162 Al-Banna’ references Ibn al-Munadi on pages 39, 51 and 54.

163 Tbn al-Jazari, Ghayat al-Nihayah: 1/212.

164 Tbn al-Nadim, Fihrist: 35.

165 A[-Nashr: 1/212.

166 See Qaddart’s introduction to his editing of a-Madih: 26-27.

167 See QaddurT’s introduction to his editing of al-Tamhid-: 37-39.
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of Ibn Khaqan. In the ninth Ajjiri century, Ibn al-Jazari drew from all the afore-

mentioned books of giraiat, as well as the books of i‘.ay'wz‘c].168

168 Thn al-Jazari lists these books of qira’at as his source-texts when compiling a/-Nashr, indicating that only did he
access to these works, but that he had studied them with teachers. See his transmission chains for these books in
al-Nashr: 1/58-98. This includes the compilations of Sakhawt; Minhaj al-Tawfiq ila Ma'rifat al-Tajwid wa al-Tahqiq
and Umdat al-Mufid wa ‘Uddat al-Mujid fi Maifat al-Tajwid, amongst others.
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Tajwid: Its Audience, Content and Orthoepic-phonetic
Terminologies
Compilations on fajwid are directed at reciters of the Qur'an, as explicitly stated by
many of their compilers. They predominantly discuss correct recitation of the Quran

by detailing its sounds.

“Tajwid is the system of rules regulating the correct oral rendering of the
Qur’an...Tajwid is believed to be the codification of the sound of
revelation as it was revealed to the Prophet Muhammad, and as he

subsequently rehearsed it with the Angel Gabriel.” (Nelson, 2001: 14).

Nelson notes that text-orientated scholars often do not grasp the significance of tajwid
by simply translating it from written texts. They consider a translation to be “adequate
to convey its material and sense, presenting a confusing string of arbitrarily selected
rules, which ignores the comprehensiveness of the science and its significance to the
oral nature of the Quran”. Seeman confuses fgjwid with melody, translating it as

“cantillation of scripture”. (Paraphr. Nelson, 2001: 16).

Due to tajwid being so closely connected to giraat and the Arabic language, many of
the technical terms adopted in the science are drawn from them. For example, giraat
has the terms madd, fath, imalah, i'dgbém, ith-har, and so on. Grammarians and
philologists used these very terms when compiling their manuals on Arabic. The
difference between the sciences being that the former’s presentation would be with
regards to its applications in Qur'anic transmission and the latter discussion it
pertaining to Arab expression and usage. With regards to some aspects of phonology
and phonetics, tajwid draws terms like jawf (oral cavity), hafat al-lisan (side of the
tongue) and other phonetic descriptions from Arabic manuals. Often terms in tajwfa’
manuals are derived from figh and hadith as well. For example, Dani using “wujib”
(compulsory), or explaining his transmissions of various traditions e.g. a report being

“gharib” (unfamiliar), it having “jttisal al-sanad’ (a connected chain of transmission)
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or “adilat al-nagalah” (trustworthy transmitters).'® Noldeke has indicated to this
reliance on grammar, philology and figh. (Néldeke, 2013: 568). Despite this
dependence upon other sciences, tajwid does have orthoepic terminologies exclusive to
it e.g. tartil, tarassul, tamkin, ishba; fakk al-huraf etc. Describing the differences

between Makki’s Ri3yah and Dant’s 7ahdid, Noldeke notes about al-Ri‘dyah:

“The first part deals with the rules of order, the merit of the recitation of
the Koran, etc., while the second part is purely linguistic, concerned with
the consonants, their articulation and qualities, consonantal connections,
doubling of consonants, and, in the final chapter, nin and tanwin in
contextual pronunciation. But in the nearly contemporary work of al-
Dani (d. 444/1052), al-Tahdid fil Glm a]—tajwfd, the paraenetic part is
omitted — it continues its own development — whereas the linguistic and
phonetic parts are somewhat enlarged. Here the propaedeutic character of

tajwid becomes even more evident.” (Noldeke, 2013: 568).

Makki dedicated a number of chapters exhorting the merits of recitation, even though
it technically did not discuss matters pertaining to the Qur'an’s orality. This would be
a feature repeated in many manuals of tajwid thereafter. Technically, waqgfand ibtidz;,
should not form part of tajwid since it does not deal with its sounds specifically.
However, it comprises falaggi and perhaps therefore have later been included in
manuals of tajwid. Wagf was mentioned by Aba Muzahim in al-Khaganiyyah, and
Dani expounds upon it in his commentary, presenting different types of wagf like
wagf tamm, waqf kafi, wagf hasan and wagf gabih.'”° Makki, on the other hand, only
discusses it when stopping on a mushaddad. The same could be said about the rules
pertaining to the istigdhah and the basmalah i.e. essentially they do not form part of

the science of tajwid.

