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Dedicated to my mother who is the greatest woman I know. May Allah grant her

the highest level of jannah. Amin.

And, my husband, Mohamed Bashir. May we forever walk this path to Allah
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Introduction

All praises belong to Allah, Most High, who granted us the
immense blessing of iman and granted us the Noble Qur’an
through His beloved, Muhammad al-Mustafa £, our master and

our beloved. May Allah unite us with him £ in jannah. Amin.

The book before you, Beyond Recitation: Tajwid and
Spirituality is a translation and commentary on the earliest text of
tajwid written as a didactic poem, known as the Khaganiyyah by
Abt Muzahim Musa al-Khagani. This text emphasizes the
importance of learning the correct recitation of the Qur’an froma
teacher and distinguishing between the correct and incorrect
recitation of the Qur’an, while also covering select rules of tajwid
like madd and qasr, tarqiq of lam and r@, and niin sakinah and tanwin.
While the text does not list all the rules of tajwid, it emphasizes the
spiritual aspects of studying tajwid, such as asking Allah for
protection from arrogance, being patient, and ensuring that one’s
study of the Qur’an is not divorced from following its injunctions
in one’s life.

The reader will find the Arabic text as edited by Hamd
Allah Hafiz al-Safti and published by Maktabah Awlad al-Shaykh
lil-Turath  at the beginning of each discussion with Hafiz
Muhammad Saad Yacoob’s translation following it. The
commentary of the line(s) will follow. I began my reading and
research for the commentary of each line of this text by reading
‘Allamah al-Dani’s commentary on it, which was the earliest
published commentary I could find. I then branched out to other
commentaries of this poem as well as books of tasawwuf, tajwid, and
related sciences.



As this text is usually studied after the study of al-
Mugaddimah al-Jazariyyah, 1 have not expanded on topics that a
student would already be familiar with through their tajwid
studies. Rather, because Abti Muzahim & mentions the seven
imams of gir@’at in the matn, I have added discussions related to
the differences amongst the qurra’ when discussing topics like the
rules of al-niin al-sakinah and al-tanwin that a student would have
learned in their study of the Jazariyyah.

Like all books of this nature, this book should be studied
with a teacher. Because it includes many discussions related to the
gira’at, it would be best if it is taught and studied with a teacher
who has completed what is commonly known as ‘asharah sughrah
(al-Shatibiyyah wa al-Durrah). As students learn about the

differences between the qurr@’, it would be beneficial for the
teacher to recite for them in those gir@’at, or to have them listen
to recordings.

I have used the transliteration system of the International
Journal of Middle East Studies (IJMES). The translations for the
ahadith quoted have been taken from www.sunnah.com.

I ask the reader to look upon this work as a teacher’s
attempt to make a classical text accessible to her students. There
are many discussions that I am sure I should have included, but
perhaps did not, and I pray that Allah will send many others to
build on this work and write many beautiful and detailed
commentaries on this work in English. I ask Allah to forgive me for
the mistakes that I have made while researching and writing this
work. Amin.

I advise myself and the reader to reflect on our own state
as we read through this book. I pray that the reader feels as
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inspired by this blessed text as 1did. May Allah % accept this effort
from me, all my teachers, my mother, and my beloved husband
and make it a source of sadaqah jariyah for all of us. Amin. I request
the kind reader to say a prayer for my late teacher Mufti
Mohamed-Umer Esmail 4, to whom I owe an immense debt.
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Translator’s Note

All translation, no matter the language or medium being
translated to and from, is more of an art than an exact science.
Every language has its own particularities, nuances, turns of
phrases, and irreducible grammars - despite immense shared
underlying principles. This makes translation both possible, as
well as intensely challenging.

In essence, translation is taking the general meaning out of
one particular medium and placing it into another particular
medium. 1t is also necessary to remember that language itself
speaks - even if we do not mean that language speaks absolutely.
Every word has a specific denotation that we intend, but it also has
multiple other denotations that we do not intend, as well as
multiple connotations attached to each denotation and turns of
phrase. These connotations, denotations, etc. are all particular to
the medium of the original language, and when placing the
general meaning into the new language, we imbue it with new
meaning by placing it into new connotations and inextricably
attached multiple denotations.

Thus, by extracting the general meaning out of the
particular medium, we also divorce it from part of its meaning,
since part of the meaning was inherently tied to meaning as it
existed in the medium. In addition, when we implant it into the
new medium, it gains unintended new meaning as well, as the new
medium has within it existing meaning - one which we did not
intend, but which existed in any case.

Keeping all the above in mind, a particular translation
methodology was chosen understanding the above process as



inevitable and unpreventable. The following questions were then
put forward regarding the translation:
1. What is the objective for readers from the translation?
2. What is the objective of the overall text, and how does
the translation facilitate it?
3. What are parameters of faithfulness to the source
material?

It was determined that it was not the objective to provide
a translation which would function as a replacement for the
Arabic text or for academic study. Rather, the entire book itself is
written to further a student in their goals of advancing their
personal development in tajwid, and so the translation too should
facilitate that objective.

As for faithfulness, the established parameters were to
understand the meaning of each verse through various
commentaries, extract that meaning from 4™ century didactic
Arabic, place it in 21* century English, and keep as much of the
original vocabulary as possible. In order to give a sense of the
beauty and flow of the original didactic poem, the translation was
also set in meter and verse.

The translation is therefore arranged into a poem, whose
form is inspired by both Eastern and Western traditions. Its meter
is Western, using the iambic foot, with one unstressed and one
stressed syllable for a total of seven feet in each line. The poem,
however, is arranged like a gasida in form, meaning that it is
divided into couplets. Each couplet is self-sufficient in meaning
and grammar, and the final word of each couplet ends in the
rhyme syllable, “ance.”



While the entire poem is not a word-for-word translation
of the original, it is be a very readable, enjoyable, and faithful
rendering of the original as understood by multiple commentaries
while maintaining as much of the grammar and vocabulary as
possible. I ask Allah the Transcendent and Sublime to make the
endeavor beneficial for any who read it, accept it from me, and
make this work a sadaqa jariya for me and my sister. Amin.

M. Saad Yacoob

10



LBk Lo glal|
The Text of the Poem

PN R ESUNA RO

e

i AP SRR e s g8 o de
$AE L L b G gk BE 6o e AUk

e 15 A ke 15 Jn S &g opea e dll

AN G BA A 3 el w5 sl ot w6

SR A S G R B L o g K

AN g5 s sl o 2ownd uf W&y

DU S RIS R TN R I AT

BYSC IS P R i B0 S g gad
A R a8 LG B 5 5hy il de e,

3oz,
5555

11



S ) s 23 ) a1

o 53 o o3

&%tk (i e )i

e n\j;ﬂ\é;\)\{,_f\j\ AENA
KSR EINREE BN
VAR PN I

o

- RO IO EAURE
LR G W G Y el

MJ\ 15 o5 JLy & 8,

PINE R RETER

12

PASEI I CR I

on

R IR SR LR
ST S

& e g2l g3 A

LS 28 T (s s

"=

2555 faladl & g f ey
A S INICU I AP
sk O ST e 56
B 8 D, B e
ARG ek @iy

oo 5o b <]
gj}bosi?}ﬁu}\gj

14

15

16

17

18

19

20

21

22

23

24

25

26



i

PR URS S R I pOn
SEUE SR G ;%(ls}jj
el 8535 S i

A ooaly @5 =2

Faily 35 55505, (S5

A3 & gl el Sy oaid
FEUINE I E G R
A S 8 6 55,8 Y
Al g SE G 8RB Y5
BROIN S S Sy
S gE s g bl
JAINICT S TR ERH

.- 08

A A g 3

13

Vsl 5 gaasdly AUSS,

sz0 2 2o

O 5 G 5 &S
£3h s e el &)

G S S8 8 s

56 Gkl i, B35

R TN I P

o

FESARN ST
VL S 5315« JaE5 ity
4 15s G50 155200 OF 3
S5 5 o 35 46 b
NMES U

3 QA A R Ve

i (3K ) e gy

27

28

29

30

31

32

33

34

35

36

37

38

39



AN e g5 B S
g (s 3y 1l 8
R WV I LN

AE) 5 JB 158 el 58 L

RS

WS o JeBL

S

A el V5 G 36,8
A5,k sl (J ) 5K

S Bl e qle L

Ay ee R

3

A sl e s 22

i

e L R s s

14

L&;:.;%:);(;ﬁi\gggiﬂj
S[EEVREP N

£ o o B35 3

S LS I SRS

o 3 G S s
FA RN
GG 58 o8 By
A Je osmyh A sk Y

i

40

41

42

43

44

45

46

47

48

49

50

51



10

11

Translation of the Text

[ give inspiring words for those who have intelligence
Without boast - for boasting gives a rise to arrogance

I teach the art of recitation in the work, seeking
Safety in my Lord from conceit and self-importance

[ ask Him to help me on what I intend to do
And to protect my faith until the end of my existence

And I ask Him to look beyond my sins come tomorrow
The Eternal One of forgiveness and magnificence

Reciter of Qur’an! Perfect its presentation!
May Allah multiply your reward in abundance!

Not everyone reciting reads the book correctly
Not everyone who teaches it is trained in competence (mugri)

For us the sunnah is to take recitation from
the early mugri’s, holders of a confidence

So the seven reciters have a right on mankind for teach--
Ing them the Qur’an of their Lord without Equivalence

Within the two harams are Ibn Kathir and Nafi¢
And Ibn ©Al2>, Abi ‘Amr had in Basra his residence

And in the Levant is cAbd Allah, the son of ‘Amir
And ‘Asim, father of Bakr, Kufan of provenance

And Hamza also and al-Kisa’1 after him

15



12

13

14

15

16

17

18

19

20

21

In Qur’an, grammar, and poetry holding proficience

A person of proficiency gives letters rights they're due
When he recites Qur’an deliberately or hastens

Deliberately reciting Qur’an is better since it does
What we are commanded for: lingering, contemplations

And when we hasten during lessons it is accommodation
As ease for servants is religion’s facilitations

Preserve my teachings that I have summarized for you
For him to know from you who used to be in ignorance.

If a drink of my knowledge has served your thirst
I have not hidden knowledge from you in stored provisions

I give to you a poem on exceptional presentation
I hope with it my Lord will ease my encumbrance

And the number of verses is fifty-one couplets
Arranged verse after verse without any hesitance

And with Allah is my success and my reward for
Arranging verses on His radiating utterance

Whoever arranges the Qur’an like an arrow, let him
Obey Allah’s command in secret and in audience

Know my brother that elocution ornaments reciting
Of readers who repeat lessons for remembrance

16
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23

24

25

26

27

28

29

30

31

32

The reader, through reciting, he softens his tongue
And lifts through soulful devotion his heart’s afflictions

And the first Qur’anic science is mastering memorization,
And knowledge of mistakes, whenever there’s occurrence

And know mistakes in order to remove them, because
Not recognizing errors is not excuse for acquittance

If you do tahgqiq of recitation be in caution
Of Increasing in it, and ask the Almighty’s assistance

Measure the letter, do not unbound it from its weight,
Balancing Qur’anic letters is from heights of reverence.

The rule for you in tahgig, if you take from someone else
Is not to exceed ten verses, based on precedence.

Make clear what should be read clearly; make idgham and ikhfa’
On a letter in which difficulty has no presence

In those of which you make ikhf@, you do not make idgham
A gap exists between the two and easy is the difference

Say sukiin on the letters is due to the jazm case,
And the raf', nasb, and jarr are the cause of their inflections.

Vowel, read sukin, separate at times and join,
Stretch and distinguish between your madd and when you

condense

There is no madd except in three letters, named letters

17



33

34

35

36

37

38

39

40

41

42

Of lin. My account will reveal to you their existence

The alif, known to hold its own sukiin; and ya’ and waw
When both are with sukiin, so understand and have acceptance.

Make takhfif and tathgil, pronounce firmly -- purposefully,
In the fathah and the kasrah, don’t exceed the balance

Apply the hamza in what has a hamza in it
And don’t make hamza on the hidden nabr for elegance

And if you have a fathah before a ya or waw,
And hamzah after, pronounce it according to measurements.

Soften the enunciation of lam and r@> when due
The tongue becomes refined until words have pearl like

arrangements

Pronounce ‘ain and ha’ pleasantly whenever you rehearse
And be balanced in your lesson in every circumstance.

Stop at the cessation of meaning, in accordance to
Our mushaf, which is oft recited on the land and oceans

Do not make idgham of mim if after it is any
Other letter, and take my offer with a grateful response

Fulfill the dammah if it comes before the waw properly
Like in iyyaka na‘bud -- make it full as you advance.

If a letter of the lin comes before a merged letter,
Like the end of Fatihah, lengthen it to its ends

18
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44

45

46

47

48

49

50

51

You lengthen madd because the two sukiins have come together
Becoming like a vowel, so say those who know the science.

I classify these six letters that are specified by
The clear reading of niin before them at every instance

Ha@ and kh@, h@> and hamzah, ‘ain and ghain are the letters
So of my statement you must be in full acceptance

The letters of the throat these, their clarity routinely
Hidden, clarify onto others and be in obedience

Do not then emphasize the niin which you are making clear
Like min khaylin in al-Hashr when it’s in your utterance

And reading the tanwin as clear is analogous to nin,
Parallel with it: heavenly bride will be amongst your gains

Indeed, subtle matters have remained unstated here,
The devotee of learning will be taught them by patience.

A du‘a’ is due at Fajr for the son of ‘Ubayd Allah,
Miis3, on one who was by him instructed excellence

Our Lord respond to you for me and me for you in prayer
My brother, with forgiveness from Him and assistance

19



Abii Muzahim Miisa al-Khaqani*

His full name is Masa ibn ‘Ubayd Allah ibn Yahya ibn
Khagan Abt Muzdhim al-Khaqani al-Baghdadi. His grandfather,
his father, and similarly his brother, Abai ‘Ali Muhammad ‘Ubayd
Allah, were all ministers (wuzar@) in the Abbasid caliphate.
However, he himself had renounced the material world, and
dedicated himself to narrating the sayings (ahadith) of the beloved
of Allah € and dedicated his time to teaching Qur’an. He was an

expert in the recitation of Imam al-Kisa’1 as two of his teachers, al-
Hasan ibn ‘Abd al-Wahhab and Muhammad ibn al-Faraj, were
students of Imam al-Diri, one of the narrators of Imam al-Kisa’1.
He also recited to Ahmad ibn Yisuf, a student of Ibn Dhakwan, a
narrator of Imam Ibn ‘Amir,

Not only was he an expert in the recitation of the Qur‘an
as well as ahadith, but he was also known to be an excellent poet
in Arabic. He was the first person to write on the science of tajwid.
The Imam passed away in Dhi al-Hijjah, 325 AH. May Allah shower
him with His mercy and reward him immensely. Amin.

! Ibn al-Jazari, Ghayah al-Nihayah, 2:279-280; al-Dhahabi, Ma‘rifah al-Qurr@
al-Kibar, 2:554.
20



Lines 1 to 2
A [P

Sy ek 5 &) 5 Y Y e Y g 1

I give inspiring words for those who have intelligence
Without boast - for boasting gives a rise to arrogance

Al e E s eV e sYan B g r)“ 2

I teach the art of recitation in the work, seeking
Safety in my Lord from conceit and self-importance

In these lines, the respected author states the importance
of what he is about to share with us, by writing that it is Gzt NE
or “inspiring words.” Referring to it as “inspiring words” piques
the reader’s interest. In the second line, he also shares with us the
general subject of the text. He will be teaching us concepts and
rules related to the recitation of the Qur’an.

He warns us that boasting can lead to arrogance (kibr),
reminding us of the many warnings in the Qur’an and hadith
about this dangerous ailment.

Allah % tells us in the Qur’an that He, most High, does not
love those who are arrogant and who boast.

L5 E5 L2 25

@)ﬁad\,;bgb&y TaE5a 2l 3 235 V5 W) 335 5268 Vg
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Do not turn your nose up at people, nor walk about the
place arrogantly, for God does not love arrogant or boastful
people.:

Our beloved Prophet €& has warned us about the spiritual

disease of arrogance in multiple ahadith. Perhaps, one of the most
frightening is the following:

_gﬂjmm\y S0 3,25 06 J6 ol w2 32

S5 o
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. Qb\wd:ywbdm ‘: g

It was narrated that ‘Abd Allah said: “The Messenger of
Allah (2) said: ‘No one will enter Paradise who has even a
mustard-seed’s weight of arrogance in his heart, and no one will
enter Hell who has even a mustard-seed’s weight of faith in his
heart.”

As it is the sincere hope of every believer to be loved by
Allah % and to enter paradise, we must learn to identify the signs
of arrogance in ourselves, and work towards remedying this trait
within us.

Before we can remove something from within ourselves,
we must understand it. Shaykh Masthullah Khan explains takabbur
as “to willingly and consciously regard oneself superior to others
in religious or worldly excellence in a way which creates contempt

?31:18, translation by Abdel Haleem
* Ibn Majah, 4173
22



74 1t can be difficult at times to reflect

in the heart for others.
internally on our own state but doing so is imperative if we hope
to identify and rectify this quality. The signs of arrogance in our
heart manifest themselves in some of the following ways: to
generally regard others with contempt, to take offence when one
is not greeted first, or to be unable to acknowledge one’s mistake
even after having realized it.’

There are multiple remedies for arrogance. The author
himself shares one of these remedies with us in the second line

when he asks Allah % for refuge from it, describing himself as
Al Sl 8 e V5, B

The journey of purifying ourselves from the trait of
arrogance cannot be accomplished without the help of Allah %.
The beloved of Allah # taught us a beautiful du‘@ that teaches us
how to ask Allah % for help against the whisperings of our own
ego (nafs).

o ) e V5 a8 e ol cesitlu A5, 0 BL 2
S one 555
O Ever-Living One, O Eternal One, by Your mercy I call on You to

set right all my affairs. Do not place me in charge of my soul even
for the blinking of an eye (i.e. a moment).

* Masihullah Khan, The Path to Perfection, 67.
®> Masihullah Khan, The Path to Perfection, 67.
¢ Mustadrak Hakim, 2000.
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By saying this du‘@, we acknowledge in front of Allah 4
that our ego (nafs) is whispering to us, and we need His help to not
give in to those thoughts or to act on them. Arrogance is not just
a disease that limits itself to thoughts of superiority, but rather it
manifests itself in our actions, often leading to people being unjust
or oppressive towards others, and then justifying their actions to
themselves by convincing themselves of their own superiority
over those they oppressed.

Another powerful remedy is to reflect upon the greatness
of Allah % which in turn will make one aware of one’s own
£ that is
truly beautiful and truly powerful. If one feels superior to others

insignificance, reminding one that it is only ever Allah ¢

due to his/her knowledge, acts of worship, beauty, or wealth, it is
beneficial to remind oneself that none of these blessings can be
assigned to the self. Rather they are the blessings of Allah % and
just as He, Most High has blessed us with them, He % can remove
them.” We are not inherently better than others due to our
blessings. When we become aware of a blessing of Allah % in
ourselves, being grateful to Allah 4, and assigning that gift to
Allah % will in sha’ Allah protect us from arrogance.

Lastly, learning the sirah of the beloved of Allah &, as well
as reading about the humility of the companions . will inculcate
in one a sense of humility, as one sees that the best of creation
and the best generation 4 conducted themselves with the utmost
humility.®

7 Al-Ghazali, Tabligh-e-Din, 149.
8 Hamza Yusuf, Purification of the Heart, 113.
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The Messenger of Allah # was the best of creation and the
humblest human being that ever walked the earth. One of the
ways in which his € humility was manifested was in how he
conducted himself within his home. He 4z was the Prophet of Allah
4, and he was loved by his community and his family, and yet he
would do his own household chores. Our mother ‘A’ishah
shared with us that the beloved of Allah € would mend his own
clothes, milk goats, and would serve himself #.”

When he € would be with his companions, he % would
not seek to distinguish himself. Shaykh al-Hasani relates from
Mukhtasar al-Sira that once on a journey, “the Prophet #
instructed his companions to prepare a sheep that had been
slaughtered.” As they divided the tasks within themselves, the
Prophet % offered to bring the firewood. When the companions
assured him that they would take care of the task, the beloved of
Allah 4 said, “I know that you will, but I hate to be distinguished
from the rest of you; and Allah hates for His slave to see himself as
distinguished from his companions.”*°

Allah % has blessed us to be from the ummah of His
beloved 4, and to have his 4 blessed example before us.
Therefore, a believer can never allow oneself to feel superior to
others or seek to be distinguished from them. We ask Allah 4 for
His special aid in helping us to reflect on His greatness and to
remember the example of His beloved .

° Sayyid Muhammad ibn ‘Alawi al-Maliki al-Hasani, Muhammad # the
Perfect Man, trans. by Khalid Williams, 169.
'* Sayyid Muhammad al-Hasani, Muhammad # the Perfect Man, trans. by
Khalid Williams, 170.
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Lastly, while the author seeks refuge from boasting, the
use of the word 13;&, in my imperfect understanding, may also
allude to the recommendation of reciting the istiadha before
beginning one’s recitation of the Qur’an. Allah % says in the
Qur’an,

[Prophet], when you recite the Qur’an, seek God’s protection
from the outcast, Satan."

1116:98, Translation by Abdel Haleem
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Lines 3 to 4

550 7
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[ ask Him to help me on what I intend to do
And to protect my faith until the end of my existence

SR A i 05 S 203 e ge dlh g

And I ask Him to look beyond my sins come tomorrow
The Eternal One of forgiveness and magnificence

In the lines above, the author reminds us of two spiritual
concepts, always focusing on the hereafter and asking Allah % for
forgiveness. The author asks Allah % for help in this endeavour,
teaching us that it is only through the taufig of Allah that we are
ever able to accomplish anything. Then, the author makes du‘@
asking Allah to protect his faith till the end of his life.

He then asks Allah % to pardon him on the Day of
Judgment. This draws our attention to the very goal of our
existence, to prepare for our meeting with Allah 4. The use of the

word 4& reminds us of how close the Day of Judgment is, as each

person’s death is in a way their day of reckoning.

We are repeatedly reminded of this reality in the Qur‘an,
as we read descriptions of jannah and jahannam, and are reminded
that Allah % will indeed bring us back to life. However, believing
in the hereafter should translate into our actions and our
decisions. When we live our life focused on preparing for that
meeting with our Creator, we choose to act, think and feel those
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things which bring us closer to Him, Most High, and we leave those
things that would veil us from our Creator.

Abt Muzahim 2 does not simply mention this in his
poem, but rather, he lived his life in this way as well. We see this
concern in the first two couplets as well where he repeatedly
warns us and asks Allah % to protect him from the spiritual
diseases of boasting and arrogance, as they can ruin a person’s
akhirah.

At the end of the fourth line, the author praises Allah %
by alluding to His names, 3l and ,,isll. While both names

describe Allah’s attributes of forgiveness, they are different as
well. Imam al-Ghazali & defines al-Ghafiir as “All-Forgiving in the
sense that He is the perfection and completeness of forgiveness
and forgiving, to the point of reaching the highest level of
forgiveness.”"” While comparing these two names, Imam al-
Ghazali writes, al-‘Afuww “is more expressive than that, for ‘All-
Forgiving’ suggests concealment, while Effacer suggests erasing,
and erasing is more effectual than concealment.” "

In the next few lines, the author will begin his discussion
on the recitation of the Qur’an. In the lines above, he prepared us
spiritually to receive the knowledge he is about to share. We must
work towards freeing our hearts and actions of arrogance and
boasting, train our minds to always look towards our meeting with
Allah, and ask Allah for forgiveness often as part of our daily
remembrances. May Allah forgive us our sins and have mercy on

12 Al-Ghazali, The Ninety Nine Beautiful Names of God, trans. David Burrell
and Nazih Daher, 101.
B1bid., 139
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us, and may we be blessed with a death in a state of Islam and Iman
and may our last words in this world be that we bear witness to La
ilaha illah Allah, Muhammad al-Rasiil Allah. Amin.
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Lines 5 to 7

T o P

pAT

A B A el s sl oTH 6 s
Reciter of Qur’an! Perfect its presentation!
May Allah multiply your reward in abundance!
N N g ol B B e

Not everyone reciting reads the book correctly
Not everyone who teaches it is trained in competence (mugqri)

S

B SAITS R W R AN (S om0 Jd gy 7

For us the sunnah is to take recitation from
the early mugri’s, holders of a confidence "

In line five, the author advises us to perfect our recitation
and elocution of the Qur’an. This advice alludes to the command
of Allah % in the Qur’an, @)}wj C)\zjﬁf 553 Lle 3 j. Mufti Shafi¢
‘Uthmani s explains that reciting the Qur’an with tartil means to
recite the Qur’an slowly, being careful and deliberate about the

" In his translation of this line, Qari Fath Muhammad Panipati states that
“it is a sunnah for us to take recitation from the early ones, who were
teachers of gira’at, and aware of hidden matters and subtleties.” My
imperfect understanding is that this refers to the knowledge of the
Imams concerning the subtle matters of the sciences of reciting the
Qur’an. Indayate Rahmani, 1:110-111.
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pronunciation of each sound while reflecting on its meanings. "
Quoting the tafsir of Shah ‘Abd al-‘Aziz Muhaddith Dehlvi s (d.
1238 AH), Qar? Rahim Bakhsh Panipati @ lists four aspects of the
definition of tartil, to pronounce each letter from its correct point
of origination (makhraj) with all of its qualities (sifat), to
pronounce each of the three vowels with precision so that one
does not sound at all like the other, to plan one’s stops properly so
that stopping incorrectly does not disrupt the meaning, and to be
particular about elongating the letters of madd and emphasizing
letters with a shadda. "

‘Allamah al-Dani &, (d. 444 AH) states that achieving this
kind of recitation can only be done by repeatedly reciting (‘ard) to
areputable teacher."”

In the second half of the line, the author alludes to ahadith
that describe the immense reward for those who recite the Qur’an.
The reward for each letter that we recite is multiplied by ten.*
Also, the expert reciters of the Qur‘an will be with the noble,
pious, recording angels.” This is explained to mean as “though
this person is with the angels in the reward he deserves.”*

The author then moves into the important discussion of
how we receive the Qur’an and from whom we should seek to
learn it. To emphasize why it is important to take the Qur’an from

5 Shafi¢ ‘Uthmani, Ma‘ariful-Qur’an, trans. Ahmed Khalil ‘Aziz, 8:616.
' Rahim Bakhsh Panipati, al-‘Atdyd al-Wahbiyyah, 128-129.
'7 Al-Dani, Sharh Qasidah Abi Muzahim al-Khagani, 2:16.
¥ Tirmidhi, 2910
% Muslim, 798
* Mulla “Ali al-Qar?’, Forty Hadiths of the Excellence of the Clear Qur’an, trans.
Mohammad Mohammadi, 24.
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qualified teachers, he reminds us that it is very possible to recite
the Qur’an incorrectly. A more detailed discussion on the various
kinds of mistakes will be given under lines twenty-three and
twenty-four where the author will mention the importance of
being able to identify mistakes.