169 See Dani, al-Tahdid fi al-ltgan wa al-Tajwid- 78.
70 Dani, Sharh Qasidah Abi Muzahim al-Khagani: 2/421.
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A noteworthy area in Arabic — as well as in Qur’anic recitation — that tajwid writings
developed further was the concept of /ahn. Though it was a term shared between
these sciences, tajwid divided /ahn into two categories: /ahn jali and lahn khafi. The
former was errors made in the very make-up of the word, like mispronunciation of a
word’s letters or vowels. This is clear in Kisa'Ts compilation on /aAn, in which he only
addresses /ahn jalt. Lahn khafi on the other hand, was only perceived by expert
reciters; only the expert, accurate teacher (mugri’ mutgin dabif) and those
knowledgeable of giraat and ada’ could recognise this kind of error.'”" The
appearance of this division of /aAn into jali and khafi seems to be during the fourth
hijri century, being mentioned by Ibn Mujahid in a/-Sab@h.'” In the fifth Airi
century, Sa‘idi, Dani and Qurtubi expounded upon the concept of /ahn khafi in
Qur’anic recitation. The discussion on /ahn khafiis continued in subsequent centuries

by the likes of Andarabi, Hamadhani and eventually Ibn al-Jazari.

Examples of /ahn khafi are the correct application of certain attributes found in the
Arabic consonants, like hams, jahr, shiddah, rikhwah, etc. This is similar to
considering correct pronunciation of voiced fricatives, unvoiced fricatives, plosives,
emphaticness, and so forth in English. Communication in Arabic, as well as in
English, continues unimpeded by incorrect articulation of these phonetical details e.g.
voicing the fricative in “thin” or unvoicing the fricative in “them” will not impede
communication. However, when it came to Qur’anic recitation, tajwfa’ demanded that
each of these phonetical details be articulated with utmost precision. Omission of
these minute phonetical details was considered as an error i.e. Jahn khafi, even though
it did not impede communication. Later, Arabic phoneticians resorted to what was

documented in tajwid works for the correction details of Arabic phonetics.'”

7! Ibn Mujahid, a/-Sabah: 49; Sa‘idi, al-Lahn al-Jali wa al-Lahn al-Khafr: 260; al-Mar‘ashi, Juhd al-Mugill: 85.
172 Tbn Mujahid, a/-Sabah: 49; See also Hamad, Abhath fi lm al-Tajwid- 172.
'3 Hamad, Abhath fi 1lm al-Tajwid- 187.
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Transmission versus Ijtihad
Every book of gira‘at resonates the concept of transmission; a methodology implanted

by the Prophet Muhammad éﬁé?e, continued by his Companions and the Successors

Py

#25.1™ Of recent, Nasser has fervently argued that gira’at is based on jjtihad.'™ To
support his argument, he has employed various approaches. He ignores earlier
scholars’ reiteration of transmission — the likes of Sibaway'’® (d. 180/796) and Abu
‘Ubayd Qasim ibn Sallam (d. 249/863) in the second and third Az centuries — and
quotes a sixth Ajjiri century exegete, Ibn ‘Atiyyah (d. 541/1147), that “the seven
eponymous Readings are the result of the Readers’ interpretation (jtihad) of the
defective ‘Uthmanic consonantal outline (rasm) and that these Readings were accepted
through the consensus of the community (ummah).” (Nasser, 2013: 7). He again
references Ibn ‘Atiyyah and writes that “Ibn ‘Atiyyah openly states that the seven
Readings originated due to the eponymous Readers’ interpretation (zjitihad) of the

defective ‘Uthmanic rasm.” (Nasser, 2013: 40).

However, in the very edition of Muharrar al-Wajiz referenced by Nasser'”’, though
Ibn ‘Atiyyah mentions zjtthad (fa gara’a bidhalik hasab ijtihadatihim) he says nothing
about a “defective ‘Uthmanic rasm” which Nasser quotes him on, #wice. Nasser
continues his misquotation of Ibn ‘Atiyyah and conveniently neglects to mention the
initial part of the sentence in which Ibn ‘Atiyyah very explicitly states that the qurra’

of the amsar merely followed the differences that were transmitted to them (tathaa

174 For quotations on transmission of giraat from the first AjjrT century until present-day, see the article of Rifa{,
‘Adil: Agwal al-Ulama’ al-Waridah fi ann “al-Qira’ah Sunnat Muttaba‘ah wa al-Ahkam al-Mabniyyah ‘ala dhalik,
Majallat al-Jami‘at al-Islamiyyah bi al-Madinat al-Munawwarah, edition 158, pp. 131-180.