Just as he warns us that simply being able to recite the
Qur’an does not mean that we are doing so correctly, he also warns
that every teacher of the Qur’an cannot be considered a mugri,
meaning that not every teacher of the Qur’an has the requisite
qualifications. One should seek to study with a teacher who is
known to be an expert in this field. A mugr’ is someone who
transmits the Qur’an orally from his/her teacher, fulfilling all the
conditions of such a rendering, and has permission (holds ijazah)
to teach it to others.”

In line 7, the author states that it is a sunnah to recite the
Qur‘an in the way it has been transmitted from the early teachers.
‘Allamah al-Dani & explains this very beautifully saying that the
scholars are all in agreement that the Prophet % recited the
Qur’an toJibril ¥ every year, and he # recited it to Ubayy ibn Ka‘b
4 by the command of Allah %, and he recited it back to the
Prophet #, and other sahabah recited it to Ubayy ibn Ka‘b &, and
the sahabah recited the Qur’an to each other, and the tabi‘in recited
it to the sahabah and it continued as such till our (Allamah al-Dani)
time.”” When a student takes the correct recitation of the Qur’an
from a teacher in one of the accepted readings which are

*! Al-Husaini, Huda al-Majid, 17-18.
?2 Al-Dani, Sharh Qasidah Abi Muzahim al-Khdqant, 2:57. Muslim, 2308.
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transmitted from the beloved of Allah %, he/she is following this
beautiful sunnah.

There are numerous ahadith that reveal that the Prophet
4 would recite the Qur‘an for the sahabah & and that certain
sahabah 2, such as ‘Abd Allah ibn Mas‘td « and Ubayy ibn Ka‘b
4 among others, specialized in its recitation.” This reminds us
that we too need to seek out those who specialize in this science
and transmit it orally through unbroken chains of transmission
and learn the recitation of the Qur’an by reciting it. Recitation of
the Qur’an cannot be perfected by limiting oneself to a study of
tajwid theory.

# Bukhari, 3758.
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Lines 8 to 11
ERNE SR S SN

So the seven reciters have a right on mankind for teach--
Ing them the Qur’an of their Lord without Equivalence

SAE S G el g5 a0 G gedls 9

Within the two harams are Ibn Kathir and Nafi¢
And Ibn ©Al2>, Abi ‘Amr had in Basra his residence

A S gy sl Lo R 59 3 52 P, 10

And in the Levant is cAbd Allah, the son of ‘Amir
And ‘Asim, father of Bakr, Kufan of provenance

AR 85 oT AL gid A asoaesy & s o1

And Hamza also and al-Kis2’i after him
In Qur’an, grammar, and poetry holding proficience

In lines eight through eleven, AbG Muzahim s introduces
us to the seven Imams of the gir@’at. He describes them as having
a right upon us because they taught the Qur’an of their one Lord,

582

S ;3\ «&>- This is a reference to the following hadith:
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Narrated Ali bin Abi Talib «2.: Allah’s Messenger (£) said: “O
people of the Qur’an! Offer witr (prayer), because Allah is witr
(One) and loves witr.”

The biographies of the Imams . are presented in the
order that the author has introduced them to us. Although there
were many qurrd@ in the early generations,” these seven Imams
were first chosen by Ibn Mujahid s (d. 324 AH) in his Kitab al-
Sab‘ah fial-Qir@’at.”® Tbn Mujahid was a contemporary of the author
and lived in Baghdad.”

Before we move to the biographies of the imams, it would
be beneficial to review some terminology. This term gira’ah refers
to the reading of one of these seven qurra’ as well as the three
others that Imam Ibn al-Jazari & (d. 833 AH) added, Imam Aba
Ja‘far, Imam Ya‘qub, and Imam Khalaf al-‘Ashir . Each of these
ten Imams had two famous students (rawi) that transmit from
them. The reading of these two famous students of each Imam is
called a riwayah. Each rawi, such as Imam Hafs s, also had students
who transmitted from him. The reading of one of the students of
the rawis is called a tariq. For example, we recite in the gira’ah of
Imam ‘Asim through the riwayah of Imam Hafs, in the tarig that is

% Tirmidhi, 453.
» Ahmad “Ali al-Imam, Variant Readings of the Qur’an, 75.
* 1bn al-Jazari, al-Nashr fi al-Qir@’at al-‘Ashr, 1:24; Taqi al-Islam Dehlvi,
Talkhis al-Ma‘ant, 24.
7 Al-Marsafi, Hidayah al-Qar?, 2:633-634.
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outlined in the Shatibiyyah, which is the one transmitted through
Imam Hafs’s student, ‘Ubaid ibn al-Sabbah.? These terms will be
used throughout the book to discuss the differences in the gira@’at.

Ibn Kathir®

His name was ‘Abd Allah ibn Kathir ibn ‘Amr ibn ‘Abd
Allah ibn Zadhan ibn Fayriizan ibn Hurmuz. He was born in 45 AH
in Makkah and although he spent some time in Iraq, he returned
to Makkah and passed away there in 120 AH. He was a tabi‘ as he
met and narrated from the following sahabah x2: ‘Abd Allah ibn
Zubair, Anas ibn Malik, Abti Ayytb al-Ansari, and Mujahid ibn Jabr,
and Dirbas . He was a tall and large man, with a brown
complexion and bluish black eyes. He was eloquent and had an air
of nobility and tranquillity about him.

Although he had many students, his two main narrators
(rawis) are Imams Bazzi and Qunbul.

Imam Nafi¢ al-Madani*®

His name was Nafi¢ ibn ‘Abd al-Rahman ibn Abi Nu‘aim.

His kunyah was Abii Ruwaym, Abii Nu‘aym, Abii al-Hasan, Aba ‘Abd

® There are many links between ‘Ubaid ibn al-Sabbah and Imam al-
Shatibi.

» Tbn al-Jazari, Ghdyah al-Nihayah, 1:396-397; Kubra zada, Miftah al-
Sa‘adah, 2:26.

0 <Abd al-Fattah al-Qadi, Tarikh al-Qurra al-‘Asharah wa Ruwatihim, 11-13;
Ibn al-Jazari, Ghayah al-Nihayah, 2:288-291; Kubra Zada, Miftah al-Sa‘adah,
2:24-25; al-Dhahabi, Ma‘rifah al-Qurra al-Kibar, 1:241-247.
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al-Rahman, or ‘Abi ‘Abd Allah. He was born around 70 AH and was
originally from Asfahan. He had a very dark complexion, and is
described as having an excellent character, a beautiful face, and a
jovial nature. He prayed in the mosque of the Prophet € for sixty

years and dedicated seventy years of his life to reciting and
teaching the Qur‘an. Having recited to seventy tabi‘in, he was the
Imam of Qur’an recitation in al-Madinah al-Munawwarah after the
tabi‘n.

A pious man, he was known to have a musk like scent
emanate from his mouth when he spoke. He explained that this
was because he had seen the beloved Prophet €% in a dream, and
the beloved of Allah £ had recited into Imam Nafi“s mouth. Since
that day, a musk like scent emanated from his mouth when he
spoke. When asked why he had such a beautiful face and pleasant
nature, he responded that it was due to him having shook hands
with the blessed Prophet £ in a dream.

Both Imam Malik and Imam Ahmad ibn Hanbal preferred
the gira’ah of Imam Nafi‘ over others.

When he was passing away, his sons asked him to advise
them. He responded with the following,

c 5z
,
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So, fear Allah, and set your relations right, and obey Allah and
His Messenger, if you are believers.

*1 8:1, trans, Mufti Tagi Usmani
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He passed away around 169 AH. Although he had many
students, his two main narrators (rawis) are his step-son, Imam
Qaliin, and Imam Warsh.

Imam Abii ‘Amr*?

His name was Zabban ibn al-‘Al2> ibn ‘Ammar ibn al-
‘Aryan ibn ‘Abd Allah ibn al-Husain ibn al-Harith ibn Jalhamah. He
was born in Makkah in 68 AH, while some say 65 AH, and was
raised in Basrah. There are more than twenty names that are
assigned to Imam Aba ‘Amr. It is said that the reason for the
confusion regarding his name is that no one ever asked him due
to being in awe of him.

He was considered a tabi. He recited to teachers in
Makkah, Madinah, Basrah, and Kifa and had the most teachers
amongst the Imams of the gir@’at. He was the most knowledgeable
of people in Qur’an, grammar, history, and poetry. Imam al-
Asma‘iyy said that he had never seen a man like Imam Aba ‘Amr,
and that whenever he would sit with him, he would feel as if he
were sitting by an ocean with no shore.

Abti al-Warith relates that one year he set out for Hajj with
Imam Abl ‘Amr and they were passing through a completely
barren land. The Imam left him in a particular place and told him
that he should not follow him. When the Imam did not return for
a while, Abt al-Warith went looking for him out of concern. He
found the Imam making wudu’ from a fountain in the middle of
this barren land. Imam Abu ‘Amr told Aba al-Warith to never

2 Kubra zada, Miftah al-Sa‘adah, 2:28-29; Muhammad Ilyas al-A‘zami,
Tadhkirah al-Qurrd, 63-80.
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share this incident with anyone, and he said that I did not share it
with anyone until after the Imam passed away.

He passed away in 154 AH, 155 AH, or 157 in Kifa.
Although he had many students, his two main narrators (rawis) are
Imam al-Dri and Imam al-Susi.

Imam Ibn ‘Amir*

He was ‘Abd Allah ibn ‘Amir ibn Yazid ibn Tamim ibn
Rabi‘ah ibn ‘Amir al-Yahsabiyy (the sad can be read with all three
harakat) and his kunyah was Abi ‘Imran. He was born in either 8
AH or 21 AH and he has the shortest sanad among the seven qurr@’,
as he recited to Abli Darda’ & who recited to Rasil Allah €&. He

heard the Qur’an and hadith from multiple sahabah and is
therefore from among the tabiin. He was the Imam of gira@’ah in
Damascus after the passing of Abii Dard2’ «2, and was also the
Imam at Jami al-Umawiyyah for many years.

He passed away in Damascus on the day of ‘ashira’ in 118
AH. Although he had many students, his two main narrators
(rawis) are Imam Hisham and Imam Ibn Dhakwan.

Imam ‘Asim*

He is ‘Asim ibn Abi Najad. His kunyah was Aba Bakr. It is
said that his father’s name was ‘Abd Allah. His mother’s name was

3 <Abd al-Fattah al-Qadi, Tarikh al-Qurra’ al-‘Asharah wa Ruwatihim, 26-28;
Kubra zada, Miftah al-Sa‘adah, 2:30-31.
**1bn al-Jazari, Ghayah al-Nihayah, 1:316-317; al-Qadi, Tarikh al-Qurrd@ al-
‘Asharah wa Ruwatihim, 39-40; al-A‘zami, Tadhkirah al-Qurra’, 114-123.
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Bahdalah, and as such he is also known as ‘Asim ibn Bahdalah.
According to one account, he narrates from Harith ibn Hassan «,
and is therefore considered a tabi. His year of birth is unknown.

He was the Shaykh of gir@’ah after the passing of his
teacher Abu ‘Abd al-Rahman al-Sulami. He taught in Kafa for fifty
years with people coming from other regions to study with him
due to his level of knowledge. It was his practice to count the ayat
on his fingers as he listened to students, and he would start by
listening to the recitation of the traders (ahl al-siq) first.

In addition to gir@’at, he was an expert in hadith and the
Arabic language. He was blind and possessed a beautiful voice. He
was also an eloquent man. An ascetic, he was extremely patient
and pious. He passed away in 127 AH in Kifa.

His two main narrators are Imam Shu‘bah and his stepson,
Imam Hafs ibn Sulayman.

Imam Hamzah*

He was Hamzah ibn Habib ibn ‘Imarah ibn Isma‘il al-Kafi
al-Taymiyy. He was known as al-Zayyat as he would take oil from
Kifa to the city of Hulwan in Iraq, and then he would take back
cheese and walnuts to sell in Kiifa. He was born in 80 AH in the city
of Hulwan, and was of Persian descent. He was amongst the tab‘
tabi‘n.

He was extremely knowledgeable in the science of gir@’at
as well as the Arabic language and narrated about a thousand

* <Abd al-Fattah al-Qadi, Tarikh al-Qurra al-‘Asharah wa Ruwatihim, 44-46;
Muhammad Ilyas al-A‘zami, Tadhkirah al-Qurr@®, 156-171; Panipati,
‘Indydte Rahmani, v. 1, pp. 126-128.
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ahadith. He was known to be a very pious person and an ascetic.
The Imam had a principle that he would never accept gifts or
service from students to the point that he would not even drink
water if a student served it to him. He would pray four rak‘t of
prayer after he finished teaching, and would complete between
twenty five, twenty seven, or twenty eight readings of the Qur’an
in one month.

He passed away in 154, 156 or 158 AH, in Hulwan. His two
narrators are Imam Khalaf and Khallad who narrate from him
through his student Sulaym ibn ‘Isa, who was Imam Hamzah'’s
strongest student and recited the Qur’an to Imam Hamzah ten
times. Yahya ibn ‘Abd al-Malik said that when they used to recite
to Imam Hamzah, and Imam Sulaym came, Imam Hamzah would
tell them to sit upright (as a sign of respect) as Sulaym had come.
Imam Sulaym passed away in 188 AH.™

Imam al-Kisa’1¥’

He was ‘Ali ibn Hamzah ibn ‘Abd Allah al-Asadi. His kunyah
was Abii al-Hasan and he was known as al-Kisa‘i as he wore a cloak
for his ihram, or because he would sit in Imam Hamzah’s class
wearing a cloak, and his teacher would refer to him as the one with
the cloak. The exact year of his birth is unknown, but Imam al-

% Ibn al-Jazari, Ghdyah al-Nihayah, 1:288-289; Panipati, ‘Indydte Rahmani,
v.1,p. 128.
7 Tbn al-Jazari, Ghayah al-Nihayah, 1:474-478; ‘Abd al-Fattah al-Qadj,
Tarikh al-Qurrd@’ al-‘Asharah wa Ruwatihim, 50-53; Muhammad Ilyas al-
A‘zami, Tadhkirah al-Qurra@, 181-206; Panipati, ‘Indydte Rahmani, v. 1, p.
129.
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Dhahabi states that he was born around 120 AH. He was said to be
born and raised in a village outside of Kiifa and was of Persian
descent. He was the first cousin of Imam Muhammad Shaybani,
the famous hanafi jurist.

He never married and dedicated his life to learning and
teaching. He was an expert in the science of gira’at and the Arabic
language and authored many books. He studied Arabic grammar
with Khalil al-Farahidi and spent time with the Bedouin tribes in
the hijaz to increase his knowledge of Arabic. He gathered so much
knowledge of the Arabic language, that it took fifteen containers
of ink to write it all.

One of his teachers, and the one he relied on most, was
Imam Hamzah al-Zayyat. He recited the Qur’an to Imam Hamzah
four times. Due to the number of people that would attend Imam
al-Kisa’1’s classes, he would sit on a chair, and recite for students
himself while they made markings in their musahif.

He passed away while traveling to Khurasan with Hartn
al-Rashid in 189 AH. His two main narrators are Imams Abu al-
Harith and al-Dari.
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Lines 12 to 14

L5 aE 5 ahEl B i Wi oyl ke sid i 12

A person of proficiency gives letters rights they’re due
When he recites Qur’an deliberately or hastens

Sall s @G e g Gl el Jal atd W 13

Deliberately reciting Qur’an is better since it does
What we are commanded for: lingering, contemplations
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And when we hasten during lessons it is accommodation
As ease for servants is religion’s facilitations

In the lines above, the author informs us that proficiency
in recitation is achieved by giving each letter its right, and then
advises us that this must be done whether we are reciting quickly
or slowly.

Ibn al-Jazari 4 also mentions this concept of giving each
letter its right when he says:

it s\ J i e G Oy 2] A
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And it (tajwid) is to give the letters their right i.e., their permanent
qualities and what is due to them i.e., their temporary qualities.*

To give each letter its right means to pronounce each
letter from its correct point of origination (makhraj), and to
pronounce it with all of its qualities (sifat). It is not enough to
simply know the makhraj of each letter, as many letters share a
makhraj, and it is their distinguishing qualities that allow different
sounds to be produced from the same point of origination. While

the word \Gis refers to pronouncing each letter with its
permanent qualities, the word Gi=iis (deserving) alludes to

giving them their temporary qualities as well, such as tafkhim and
tarqiq, iqlab, ikhfa’, etc.”

While part of this study is theoretical, a true mastery of
this can only be achieved through reciting to a trained teacher as
Abli Miizahim 2 advised us earlier in the text.

The author then states that we must recite in this manner
(of giving each letter its right) whether we are reciting in hadr or
tartil. Hadr is to recite quickly while still pronouncing each letter
correctly. Reciting quickly allows one to recite more within a
short time, making more completions of the Qur’an and
increasing one’s reward, as one receives ten rewards for each
letter. ‘Allamah al-Dani s states that there are many narrations
that show that the sahabah and the tabi‘in used to take this

% Mugaddimah al-Jazariyyah, 1. 30, translation from Mohamed-Umer
Esmail &, Tas-hil al-Jazariyyah.
** Mulla ‘Al al-Qari’, al-Minah al-Fikriyyah, 162; Rahim Bakhsh Panipat, al-
‘Ataya al-Wahbiyyah, 136.
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dispensation and recite in hadr at times.” He supports this by
sharing reports in which companions are reported to have
completed the Qur’an in one unit (rak‘ah) of prayer, or in one or
two nights.”’ Abl Muzahim @ states that the permission for
reciting in hadr is part of the ease of our religion, alluding to the
following hadith:

2 1e W AsT 5238 55 ot 5, )

The Prophet () said, “Religion is ease and whoever overburdens

himself in his religion will not be able to continue in that way.”

In line 13, Abl Muzahim & states that reciting in tartil is
superior to reciting in hadr because reciting slowly gives us more
of an opportunity to reflect on the Qur‘an. One can compare this
to the difference between hurriedly walking from one place to
another, and leisurely strolling to one’s destination. Although the
result is the same, the person walking slowly has a greater
opportunity to observe the various people or things he/she came
across on their way. However, even if we do not understand what
we are reciting, reciting the Qur‘an “in a slow and distinct manner
is praiseworthy...because this is nearer to the reverence and
respect [which the Qurian deserves], and stronger in its

impression on the soul...”.*

“ Ibn al-Jazari, al-Tamhid, 62; al-Dani, Sharh Qasidah Abi Muzahim al-
Khagani, 2:150.
' Al-Dani, Sharh Qasidah Abi Muzahim al-Khagani, 2:151-165.
2 Bukhari, 39, translation from www.sunnah.com.
# Muhammad Abul Quasem, The Recitation and Interpretation of the Qur’an:
al-Ghazali’s Theory, 43.
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‘Allamah al-Dani @, in his commentary of this line,
mentions the dyah in Strah al-Muzzammil in which we are
commanded to recite the Qur’an with tartil. He shares multiple
accounts from the companions such as our mother Umm Salamah
@ and our mother Hafsah @& in which they described the
recitation of the beloved of Allah # as slow, and well
enunciated.* This supports the view expressed earlier, that even
if we do not understand what we are reciting, to recite slowly is
still more praiseworthy as it fulfils the command in the Qur’an and
follows the example of our beloved Prophet .

It is reported from Ibn Mas‘Gd @ that he said, “Do not
scatter the (recitation of the) Qur’an out like the scattering of
sand, and do not rush through it like the hasty recitation of poetry.
Stop at its amazing parts and make your heart move with it. None
of you should let his concern be to reach the end of the chapter.”*

Abi Muzahim £ encourages us to engage in this kind of
reflection. To reflect on the Qur’an for a non-scholar is to feel a
sense of awe of Allah 4 as we read the descriptions of our beloved
Lord, the most generous, the constantly aware, as well as to keep
oneself focused on the hereafter as one reads the descriptions of
Jjannah and jahannam. Lastly, it is to examine our actions and work
towards embodying the qualities of the believers mentioned in the
Qur’an in ourselves. Reflecting on the Qur’an for a non-scholar
should never result in interpreting the Qur’an or attempting to

derive rulings from it.*

* Al-Dani, Sharh Qasidah Abi Muzahim al-Khagani, 2:140-143,

* Tbn Kathir, Tafsir Ibn Kathir, 8:262.

* Muhammad Taqi Usmani, An Approach to the Qur’anic Sciences, 373.
46



Lines 15 and 16
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Preserve my teachings that I have summarized for you
For him to know from you who used to be in ignorance.

Al ag iee ki e ina s 16

If a drink of my knowledge has served your thirst
I have not hidden knowledge from you in stored provisions

In the two lines above, the author again expresses the
purpose for writing this text, to provide the reader the knowledge
he/she needs to recite the Qur’an correctly. He also advises the
student to memorize this text or the topics that he has outlined
within it, which allows a student to easily recall the principle for
a particular aspect of recitation and generally be more consistent
in applying these concepts in his/her recitation.

In line 16, he uses the metaphor of water to describe
knowledge, and attaining it as having drunk from it. Water is an
apt metaphor for knowledge as it washes away filth just as
knowledge washes away ignorance. Another characteristic of
water is that it has no shape of its own, allowing it to fill every
corner of the vessel in which it is held. Similarly, when sacred
knowledge enters our minds and hearts, it begins to affect every
aspect of our lives, from our actions to our thoughts. Lastly, the
author says that he did not hide any aspect of this knowledge from
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us, revealing his sincere desire to benefit the student. In his
commentary of this line ‘Allamah al-Dani s shares that Ibn ‘Abbas
& said, “If 1 received an ayah from the book of Allah, I desired that

all people know of it what I know.”*’

* Al-Dani, Sharh Qasidah Abi Muzahim al-Khaqani, 2:191.
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Lines 17 to 19
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[ give to you a poem on exceptional presentation
I hope with it my Lord will ease my encumbrance

BN RS g st A5y U 851 ST

And the number of verses is fifty one couplets
Arranged verse after verse without any hesitance

A el 3 aile o4 g dls

And with Allah is my success and my reward for
Arranging verses on His radiating utterance

17

18

19

In line 17, the author reminds us that he hopes that

writing this poem will be of benefit to him on the Day of Judgment,

again drawing our attention to living our lives looking towards

our meeting with Allah.

In line 18, he tells us that this poem will have 51 lines.

Giving the number of lines of a poem is a common practice in

tajwid and gira’at poems, and can be found at the end of Tuhfah al-

Atfal, the Jazariyyah, al-Durrah, etc. Interestingly, in these later

poems written in the science, the number of lines is usually

mentioned near the end of the poem, while the author here chose

to mention the total number early on.
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In line 19, the author assigns his ability to produce such
beautiful verses to taufig, or divine facilitation. Every good that we
do in life is through the mercy and generosity of our Lord. Aba
Muzahim & shows us that it is important not to assign our
achievements to ourselves.

In ‘Allamah al-Dani’s & commentary, the second half of
line 19 reads as, ,a3)l 44T o52) 526). Here, the word oi52! refers to
Arabic grammar and placing the correct vowel markings on words
according to their declension, and the pronoun in s refers to the
Quran, meaning the “Qur’an’s verses”. ‘Allamah al-Dani
comments on this line by stating that whoever reads the Qur’an
with the correct vowels, they will be rewarded by Allah. He then
shares narrations to encourage the people of the Qur’an to learn
the Arabic language and develop an understanding of the
language of the Qur’an.” Reading the Qur’an with incorrect
vowels can alter the meaning of the Qur’an.

From the two readings of this verse, we derive two
important lessons. Firstly, we should assign all our successes and
achievements to our merciful Lord, and secondly to endeavour to
learn the language the Qur’an.

* Al-Dani, Sharh Qasidah Abi Muzahim al-Khaqani, 2:193.
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Line 20
PER A NP P SN nedll A A B 355 20

Whoever arranges the Qur’an like an arrow, let him
Obey Allah’s command in secret and in audience

The metaphor the author uses above to describe the
correct recitation of the Qur’an is that of an arrow, e the

purpose of which is to reach its mark. The word .3 however,

specifically refers to an arrow that has yet to be fitted with a
blade.”” An arrow that is incomplete in its construction is
essentially useless. The Imam warns us that mastery of the
recitation of the Qur’an must be coupled with tagwa of Allah,
otherwise, the reciter too is incomplete in his/her understanding
of what it means to learn the Qur’an.

The higher purpose of learning the Qur’an is to be counted
by Allah among the people of the Qur’an, and to become beloved

to Him, Most High. The beloved of Allah € said, “It was narrated
that Anas ibn Malik & said: ‘The Messenger of Allah £ said: ‘Allah
has His own people among mankind.” They said: ‘O Messenger of
Allah, who are they?” He said: ‘The people of the Qur’an, the people
of Allah and those who are closest to Him.””*

In order to be of the people of the Qur’an, it is not simply
enough to memorize and recite the Qur’an. Rather, the student

and teacher of the Qur’an must embody what Allah has set forth

* Al-Husaini, Huda al-Majid, 21.
> Tbn M3jah, 215.
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for us in it, abstaining from the haram and establishing what we
have been commanded to establish of prayer, fasting, and giving
charity. The author also reminds us that this must be done both
privately and publicly. He says this because sometimes it is easier
to be obedient to Allah in public as we are afraid of what others
will think of us. However, in private we are less ashamed. One of
the ways to identify this in ourselves is to observe if there is a
difference in our prayer when we are praying in front of others,
and when we are praying alone.
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Line 21
JE SRR N EE e iladl sl et 21

Know my brother that elocution ornaments reciting
Of readers who repeat lessons for remembrance

In his commentary of this line ‘Allamah al-Dani s states
that whoever Allah distinguishes by granting him/her eloquence
of speech, proper elocution in their recitation of Qur’an, a
beautiful voice, guidance and sincerity, he/she should be deeply
aware of the immense gift that he/she has received, and should be
extremely grateful to Allah, Most High, as none of us are deserving
of what Allah has bestowed on us. He further warns the gari’ to not
use these gifts to gain worldly benefits.”

Abi Muzahim & also reminds us that to achieve expertise
and perfection in one’s recitation requires dedication and review.
It is important for students to have an established routine for how
and when they will review the material they have covered in each
lesson.

*! Al-Dani, Sharh Qasidah Abi Muzahim al-Khaqani, 2:206.
53



Line 22
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The reader, through reciting, he untangles his tongue
And lifts through soulful devotion his heart's afflictions

The reciter’s tongue becoming “softened” refers to the
ease with which the words of the Qur’an begin to flow without
when one recites the Qur’an often.” The reciter no longer
consciously thinks about how to correctly pronounce each letter
and sound. Rather, it comes forth correctly in a natural and
effortless manner, freeing the mind of the reciter to reflect upon
the meanings of the Qur’an.”