175 Nasser insinuates a number of inaccurate claims regarding ¢ira’at in his works. To deal with all of them are
beyond the scope of this paper.

176 Sibaway maintains that the correct articulation of the letters of the Arabic alphabet can only be realised orally.
(ALKitab: 4/432). By extension, this would apply to Qur'anic recitation. In fact, with more emphasis in Qur'anic
recitation since fajwid experts developed /ahn khafi to ensure the accurate articulation of all the phonetical
attributes during recitation; a matter not realised by philologists, as mentioned previously.

177 This is the edition edited by ‘Abd al-Salam Muhammad and printed in Beirut by Dar al-Kutub al-Tlmiyyah in
2001.
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ma ruwiya lahum min ikhtilafar). This is a grievous oversight from Nasser since the
very scholar he quotes in support of his argument is actually stating the opposite of

what he is arguing.

The concept of zjtihad is never unrestricted. Ibn ‘Atiyyah has restricted the “sjtihad” of

the qurra’to two things in the quoted paragraph:

1) What was transmitted to the gurra’i.e. transmission.

2) Especially those Readings that agreed with the rasm (/asiyyama ma wafaqa
khatt al-mushaf).

Continuing to champion the case of y'bﬁéa’, Nasser then interprets a statement of Ibn
Mujéhid to mean that the differences in the giraat are similar to the differences in
ahkam (iegai rulings) ie. “if the disagreements on ahkam and Qira’at are of similar
nature, such disagreements ought to be the outcome of jjtihad.”'"® (Nasser, 2013: 49-

50). He writes:

“Ibn Mujahid starts by comparing the differences in Qira’at and the
disagreements among the readers to the differences in ahkam (legal
rulings) and the disagreements among the fugaha’ Tkhtilata n-nasu fi I-
qira’ati ka-ma khtalafi fi l-ahkam’. This short an underdeveloped phrase
is a very important statement which was not given much attention.”

(Nasser, 2013: 49).

178 Nasser writes that “In the same manner, the fugaha’ argue among each other by discussing, criticizing, refuting,
and even yielding to each other’s arguments and afkam, for there are no absolute proofs that this or that legal
ruling was acknowledged or rejected by the Prophet. The fugaha’try to comprehend and determine the shariah
rules set and laid down by God through their devised principles of law (usi/ al-figh), which generally comprise
Quran, traditions, 7ma‘and giyas (analogy). They agree on some points and disagree on others. Similarly, I
believe that Ibn Mujahid and the early Muslim scholars and Qur'an readers were also trying to determine the
“shariah” of the Quran as revealed by God i.e. the closest way in which the Prophet had recited the Quran when
it was revealed to him.” (Nasser, 2013: 61).
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Nasser regards this statement of Ibn Mujahid as “underdeveloped” and that it “was
not given much attention”. This notion of Nasser is refuted by Noldeke when he

explains that

“the fundamental difference between figh and the Koranic readings. In
figh there are given facts, and on the basis of ugsi/ the mujtahid passes the
appropriate Aukm, but still on the basis of individual judgement. If the
decision consists of choosing between different possibilities, these
themselves are thus construed by him and his equals at the time when
the problem is considered. In the science of Koranic variant readings
different possibilities exist a prior, which, according to the prevalent
dogma, are all equally divine so that the reader need do no more than

choose from among them.” (Noldeke, 2013: 487).

Similar to Néldeke, Ibn al-Jazari acknowledges that the gurra’have ikhtilaf the same
as the fugaha’, but highlights the distinct difference between the two: the latter is
based upon jjtihad which could hold the possibility of error while in girz’at all are
equally correct (if they meet the required prerequisites, of course). The ascription of a
reading to an individual or one of the eponymous readers does not mean that they
invented the reading based upon Jjtihad, but that the individual selected that
particular manner of reading (ikhtiyar) based upon a host of transmissions that he
had grasped from his teachers. Those Qur'anic readings eventually became renowned
as “his reading” e.g. the reading of Nafi,, the reading of Ibn Kathir, etc.'” The
ascription of the Qur’anic readings to individuals were even used to identify the
readings of the Companions and the Successors. Ibn al-Jazari documents that the
Successor, Sa‘id ibn Jubayr used to lead the prayer during the month of Ramadan. He
would then recite the gira’ah of Ibn Mas‘ad the one night followed by the giraah of
Zayd ibn Thabit the next night.”® The word “harf’ would be used synonymously as

179 Dani, Jami‘al-Bayan: 37; Ibn al-Jazari, al-Nashr: 1/52.
18 Tbn al-Jazari, Ghayat al-Nihayah: 1/305.
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gira'ah. For example, A‘mash would recite (yujawwid) the harfof Ibn Mas‘ad and Ibn
Abi Layla would recite the Aarfof ‘AlL.*!