Not only does the frequent recitation of the Qur’an make
one’s recitation more pleasant and effortless, but it also removes
the diseases in one’s heart. In the second part of line 22, the author
alludes to the ayat that describe the Qur’an as a means of healing:

P 3. z
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People, a teaching from your Lord has come to you, a

healing for what is in [your] hearts, and guidance and mercy for
the believers.™

°2 Al-Dani, Sharh Qasidah Abi Muzahim al-Khaqani, 2:218.
>Islam ibn Nasr al-Azhari, al-Fath al-Rabbani fi Sharh al-R@iyyah al-
Khagqani, 66.
*#10:57, translation by Abdel Haleem.,
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We send down the Qur’an as healing and mercy to those who
believe; as for those who disbelieve, it only increases their loss.*

g 3R sk Gl 53
Say, ‘It is guidance and healing for those who have faith’*

Scholars of tafsir explain that these ayat can refer to both
physical and spiritual diseases. The Qur’an is a healing for both.
The beloved of Allah € told people to recite the Qur’an for

physical ailments, and we have similar reports of the sahabah
reciting Qur’an on others for healing. This is a practice that has
been used by our pious predecessors as well.”

As for the spiritual ailments, they include, among others,
arrogance, anger, jealousy, greed, vanity, love of status, and love
of this world. They occupy the spiritual heart and manifest
themselves through a person’s actions.*® The root of oppressing
others is often the belief in one’s own superiority or an insatiable
desire for the amassing of wealth and power. The beloved of Allah
¢ told us that if the heart is sound, then the rest of the body will

also be sound. *°

> 17:82, translation by Abdel Haleem.
% 41:44, translation by Abdel Haleem.
*7 Shafi¢ Uthmani, Ma‘ariful Qur’an, 4:551-552, 7:663.
%8 <Ashiq Ilahi Bulandshehri, Sharh Arba‘in al-Nawawi, 58.
% Bukhari, 52
55



For the heart to be sound means that it is free of the
diseases mentioned above and that it embodies the praiseworthy
qualities that a believer should possess, such as gratitude,
contentment, humility, and sincerity. The proofs from the Qur’an
and hadith for why each of the diseases of the heart must be
removed, as well as their symptoms and remedies can be found in
the books of tasawwuf. While some diseases can cause a person to
act sinfully, other diseases, such as ostentation (riya@’) can cause a
person’s deeds to be wasted.

As we read through the Qur’an, a student of the Qur’an
should pay special attention to where Allah Ta‘la mentions a
quality that He, Most High loves in people. Similarly, we must note
the qualities that He, Most High does not love. These spiritual
ailments function as veils on the spiritual heart and prevent a
believer from reaching the state of ihsan described in the hadith,
where he/she can worship Allah, Most High as if he/she sees the
Beloved, Most High.*

If we are convinced of our perceived grandeur, we become
incapable of contemplating the magnificence of Allah. Similarly, if
we aim to impress people with our good deeds, we become
incapable of experiencing the sweetness of our good deeds being
done just for the sake of the Beloved, Most High. If we are
constantly complaining about the gifts that He, Most High has
bestowed on others, we may become blind to His immense mercy
that surrounds us.

Removing the blameworthy qualities and inculcating the
praiseworthy qualities is a long spiritual journey, and it is best

© Muslim, 8
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undertaken under the guidance of a teacher who is on this journey
themselves, albeit much farther along than us.
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Lines 23 and 24
G4 YA e AL 5 ke 58 S le G 23

And the first Qur’anic science is mastering memorization,
And knowledge of mistakes, whenever there’s occurrence

St e GG el s LS AL G e 24

And know mistakes in order to remove them, because

Not recognizing errors is not excuse for acquittance

There are two main topics mentioned above, the first is to
master the memorization of the Qur’an, and the other is to be able
to determine the nature of a mistake in one’s recitation. As for the
first, mastering the memorization of the Qur’an requires
reviewing it often. It also includes knowing the similarly worded
ayat (mutashabihat). A strong memorization of the Qur’an will
make it much easier to gain knowledge of the science of gira’at.*

The second topic is being able to determine mistakes in
one’s recitation. Mistakes can be divided into two categories, al-
lahn al-jaliyy or obvious mistakes, and al-lahn al-khafiyy, or subtle
mistakes. In his book, al-Tamhid, Ibn al-Jazari s divides al-lahn al-
jali into two categories, those changes in a word that cause a
change in meaning, and those changes in a word that are although
major mistakes, still allow for the correct meaning to be
ascertained. For the first, he gives examples of changing the vowel

¢! Al-Dani, Sharh Qasidah Abi Muzahim al-Khaqani, 2:225.
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markings that denote the conjugation of a word, ex:, c.§, &J3). For

the second, he gives examples where even if the vowel marking
were to be read incorrectly, the correct meaning could still be

understood, ex: 5,V 3. This second category of al-lahn al-jali is

still considered haram.® Ibn al-Jazari s also states that al-lahn al-
jali are mistakes that can be identified by both trained qurra’ as
well as others.*

The second category of mistakes that both ‘Allamah al-
Dani 4 and Ibn al-Jazari & mention are al-lahn al-khafi. These are
mistakes that do not alter the meaning of words. Both scholars
state that these are mistakes that can only be ascertained by
trained qurra’.® These are mistakes that do not alter the meaning
of a word.®

Abl Muzahim & then states that a person has no excuse
for not being able to recognize errors. This most probably refers
to al-lahn al-jali, which can be ascertained by untrained reciters as
well. While discussing these two categories of mistakes in al-Nashr,
Ibn al-Jazari s says that if someone is unable to have enough
control over their tongue to recite correctly or does not have
access to someone who can teach them the correct way to recite

2 1bn al-Jazari, al-Tamhid, 77.
% Al-Juraisi, Nihdyah al-Qawl al-Mufid, 36.
% Ibn al-Jazari, al-Nashr fi al-Qir@’at al-‘Ashr, 1:211.
% Al-Dani, Sharh Qasidah Abi Muzahim al-Khagani, 2:227; 1bn al-Jazari, al-
Tamhid, 77-78.
% Ibn al-Jazari, al-Tamhid, 77-78; al-Juraisi, Nihayah al-Qawl al-Mufid, 36-
37.
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the Qur’an, then Allah does not burden a person more than he/she
can bear.?”

% Ibn al-Jazari, al-Nashr fi al-Qir@at al-‘Ashr, 1:211.
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Lines 25 and 26
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If you do tahgiq of recitation be in caution
Of increasing in it, and ask the Almighty’s assistance
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Measure the letter, do not unbound it from its weight,
Balancing Qur’anic letters is from heights of reverence.

In line 25, the author reminds us of the deep spiritual
reality that we can only recite correctly by asking Allah Ta‘ala for
help in doing so. It is important that a student and teacher of the
Qur’an regularly make du‘@ asking Allah for facilitation and ease
in reciting the Qur’an correctly. Anyone who does not do so will
find themselves feeling frustrated, as they are relying on
themselves and their own meager human efforts, as opposed to
relying on the infinite mercy and power of Allah Ta‘ala. We ask
Allah to grant us openings in this science, and to make the correct
recitation of the Qur’an easy on our tongues. Amin.

Abli Muzahim 2 also mentions that one should not add
anything to one’s recitation when reciting in tahqiq, which is a
slow speed of recitation used while learning. Earlier in the text
Abi Muzahim & mentioned two speeds of recitation, tartil and
hadr, specifying that tartil was the slower of the two. Tahgqiq differs
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from tartil in that all tahqiq is tartil, but not all tartil is tahqiq. While
tahqiq refers to a slow, deliberate recitation of a student for the
purposes of learning and practicing, tartil refers to recitation
which has an element of reflecting on and understanding the
meaning of the Qur’an.® Other scholars have mentioned tartil as
the slowest speed of recitation and have not mentioned tahgiq at
all.®

While explaining the connection between tartil and the
speeds of recitation, Imam al-Nuwairi 4, (d. 857 AH) reminds us of
the definition of tartil given by Ali &, which is & ,xs y &y 31 2
4,1, Because it is possible to maintain the makhdrij and sifat of

letters, while being conscious of where it is appropriate to stop,
one can recite in tadwir (a speed between tahqgiq and hadr) or hadr,
but still recite in tartil, reciting correctly and beautifully (by
beautifying one’s voice)”, enunciating each sound and being
careful about the places of wagf.” In conclusion, tahgig, tadwir, and
hadr are considered three speeds of reciting in tartil.”

The author then warns against adding something in one’s
recitation when reciting in tahqgig. Imam Hamzah al-Zayyat s
states that just as excessiveness in any physical trait is considered
disease, or can cause discomfort, “anything that is excessive in

% Al-Ulaymi, Fath al-Rahman fi Tafsir al-Qur’an, 1:29; al-Nuwairi, Sharh
Tayyibah al-Nashr, 1:248; al-Juraisi, Nihayah al-Qawl al-Mufid, 28; al-Mas’il,
MuSam al-Mustalahat, 122-23.
% Al-Marsafi, Hidayah al-Qar?, 1:50; al-Salsabil al-Shafi, 1. 150.
7® Tayyibah al-Nashr, 1. 79-80.
7t Al-Nuwairi, Sharh Tayyibah al-Nashr, 1:248; Taqi al-Islam Dehlvi, al-Yusr,
30.
72 Ahmad Khalid Shukri et. al., al-Munir fi Ahkam al-Tajwid, 16.
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recitation (gir@’ah) is not from gir@’ah.”” This can mean adding an
emphasis where it is not required, or elongating letters more than
they need to be stretched. This often happens when students first
begin to recite to a teacher to correct their recitation or are
reciting very slowly to enunciate each sound. They add more
pressure than required to letters and under or overextend mudid
and ghunnan. To give every letter its measure means to recite each
letter from the correct makhraj with all of its sifat, to elongate
mudiid and ghunnan for as long as is required, not more or less.
Then the author states that to do so is the greatest deed of
righteousness. This refers to the hadith mentioned before
regarding the reward of those who are experts (mahir) in the
Qur’an.

7 Panipati, ‘Inayate Rahmani, 1:127; Al-Husaini, Huda al-Majid, 22-23.
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Line 27
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The rule for you in tahgig, if you take from someone else
Is not to exceed ten verses, based on precedence.

‘Allamah al-Dani & explains that when taking a lesson
from a teacher for the purpose of achieving mastery in tajwid, a
lesson of ten verses at a time is sufficient. A student should
practice his/her recitation as well as learn the rules of recitation
in those ayat and be able to recite them comfortably and correctly.
Then he/she may begin to take as much as he would like from the
teacher in terms of his lesson.”

He then supports this statement but listing multiple
narrations that state that the sahabah learned the Qur’an ten ayat
at a time, while implementing those verses in their lives. He also
mentions narrations where the sahabah taught people the Qur’an
five verses at a time, saying that the Qur’an was revealed to the
beloved of Allah €& five verses at a time. He then mentions reports

from the tabi‘in where they taught people one, three, and five ayat
at a time. Others like Imam Nafi> and Imam Hamzah taught people
thirty or fifty ayat at a time.”

Ibn al-Jazari & explains that this verse states the practice
of the early teachers of the Qur’an. Later scholars did not restrict

7* Al-Dani, Sharh Qasidah Abi Muzahim al-Khaqani, 2:262.
7> Al-Dani, Sharh Qasidah Abi Muzahim al-Khagant, 2:264-271.
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students to reciting ten verses at a time. Rather, they increased or
decreased the lesson based on the ability of the student.”

The recommendation to start by giving students a short
and manageable lesson is one that many teachers practice, as in
the beginning of a students’ journey of memorization and tajwid,
it can be overwhelming to give a student a long lesson and expect
them to perfect every aspect of tajwid contained therein. Instead,
one should start by assigning the student a small portion, but
insist on consistent and precise application of makharij, sifat, and
other rules. This will allow a student to recite well even when their
assignment amount increases. Like many teachers, my late
teacher Mufti Mohamed-Umer Esmail :, would begin a student
with sarah al-Fatihah, and then move through juz ‘amma starting
from sirah al-Nas. He would not allow us to move a student
forward until they consistently applied every single rule in the
short sirah they were assigned. Although this is a slow and pain
staking process, it allows for a greater level of mastery and

consistency in a student’s recitation.

78 Ibn al-Jazari, al-Nashr fi al-Qir@at al-‘Ashr, 2:197.
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Lines 28 and 29
PR AL Lndal G Y ES 28

Make clear what should be read clearly; make idgham and ikhfa’
On a letter in which difficulty has no presence

SOy w5 wEn 2it pilaud (0G5 29

In those of which you make ikhf@’, you do not make idgham
A gap”’ exists between the two and easy is the difference

In the lines above, the author introduces us to the terms
and concepts of izhar, idgham, and ikhfa’. Students usually learn
these terms in the context of the rules of ikhfa’ and idgham of
particular letters such as niin and mim, but we will look at the more
general definitions of these terms.

Technically, izhar is when two differing letters meet. The
two will be read as separated from each other without any
concealment of the first, nor will the first merge into the second.”
Both letters will be articulated completely from their respective
makharij with all their sifat.” Other texts define it as the exiting of
every letter from its makhraj without any (added) ghunnah in the
letter that is to be read clearly.* Izhar is the default way in which

77 Difference
78 Al-Dani, Sharh Qasidah Abi Muzahim al-Khaqani, 2:285.
7 Al-Dabba¢, al-Id@’ah fi Bayan Usul al-Qir@ah, 11.
8 Al-Juraisi, Nihdayah al-Qawl al-Mufid, 156; al-Marsafi, Hidayah al-Qar?, 1:
159-160; al-Salsabil al-Shafi, 1. 22; al-Dabba¢, Minhah Dhi al-Jalal, 42.
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letters are read.® In order for something other than izhar to take
place, certain conditions must be met as we will see in the
definitions of idgham and ikhfa’.

Idgham is a feature of the Arabic language.® The Arabs
merged similar letters together in order to make them easier to
articulate.® Its definition is for the first letter to be buried into the
second letter. The second letter (mudgham fih) is pronounced with
emphasis. There is no wagf or delay between the two letters.* A
similar definition is to articulate two letters as one emphasized
letter of the second kind.®

Idgham has certain conditions and reasons, as well as
things that prevent it. Its conditions are that the second letter
must follow the first, either in the same word and in the script,

(ex: ré:@&;), or it must follow it in the script, even if they are not
in the same word, (ex: 3» &)). This would then remove the
possibility of idgham from two letters that have a letter between
them even if that letter is not pronounced, such as s ul.* If the

two merging letters are in the same word, then the second letter
(mudgham fih) must have another letter following it. It cannot be

¥ Tbn al-Jazari, al-Tamhid, 166; al-Dabba‘, al-Id@ah fi Bayan Usul al-Qir@’ah,
11.
82 Al-Dabba, al-Id@’ah fi Bayan Usul al-Qir@’ah, 12.
% Al-Juraisi, Nihdyah al-Qawl al-Mufid, 139.
% Al-Dani, Sharh Qasidah Abi Muzahim al-Khdqant, 2:286; al-Salsabil al-Shaft,
1. 22.
% Al-Salsabil al-Shafi, 1. 23; al-Dabba‘, Minhah Dhi al-Jaldl, 46.
% Ibn al-Jazari, al-Nashr, 1:278; al-Juraisi, Nihayah al-Qawl al-Mufid, 139-
140.

67



the last letter of the word. According to this condition, idgham can
be done on .«=zls but not on @533,

In addition to the conditions above, there must be a level
of similarity between the two letters, the one that is merging
(mudgham) and the one that it is merging into (mudgham fih). This
similarity can be of one of the three types listed below.* ‘Allamah
al-Dani & considers the second category (mutajanisain) as a part
of the third category (mutagaribain).*

Idgham al-mutamithilain occurs when two letters share the
same makhraj and sifat. In other words, this is when letters that are

identical to each other merge. Some examples include: «su; G

AN R
Idgham al-mutajanisain occurs when two letters have the

s

same makhraj but different sifat. Some examples include: .22

Idgham al-nutaqaribain occurs when the makharij of two
letters are close to each other, or they have similar sifat. In order
for two letters to be considered mutaqgariban in terms of sifat, they
must share at least three or more sifat.” Some examples include:

s 5,7

&5 J3 =il

¥ Ibn al-Jazari, al-Nashr, 1:278; al-Juraisi, Nihayah al-Qawl al-Mufid, 139-
140.
% Ibn al-Jazari, al-Nashr, 1:278; Ahmad Shukri, al-Munir fi Ahkam al-Tajwid,
117-118.
% Al-Dani, Sharh Qasidah Abi Muzahim al-Khagani, 2:286; al-Dani, al-Tahdid,
99-100.
% Ahmad Shukri, et. al., al-Munir fi Ahkam al-Tajwid, 118.
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Within the three categories mentioned above, there are
places where all the qurr@® will agree that the two letters will
merge. This is called idgham wajib. There will also be many
instances where letters may be mutagariban, but the qurra® will
differ regarding applying idgham in those instances. This is known
as idgham ja’iz.

If the first letter (mudgham) is sakin, it will be referred to
as idgham saghir. If the mudgham carries a vowel (mutaharrik), it will
be referred to as idgham kabir.

All the qurra@® agree that there will never be idgham
between two letters that are dissimilar to each other in both their
makhdrij and sifat (mutaba‘idain). They also agree that there is no
instance of idgham where the first letter carries a vowel
(mutaharrik), and the second letter is sakin.”

Ikhfa’ is a state between idgham and izhdr, where the letter
is read without any emphasis®, and the nasal sound of the first
letter remains.” Al-Mar‘ashi & explains this by saying that izhar
is to preserve both the point of origination of a letter and all of its
qualities, while idgham is to lose both. Therefore, ikhfa’ is between
the two.” There are two kinds of ikhf@, ikhfa@ of a letter (niin and
mim) and ikhfa of a vowel (harakah).”

°* Ahmad Shukri, et. al., al-Munir fi Ahkam al-Tajwid, 119.
2 Mulla ‘Ali al-Qar?’, al-Minah al-Fikriyyah, 263.
% Al-Juraisi, Nihdyah al-Qawl al-Mufid, 164; al-Dabba‘, Minhah Dhi al-jaldl,
55.
** Al-Mar‘ashi, Juhd al-Mugqill, 203.
% Al-Mar‘ashi, Juhd al-Mugill, 203; al-Mas’al, Mu$am al-Mustalahat, 46; al-
Dani, Sharh Qasidah Abi Muzahim al-Khagant, 2:290; al-Dani, al-Tahdid, 100;
Ibn al-Jazari, al-Tamhid, 70.

69



Ikhfa’ of a letter happens when niin sakinah is followed by
one of the well-known fifteen letters. Ikhfa’> of mim takes places
when it is sakin and is followed by a ba’. As the author will mention
some of the rules of nin sakinah and mim sakinah later in the text,
this discussion will be expanded upon there, in sha’ Allah.

Ikhf@ of a vowel (harakah) is when a harakah is only
pronounced partially. This is also called ikhtilds.” It is the
weakening of the harakah and the shortening of its length.” There
is only one word in the narration of Hafs in which this is found, ¥

s #, and that also only in some turuq of Hafs. There are other
gira’at where this is found in other words as well, such as the words
L:-}ZQQ r;b,;\dm ,d) 101

% Al-Dabba‘, al-Id@’ah fi Bayan Usul al-Qir@’ah, 14.
°7 Tbn al-Jazari, al-Tamhid, 70; al-Mas’al, Mu§am al-Mustalahat, 46-47.
*®12:11
** The following qurra’ have an option of reading the kasrah on this word
with ikhf@’/ikhtilas: Qaltin, Shu‘bah, and Aba ‘Amr. Hirz al-Amani wa Wajh
al-Tahani, 1. 536.
1% Imam al-Diir from Abdi ‘Amr has the option of making ikhfa’/ikhtilas
on the dammah of the ra@ in this word. Hirz al-Amani wa Wajh al-Tahani, 1.
454-455,
' Tmam al-Diir from Abi ‘Amr has the option of making ikhf@/ikhtilas
on the kasrah of the r@ in this word. Hirz al-Amani wa Wajh al-Tahani, 1.
485-486.
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Line 30
S ol s s s S GSS 8L 30

Say sukiin on the letters is due to the jazm case,
And the raf’, nasb, and jarr are the cause of their inflections.

The last letter of a word in Arabic can carry a sukiin or a
vowel (harakah). These markings are determined by the rules of
Arabic grammar and the words are then said to be in the state of
Jjazm, raf', nasb or jarr. The author mentions this here to show the
importance of studying Arabic grammar and morphology
alongside tajwid and gira’at.

Among other benefits, knowing the rules of when and why
a suktn or a particular harakah is placed at the end of words allows
a student to determine whether the harakah is permanent or
temporary. A temporary dammah or kasrah prevents the
application of rawm and ishmdam when making wagf. These will be

discussed later.
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Line 31

s B 1150085 BU Akl ity B 31

J 25

Vowel, read sukin, separate at times and join,
Stretch and distinguish between your madd and when you
condense

A harakah, meaning a fathah, kasrah, or dammah should be
read completely, without any extra elongation or shortening.
Sukiin refers to the absence of any vowel marking on a letter and
will be read as such. As discussed earlier, there are times when a
harakah will be read partially such as when doing ikhfa’/ikhtilas. A
harakah should never be shortened unless the gira’ah requires it.

In order for a vowel to be extended, it must fulfill certain
conditions. When a fathah is followed by an alif, a kasrah is followed
by a ya’ sakinah, or a dammah is followed by a waw sakinah, it will
be extended for two counts. This extension of the sound is
referred to as madd. The author states that we should make sure
to distinguish between the shortening and lengthening of the
vowels. Shortening one of the madd letters for less than two
counts may alter the meaning of a word.

Abl Muzdhim 2 also alludes to the difference between
hamzah al-wasl and hamzah al-qat’. While hamzah al-wasl will be
dropped when we read it as joined to the word before it, hamzah
al-qat* must be recited whether we start from it or are continuing

our recitation from the previous word. Hamzah al-wasl occurs in
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seven special nouns, such as ! o etc.'”, in the definite particle
J), and relative pronouns (& sl AN, Tt also occurs in the

second person command form verb conjugations, and the past
tense and command forms of tri-lateral and quad-lateral verbs
that have affixes, (thalathi mazid fih and ruba‘i mazid fih).

192 Al-Mugaddimah al-Jazariyyah, 1. 103.
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Lines 32 and 33
@85 b ol Gyt o2 Gl alig iy 3

There is no madd except in three letters, named letters
Of Lin. My account will reveal to you their existence

S8 L g 85 353 Bl e 33

The alif, known to hold its own sukiin; and ya’ and waw
When both are with sukiin, so understand and have acceptance.

The letters of madd are three, alif, waw and ya> when they
carry a sukin and are preceded by their corresponding vowels.
The author states that these three letters are called letters of lin.
The word lin here is being used in its literal meaning to mean
softness or flexibility. This is the nature of the letters of madd; they
are pronounced with ease from their makhraj without any
difficulty.'”

The author specifies that alif differs from the other two
letters of madd as alif will never carry a vowel, while waw and ya@
can also carry a vowel, and are not considered letters of madd
when they do so. The alif also differs with waw and ya’ in that it
will always have a fathah before it. However, waw and ya’ sakinah
do not always carry a dammah or kasrah before them respectively.

1% Al-Dani, Sharh Qasidah Abi Muzahim al-Khagani, 2:362.
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Line 34

Sd s g A Y A A bl JBy a5y 34
Ly 1A N3

Make takhfif and tathqil, pronounce firmly -- purposefully,
In the fathah and the kasrah don’t exceed the balance

The two terms mentioned in the line above are opposites
of each other. Takhfif can be used to refer to multiple types of
differences in the gira@at. It can refer to a letter that does not carry

a shaddah, ex:, ijij instead of Q)jffé. It can also be used to

describe the change in the hamzah due to a particular canonical
reading, such as making it musahhala, or dropping it altogether.
Similarly, it can also be used to describe the dropping of the silah
for h@ al-kindyah in certain gira’at. This term is also used to
describe differences in the gir@’at, such as when a word has a sukiin
in the middle of the word instead of a harakah, ex:, \;= and

22 2 104

[

Tathgqil refers to a letter carrying a shadda, when the silah
is to be read on ha’ al-kinayah, or when a letter in the middle of a
word carries a dammah instead of a sukin.'®

The author also warns us against stretching the fathah,
kasrah, and dammah more than the required amount. A vowel can
only be stretched when it is followed by one of the corresponding

% Ibn al-Jazari, al-Tamhid, 70-71; al-Mas’Gl, Mu$am al-Mustalahat, 123-

124.

1% Tbn al-Jazari, al-Tamhid, 71; al-Mas’dl, Mu§am al-Mustalahat, 115-116.
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letters of madd, namely a fathah followed by an dalif, a kasrah
followed by a ya’ sakinah, and a dammah followed by a waw sakinah.
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Lines 35 and 36

zes0 - 2
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Apply the hamza in what has a hamza in it
And don’t make hamza on the hidden nabr for elegance

- g Pl oz 32

538 e &35 38 5SS “5‘3;‘}3\3 2l JBeds 36

And if you have a fathah before a ya’ or waw,
And hamza after, pronounce it according to measurements.

In these two lines, the author tells the reciter to articulate
the hamzah clearly in the words that it must be recited, and to read
the hamza as concealed when it is to be read as such. The word nabr
refers to hamzah when it is not read fully.**

Ibn al-Jazari & writes that there is no shape for hamzah in
the script. Rather, it is known through it being heard. ' This refers
to the hamzah being written as an alif, waw or y&@’, and at times being
completely absent from the script. The letter hamzah was not
present in the ‘uthmani codices. Later scholars began using the top
part of the letter ‘in to represent hamzah in the orthography of
the Qur’an in order to prevent people from making the mistake of
not reciting the letter due to their unfamiliarity with the Arabic

language.'®

1% Al-Dani, Sharh Qasidah Abi Muzahim al-Khagani, 2:381.

97 Ibn al-Jazari, al-Tamhid, 115.

1% Tbn Diya’> Muhib al-Din Ahmad, Ma‘rifah al-Rusiim, 5-6.
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The reciter should pay attention to the various rules of
hamzah, and to read it as required (clearly or concealed) based on
the gira’ah being recited in. For example, when two hamzahs

appear to be together in one word (.4 )ﬁ;) or come together in
two words, ex:,&ﬁ g2, the qurra’ differ on how they will be read.

While some of the qurra’ will read both of the hamzahs with
tahqiq, meaning from their makhraj with all of their sifat, others
will read such words with a change in one of the hamzahs. Changes
in the hamzah can be of four types. It can be read as musahhalah, a
blend between the sound of hamzah and a letter of madd. It may be
dropped all together, which is known as hadhf or isqat, or changed
into a letter of madd (ibdal). In certain cases, the vowel on the
hamzah is transferred to the sakin letter before it, which is known

l 109

as naql."” When each of these changes is applied depends on
various factors. The rules for this are many and are explained in
detail in the books of gira’at.