Dutton has also given attention to this “underdeveloped” statement, elaborating that

“Ibn Mujahid (d. 324/936) says that the scholars of Islam ‘differ with
regard to readings as they differ with regard to legal judgements’. In
other words, just as there are differences in the details of the law — most
easily recognized in the differences between the different madhhabs
(schools of law) — so, too, are there differences on the level of detail with
regard to how to read the Qur'an. Similarly, just as the differences of figh
were to become simplified — or we could say restricted or standardized —
to four madhhabs (i.e. those named after Aba Hanifa, Malik, al-Shafif,
and Ahmad ibn Hanbal, assuming a Sunni point of view), so too did the
different ways of reciting the Qur'an become simplified — or again we

could say restricted or standardized — to seven readings, in particular by

Ibn Mujahid himself...” (Dutton, 2011: 4).

Furthermore, it seems farfetched that this statement of Ibn Mujahid infers unrestricted
gjtihad if one gauges the context in which this statement appears in the book. In the
topic discussions that appear immediately after it in Kitab al-Sabah, Tbn Mujahid
presents numerous statements from the Companions emphasizing that one not
become an innovator but instead, adhere to earlier precedents with regards to the

Qur’anic readings.182 Additionally, subsequent to this in Kitab al-Sabah, why would

181 Tbn al-Jazar, Ghayat al-Nihayah: 1/262.

182 Tbn Mujahid dedicates a number of pages at the start of Kitab al-Sabah quoting reports of his predecessors to
affirm this practice of transmission. I have mentioned them in my commentary of line seven of a/-Khaganiyyah,
who also emphasizes the following of tradition with regards to Qur'anic reading as opposed to jtihad. Some of the
statements quoted by Ibn Mujahid are:

®  Ibn Mas‘ad stated: “Follow (ittabi‘) [the experts with regards to recitation] and do no innovate (/2

tabtadi‘a)”. He also said: “Recite as you have been taught”.
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Ibn Mujahid have a chapter heading titled “the chains of transmission through which
the gira’ah has been transmitted to us” (al-asanid allati naqgalat ilayna al-gira’ah), then
dedicate pages 88-101 in documenting his transmission chains (asanid) for the seven

giraat, if the gira‘at was based upon jjtihad?

Nasser continues his challenge for zjtihad in the gira’at and attempts to show that the
girzat do not stem from the Prophet Muhammad éﬁ@e, but only reaches the
eponymous Readers. In doing so, he wishes to support his argument that the readings
are no longer divine, but due to the zjtihad of the gurra’ He mentions this numerous
times in his work. (See for example: Nasser, 2013: 49, 52, 53). In substantiating this,

he argues for example, that

“Ibn Mujahid is not keen to meticulously demonstrate the “sound”
transmission of his chosen canonical Readings from the eponymous
Readers down to the Prophet. For example, he [Ibn Mujahid] says that
Ibn Kathir studied with Mujahid ibn Jabr (d. 104/722), who studied with
Ibn ‘Abbas (d. 68-69/686-687), who in turn studied with Ubayy b. Kab
(d. 21/642). This is the only isnad Ibn Mujahid mentions to document

Ibn Kathir’s Reading.” (Nasser, 2013: 51).

Nasser shows that the transmission only reaches Ubayy ibn Ka®b #% and not the
Prophet ¢i%. However, in the chapter before the asanid of the Seven Qurra; Ibn
Mujahid relates, via transmission, historical accounts about the Seven eponymous

Readers. Here, Ibn Mujahid mentions seven times that Ubayy ibn Kab read to the

®  “Ali i said: “The Prophet has instructed you to read the Quran as you have been taught”.
®  Zayd ibn Thabit & stated: “Recitation is a practice followed (sunnah)”.

®  Muhammad ibn Munkadir said: “Recitation of the Qur'an is a followed practice; the latter grasps it from

the former”.

®  ‘Amir al-Sha'bi said: “Recitation is a practice followed, so read as those before you read”.

See Ibn Mujahid, al-Sab‘ah: 46-52.
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Prophet Muhammad.'®3 The reason why Kitab al-Sabah does link the transmissions of
the Seven Qurra’to the Prophet é&?g when presenting the asanid, is simply because the
teachers and the link of the Seven eponymous Readers to the Prophet has been

mentioned in the chapter before it already.184

Nasser’s misquotation and selective quotations does very little to support his stance of
zjtihad with regards to the giraat. Unfortunately, it also brings much of his research

on gira 2t under question.

A

b ~
t"'cth
¢

183 See Thn Mujahid, al-Sabah: pp. 55, 56, 57, 64, 69, 72 and 83.
184 See Ibn Mujahid, al-Sabah: 53-87.
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