In line 36, Abu Muzahim & refers specifically to the
instances where ya’ and waw sakinah are preceded by a fathah and

followed by a hamzah, examples of such words are < s* and :,=. He

advises us to recite the hamzah with “due measure.” This can mean
being careful not to extend the length of waw and ya> when they
are followed by a hamza, which is what is agreed upon by all of the
qurrd’ except Imam Warsh. ' In the riwdyah of Imam Warsh s,
such words are extended for four or six counts even when one is
continuing from them. "

19 Al-Dabba®, al-Id@’ah fi Bayan Usul al-Qird’ah, 24-25.
119 Al-Dani, Sharh Qasidah Abi Muzahim al-Khagani, 2:389.
" Hirz al-Amani wa Wajh al-Tahani, 1. 179-181.
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As for the words, ,i3 [, they may be advising the reader
to make sure to pronounce the hamzah after the letters of lin
without exaggerating it or weakening it. ‘Allamah al-Dani s also
adds that these two words could have been added to simply
maintain the meter of the verse.™’

12 Al-Dani, Sharh Qasidah Abi Muzahim al-Khagani, 2:389.
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Line 37
54 G 28 g iy Syl N 8 855 37

Soften the enunciation of lam and ra@> when due
The tongue becomes refined until words have pearl-like
arrangements

Unlike the seven letters of istia’ (43 Lis i) which are
always read as heavy, r@’ and lam can be recited with both tafkhim
and tarqiq based on certain rules.

The letter ra’ is mostly read with tafkhim, and it is read
with targig for all the qurra® when it carries a kasrah, or when it
carries a permanent or temporary sukin and is preceded by a
permanent kasra or ya’ sakinah in the same word.

There are some additional scenarios in which the ra is
read with targiq in the riwayah of Imam Warsh &. The ra’ is read
with targiq even when continuing (in the state of wasl) when it
carries a dammah or a fathah and is preceded by a kasrah or y@
sakinah in the same word, as long as the kasrah is on a letter that is
part of the word and not on a letter that is attached to the word,

ex:, saxs). A sakin letter between the kasrah and the ra will not
prevent targig, as long as the sakin letter is not a letter of istila’
other than kh@, (ex:, I3 ,C\J’;D.

There are also some words in which there is an option of
tarqiq or tafkhim, like those that fall on the pattern of 1S3, The
exception to this rule for Imam Warsh s are those names that

have non-Arabic origins, ex:, ol .=, or where although the ra’ is
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preceded by a kasrah, there is a second ra’ in the same word,
ex:, )l

As for lam, it is mostly read with targig except for a few
cases. All the qurra’ agree that the lam will be heavy when it is in
lafz al-jalalah (the blessed name of Allah), and is preceded by a
fathah or a dammah, regardless of whether the fathah or dammah
are permanent or temporary.

Imam Warsh s differs with the other qurra@’, and reads the
lam without tarqiq when it carries a fathah and is preceded by a sad,
ta’, or za’> sakinah or maftihah, ex:, CUM, Jon.'" More details

regarding this can be found in books of gira’at.

' Hirz al-Amani wa Wajh al-Tahani, 1. 343-346.
" Hirz al-Amani wa Wajh al-Tahani, 1. 359-360.
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Line 38
A0 3 g 585 el K@ uados s, 38

Pronounce ‘in and ha’ pleasantly whenever you rehearse
And be balanced in your lesson in every circumstance.

The author here specifically mentions the letters ‘ayn and
ha’, but generally, one should pay attention to correctly
pronouncing all the letters of the throat as they are often difficult
letters for people to pronounce. They should not be pronounced
with any extra emphasis or difficulty (kulfah)." One should also
be careful regarding not mixing the letters of the throat with each
other or substituting one for the other. Students sometimes
articulate a kha’ like sound while saying ha’ or then mix the sound
of ghain and kha’.

15 Al-Dani, Sharh Qasidah Abi Muzahim al-Khagani, 2:416.
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Line 39
[;L;j\jjj\éﬁ’zfn SEYIA sty F)Kj\ r,\-fsl:’—'-‘}%:éj 39

Stop at the cessation of meaning, in accordance to
Our mushaf, which is oft recited on the land and oceans

When making waqf while reciting the Qur’an, it is
imperative that one does so correctly. The technical definition of
waqf is the cutting off of the voice at the end of a word, for the
duration of taking a breath, with the intention of resuming one’s
recitation.™*

Making waqf “in accordance with our mushaf” refers to
stopping according to the orthography of the ‘uthmani codices, or
rasm uthmani. Although most of the words in the Quran are
written according to the common Arabic spelling convention,
there are some words that are written differently. When the
spelling of the words matches the common Arabic spelling
convention, it is called rasm giyasi. When it differs and is unique to
the writing of the Quran, it is referred to as rasm istilahi."” Rasm
istilahi is another term used for rasm uthmant, which refers to the
divinely inspired (taugifi) way in which the Qur’an was written
during the time of the beloved Prophet €, then compiled during

116 Al-Mas’@il, MuSam al-Mustalahat, 342.
" 1bn al-Jazari, al-Nashr fi al-Qir@dt al-‘Ashr, 2:128; al-Mas>Gl, Mw’jam al-
Mustalahat, 219.
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the time of Abli Bakr « and ‘Uthman & and agreed upon by all
the sahabah s.""

The science of rasm is the study of and the preservation of
the unique orthography of the Qur’an. While we will not explore
the science of rasm here, which has its own principles, we will
briefly discuss the connection between rasm and the place and
method of making waqf.

Wagf in the Qur’an can be made according to or contrary
to the rasm of the mushaf depending on the gir@’ah one is reciting
in. The qurra follow the general principle that they will stop on
words according to how they are written in the uthmani codices,
and this is what is alluded to by Abti Muzahim & in the line above.
This is reported from all the qurra’ except for Ibn Kathir s, Ibn
‘Amir &, and Ya‘qub &, but scholars have preferred the same
principle for them as well.'”’

To explain the above, we will look at an example of where
there is a difference amongst the qurra@’ regarding making waqgf
according to rasm ‘uthmani. There are thirteen specific words in
the Qur’an that are written at times with an open t@ (ta’ mabsttah),
and at times with a closed t@ (t@> marbiutah), ex:,ce~, ia~,."° While
most of the qurra’ will follow rasm ‘uthmani, and simply stop on a
word written with an open ta’ as a ta’, others will still make wagf
on it as a ha@’.'” There are other places, such as in the chapter of

'8 Fath Muhammad Panipati, Ashal al-Mawarid, 8-9.
" 1bn al-Jazari, al-Nashr fi al-Qir@at al-‘Ashr, 2:128; Mawazin al-Ad@ fi al-
Tajwid wa al-Wagqf wa al-1btida’, 1. 391.
120 A list of these words can be found in al-Muqaddimah al-Jazariyyah, 1. 94-
100 and ‘Agilah Atrab al-Qasa’id, 1. 261-270.
2! Hirz al-Amani wa Wajh al-Tahani, 1. 378.
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magqta and mawsil, etc., where there are differences among the
qurrd’ regarding this issue, and they are explained in detail in the
books of gira’at.

In addition to stopping according to the script of the
mushaf, the reciter must also consider the effect that a particular
place of wagf will have on the meaning of the Qur’an. Aba
Muzahim & alludes to this by saying 5§31 ;3| 2ie Ciss. To stress the
importance of stopping at appropriate places in the Qur’an in
addition to stopping on words correctly, Ibn al-Jazari & quotes
Imam ‘Ali’s & definition of the word tartil in the Qur’an. The
blessed Imam :2, defined it as 3,4 5545 G4 & 35, knowing the
stops and the beautification of the letters (meaning to pronounce
each letter from its makhraj with its correct sifat).'” Ibn ‘Umar
narrates that in addition to learning the rulings of haram and halal
of a particular sirah as it was revealed, they (the sahabah) also
learned the appropriate places to make wagqf in the sarah.'” Books
on the science of waqf were written as early as the generation of
the tabi‘in, with Ibn al-Jazari & stating that the first book on wagf
was written by Shaybah ibn Nisah s (d. 125 AH)." From the
above, we can derive the importance of learning this science.
Although I will mention some of the main topics here briefly, I
encourage the reader to consult the detailed books that have been
written on this science.

There are two aspects to wagf. The first is where to stop,
and where to start from after stopping. The second is how to stop,

122 1bn al-Jazari, al-Nashr, 1:225.
12 Al-Bayhagqi, Sunan al-Kubra, 3:170; Ibn al-Jazari, al-Nashr, 1:225.
124 1bn al-Jazari, Ghayah al-Nihayah, 1:298.
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and how to start from a word after stopping.'” The reciter must
stop at an appropriate place so as not to disrupt the meaning of
the Qur’an or cause an unintended meaning. Places of wagf can be
tamm, kaft, hasan, or qabih."** In waqf tamm and kafi the meaning is
complete when stopping, such that starting from the word after
the place of waqf is allowed. However, in wagf hasan, it is usually
necessary to go back a few words, and it would be inappropriate
to start from the word immediately after the place of stopping,
unless the wagqf hasan takes place at the end of an dyah, such as the
first few ayat of surah al-Fatihah.'” Stopping on a wagf tam is
preferred, while stopping on wagqf kaft is appropriate, and stopping
on waqf hasan is permissible if the reciter is compelled to do so.'”
This is due to the level of connection in terms of meaning and
grammar that the place of stopping has with what follows it.

Wagf qabih is when the reciter stops in such a place that
the meaning is completely disrupted, such as the verb is separated
from its subject or object, or the descriptor is separated from what
it is describing.'”

How we stop on a word depends on the final vowel and, in
some cases, the final letter of a word. There are four methods of

125 1bn al-Jazari, al-Nashr, 1:224.
126 Al-Danli, al-Tahdid, 174.
27 Al-Dani, al-Muktafa, 22; al-Jazari, al-Tamhid, 186-187; Ibn Diy2
Muhibuddin Ahmad, Ma‘rifah al-Wugiif, 50; Dehlvi, Mu‘allim al-Ad@ fi al-
Wagf wa al-Ibtida’, 122.
128 Al-Dani, al-Tahdid, 175.
129 Al-Dani, al-Tahdid, 175-176; 1bn al-Jazari, al-Nashr, 1:224; Ibn Diya’, Jami*
al-Wagqf ma‘a Ma‘rifah al-Wugquf, 49.
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stopping. Multiple methods of stopping may apply to a word,
depending on its final vowel.

Waqf bil-Iskan: 1f the final vowel of a word is a fathah,
kasrah/kasratain, or dammah/dhammatain, the reciter will replace
this vowel with a siikun when stopping. This is the principle (asl)
method of stopping. '

Wagqf bil-1bdal: If the final vowel of a word is a fathatain, the
nun sakinah will change into an alif when stopping. Stopping on a
ta’ marbitah also falls within this category as regardless of the final
vowel, the ta@> marbutah will always change into a ha@’> when the
reciter stops on it. In the gira’ah of Imam Hamzah, waqf bil-Ibdal
will also apply when stopping on a hamzah mutaharrikah when it is
the final letter of a word and is preceded by an alif.”" In this case,
the hamzah will be changed into an alif.'**

Waqgf bil-Rawm: If the final vowel of a word is a
dammah/dammatain or kasrah/kasratain, the reciter can stop on it
by lowering his/her voice and showing one-third of the dammah
or kasrah. It should be noted that rawm cannot be applied on a
temporary dammah or kasrah (such as those that are read to avoid
the meeting of two sukiins), nor can it be applied on ta’ marbitah.
Wagf bil-rawm is narrated from Imam ‘Asim 2, Imam Hamzah &,

% Hirz al-Amani wa Wajh al-Tahani, 1. 365; Mulla ¢Ali al-Qar?, al-Minah al-
Fikriyyah, 414.
B! 1bn al-Jazari, al-Nashr, 2:120.
32 Hirz al-Amani wa Wajh al-Tahani, 1. 239.
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Imam al-Kisa’1 4, and Imam Abd ‘Amr .."** However, scholars
have allowed it for all the gira’at."*

Another thing to keep in mind is that because part of the
harakah remains when stopping with rawm, madd ‘arid lil-sukiin will
not apply.

Earlier we had mentioned that the term al-ikhfa’ is also
used to describe the shortening of a vowel. Although the vowel is
shortened in rawm as well, ikhf@ / ikhtilds and rawm are different.

The following table explores the differences between the two."*

Rawm

Ikhfz/Ikhtilas

last
harakah of a word when

Only applies to the

making wagf on it.

Can apply on a harakah in the
middle of a word, and applies
in both wasl and waqf

1/3 of a harakah in length

2/3 of a harakah in length

Can only be done on a dammah
or kasrah

Can be done on any of the
three vowels, fathah, kasrah, or
dammah

The voice is lowered when
making rawm in addition to
the shortening of the vowel.

The voice is not lowered.

Waqgf bil-lshmam: If the final vowel of a word is a
dammah/dammatain, the reciter can stop on it by first making a

133 Al-Dani, Sharh Qasidah Abi Muzahim al-Khaganti, 2:449-450; Hirz al-Amani
wa Wajh al-Tahani, 1. 366.
3* Hirz al-Amani wa Wajh al-Tahani, 1. 367.
35 Mulla “Ali al-Qar?, al-Minah al-Fikriyyah, 416; al-Marsafi, Hidayah al-
Qart, 2:510-511.
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sukin, and then rounding his/her lips, making the shape of a
dammah. This is something that can only be seen, and if someone
were not able to see the reciter, such as the person having their
back towards him/her, they would not be able to perceive this
method of stopping. It should be noted that like waqf bil-rawm, waqf
bil-ishmam cannot be applied on a temporary dammah or kasrah
(such as those that are read to avoid the meeting of two sukins),
nor can it be applied on ta’ marbitah.

There are varying opinions regarding if rawm and ishmam
can be applied to ha’ al-kinayah or not. While some scholars have
allowed rawm and ishmam when stopping on ha’ al-kinayah, others
have held the opinion that rawm and ishmam should not be applied
at all when stopping on it. Yet others have allowed rawm and
ishmam only when ha al-kinayah is preceded by a sahih sakin, a
fathah, or an dlif, ex:, i1s5 o 2155 ,izs. They do not allow rawm and
ishmam to be applied when ha@ al-kinayah is preceded by a kasrah
or ya sakinah (madd or lin), or a dammah or waw sakinah (madd or

= w. . 23 0% ) 136
lin), eX., &35 403 93 35515).

3¢ 1bn al-Jazari, al-Nashr fi al-Qird’at al-‘Ashr, 2:124.
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Line 40
B o Bis i O el 285 40

Do not make idgham of mim if after it is any
Other letter, and take my offer with a grateful response

In the line above, the author shares with us the rule
commonly known as al-idgham al-shafawi. He informs us that the
mim (when it is the mudgham) will not merge into any other letter
other than itself."’ It can still be the mudgham fih for other letters
such as nin and ba’. The author does not mention the other two
rules that are commonly taught as part of the rules of mim sakinah.
This is because the rule of al-izhar al-shafawi can be assumed from
the line above, and there is a difference of opinion among the
scholars regarding al-ikhfa’> al-shafawi, with the majority of
scholars preferring to apply the ikhf@.*® Among the scholars that
have preferred reading the mim with izhar when it is followed by a
ba are Imam al-Makki (d. 437 AH) and Ibn al-Munadi (d. 336 AH). "

7 In the riwayah of Imam Susi from Aba ‘Amr, mim followed by a ba’ can
lose its harakah, but it does not merge into the b@. Rather, after the
dropping of the harakah, ikhfa’ is done. Hirz al-Amani wa Wajh al-Tahani, 1.
152.

138 Al-Dani, al-Tahdid, 166-167; Ibn al-Jazari, al-Tamhid, 156; Mulla ‘Ali al-
Qar#, al-Minah al-Fikriyyah, 261.

139 Al-Makki, al-Ri‘a@yah, 173; Mulla “Ali al-Qari, al-Minah al-Fikriyyah, 261.
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Line 41

cog -

S g (3 A0 1 S Je e i jsals 1

Fulfill the dammah if it comes before the waw properly
Like in iyyaka na‘bud -- make it full as you advance.

The author here states that the reciter should make the
dammah before a waw complete and gives the example of the word
355 in the ayah () Aaill 36); 255 36). He says this because people
have a tendency to make a mistake here, either shortening the
harakah or merging the sound of the dammah into the waw
mutaharrikah, a mistake that I have corrected students on many
times.

‘Allamah al-Dani & refutes an erroneous sharh of this
verse and writes that some people during his time used this verse
to support an apparent report from some of the narrators of Imam
Warsh s that they used to elongate the dammah when it is
followed by a waw mutaharrikah or elongate a kasrah when it is
followed by a ya’ mutaharrikah. He also writes that some said that
in such cases idgham should be done between the dammah and the
waw and the kasrah and the ya@. Al-Dani s then emphatically states
that reciting in either of these ways is a grave mistake.'*

140 Al-Dant, Sharh Qasidah Abi Muzahim al-Khagant, 2:462.
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Lines 42 and 43
JEESATHECHIVEI F {FeN g o JB e KW E05 g

If a letter of the lin comes before a merged letter,
Like the end of Fatihah, lengthen it to its ends

JFENIN A s QU W LB s 2n Y @3 43

You lengthen madd because the two sukiins have come together
Becoming like a vowel, so say those who know the science.

In lines 42 and 43, Abt Muzahim & returns to the topic of
mudiid. As we saw earlier, he refers to them as letters of lin here as
well. He describes the scenario of what we refer to as al-madd al-
lazim, a letter of madd followed by sukiin in the same word, like in
the word L3 at the end of siirah al-Fatihah. It should be noted

that in this scenario, the sukiin of the second letter may be within
ashaddah, and thus the letter carrying the sukiin would be referred
to as mudgham.

He then states that in words such as these, the letter of
madd should be elongated, as two sukiins are coming together.

There is a general rule that when joining two words
(making wasl), two sukiins cannot be read. When the two sakin
letters are in two separate words, the first takes a vowel ™, (ex:,

4l &) or in the case of a letter of madd, the letter of madd will be

" Which vowel the first letter takes depends on various factors.
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dropped altogether, ex:, 2,9 . In the case of a letter of madd

being followed by a sukiin in the same word, none of the options
above are possible. It can neither be dropped, nor can a vowel be
added. Therefore, the letter of madd is extended, making it as if it
were mutaharrik.'*

Later scholars have divided al-madd al-lazim into further
categories, al-madd al-lazim that appears in words (al-madd al-lazim
al-kalimi) and al-madd al-lazim that occurs in the disjointed letters
(al-madd al-lazim al-harfi) that begin twenty-nine of the siirahs in
the Qur’an. Because the categories of al-madd al-lazim are well
known to students of tajwid, I will not expand on them here. It is
important to note that all the qurra’ agree that al-madd al-lazim will
be extended.'”

2 Mulla ¢Ali al-Qar?, al-Minah al-Fikriyyah, 295.
" Hirz al-Amani wa Wajh al-Tahant, 1. 176.
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Lines 44 to 48
JESTEC (TR CE RN T Gar s o2l 44

I classify these six letters that are specified by
The clear reading of niin before them at every instance

S A5 o 5 Bess S A SIS IS g5

H@ and kha’, h@’ and hamza, ‘ain and ghain are the letters
So of my statement you must be in full acceptance

o Gmand Y5 LG 85,08 GG a2 sl Bt a8 46

The letters of the throat these, their clarity routinely
Hidden, clarify onto others and be in obedience

S5 (T (i ) el &yl ) O oa B3 47

Do not then emphasize the niin which you are making clear
Like min khaylin in al-Hashr when it’s in your utterance

A el estigde s s 538 G LB 48

And reading the tanwin as clear is analogous to nin,
Parallel with it: heavenly bride will be amongst your gains

Lines 44 through 48 discuss the rule of izhar of niin sakinah.
The author tells us to read the niin clearly when it is followed by
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one of the letters of the throat. He also lists the six letters of the
throat, which are hamzah, ha, ‘ain, h@, ghain, and kha’. He then
warns against adding a shaddah to the niin when it is followed by
one of these six letters, which would cause one to emphasize the
ghunnah. He gives us two examples of the rule of izhar in the text
of the poem. The first is (2 ;. and the other is the phrase o 5=
which is alluded to by the words i .s&JL.

Almost all the qurra’ follow the rule of izhar of niin sakinah
as outlined above, except for Imam Abu Ja‘far. He will make ikhfa®
of the nin when it is followed by ghain and kha’, except in the
following three places: 157 (5:3) G 550 0) (4:135), §pariiid
ac)(17:51).'*

There are some differences among the qurrra in the rule
of idgham of niin sakinah. There are six letters into which nin
sakinah and tanwin merge, which are commonly combined in the

phrase o,k ». There are two ways in which the idgham of nin
sakinah is divided. The first way divides the letters into those in
which the ghunnah of the niin will remain (,.;) and those in which
it will be dropped (lam and r&@). The second way divides the letters
by whether the merging of the niin will be complete or not, idgham
ndgqis (waw and y@’) or idgham kamil (nin, mim, lam, and ra’).'*°

4 Al-Husaini, Huda al-Majid, 34.
5 Al-Durrah al-Mudiyyah, 1. 42.
¢ The idgham of niin into niin and mim is considered kamil by some
scholars because the ghunnah is considered to be from the mudgham fih,
not the mudgham, which in this case is the nin sakinah. Mulla Ali al-Qar?’,
al-Minah al-Fikriyyah, 276.
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Of the six letters mentioned above, most of the qurra’
merge nun into lam and ra@ in such a way that the sound of the
ghunnah in the nin does not remain. They join nin into the other
four letters (,..) while maintaining the sound of ghunnah. Imam

Khalaf, when narrating from Imam Hamzah, makes idgham of niin
into waw and y@’ without any ghunnah.'’

Therefore, it can be said that while the other qurra> make
idgham kamil in four of the letters, and idgham ndqgis when niin
merges into waw and ya’, Imam Khalaf will make idgham kamil for
all six letters of idgham niin sakinah.

The other difference among the qurra’ is that in certain
turuq, there will be ghunnah when merging into all six letters of
idgham nan sakinah, even lam and r@. In these readings we would
say that idgham kamil will only be made when niin sakinah merges
with niin and mim. This is allowed in some turug of the gir@’at of
Imam Nafi¢, Imam Ibn Kathir, Imam Abi ‘Amr, Imam Ibn ‘Amir,
Imam Hafs, Imam Abd Ja‘far, and Imam Ya‘qab. It is not allowed in
any of the turug of Imam Shu‘bah, Imam Hamzah, Imam al-Kisa’i,
and Imam Khalaf al-‘Ashir.'*®

It is important to note that idgham niin sakinah cannot
occur within a word, such as ol ,0153 ,0lswe \s for any of the
qurrd’. In the case of the nan sakinah at the end of al-hurif al-
mugqatta‘at, idgham will be allowed by some qurra’ and prevented

by others. This occurs in four places in the Quran: ol Ao 5

" Hirz al-Amani wa Wajh al-Tahani, 1. 286-290.
8 Tayyibah al-Nashr, 1. 275. Khalaf al-‘Ashir refers to Imam Khalaf’s own
gir@’ah, as outlined by Imam Ibn al-Jazari in al-Durrah al-Mudiyyah, and
Tayyibah al-Nashr.
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ORY) SR (J.ajfj 5, @ﬁﬁ;f , and the letter sin in ©zZ) in the
beginning of sirah al-Qasas and strah al-Sha‘ara>.'*

A reciter cannot apply these differences on their own.
Rather, they would have to study and recite these readings with a
teacher before they can recite in them correctly.

The third and fourth rule of niin sakinah are iglab and ikhfa’.
The qurra® do not differ regarding changing the nin sakinah into a
mim when it is followed by the letter ba’. While the definition of
ikhfa’> was given earlier, I did not list the letters of ikhfa> there.
Mawlana Jamziiri & has combined these letters in the following
phrase, with the first letter of each word representing one of the
letters of ikhf@: LG no 25355 b p3 Ll o8 25835 o BB can. ™

The qurr@ do not differ in the application of this rule,
except that, as mentioned above, Imam Abu Ja‘far will have

seventeen letters of ikhfa’ instead of fifteen.

" When joining the first two ayat of siirah Yasin, Imams Qalun, Hafs, Ibn
Kathir, Abt ‘Amr, and Hamzah will make izhdr, while the rest of the qurra
will make idgham. In siirah al-Qalam, the same qurr@ will make izhar, and
Imam Warsh will have the option of making both idghdm and izhar. In the
case of the first ayah of sirahs al-Shu‘ara’ and al-Qasas, all the qurra® will
make idgham, except Imam Hamzah, who will make izhar between the
mim and the sin. Hirz al-Amani wa Wajh al-Tahani, 1. 281 and 283.

5% Tuhfah al-Atfal, 1. 16.
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Line 49
Al e e Lulinn em il g9

Indeed, subtle matters have remained unstated here,
The devotee of learning will be taught them by patience.

The student of tajwid will notice that some topics of tajwid
were not mentioned by Abli Muzahim . In this line, he lets the
reader know that although he has shared much beneficial
knowledge with us, there is still much that remains to be learned.
He also reminds us that it is through patience, meaning
perseverance and dedication on this path of knowledge, that one
will be able to grasp the more subtle aspects of this science.
Patience in actions is of three types: “patience in the practice of
righteous deeds, patience while engaging in righteous deeds, and
patience in refraining from indulging in the unlawful.”**!

The Imams of gira’at were great examples for us of having
patience during the process of learning. Imam Qalin s, the
stepson and narrator (rawi) of Imam Nafi® al-Madani recited the
Qur’an to his teacher for twenty years until his teacher insisted
that he begin teaching." Imam Shu‘bah =, the narrator (rawi) of
Imam ‘Asim & used to attend his classes with Imam ‘Asim
regardless of the weather, in the heat, the cold, and even in heavy
rain,

5! Masihullah Khan, The Path to Perfection, 91.
52 1bn al-Jazari, Ghdyah al-Nihayah, 1:542.
153 Tawfiq Damrah, Ahsan Suhbah, 11.
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Correcting our recitation of the Qur’an is a journey, which
requires immense amounts of patience. As one keeps practicing
and learning, one’s knowledge increases, and one begins to
understand more subtle aspects of the science. We must ask Allah
for istigamah, for impatience and haste are the nature of the

human being.
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Lines 50 and 51

A e red a3 a2k A Je sih 0 a5E Y 50

A du‘@ is due at fajr for the son of ‘Ubaid Allah,
Miisa, on one who was by him instructed excellence
i s oAl s sl wshus usansl 51
Our Lord respond to you for me and me for you in prayer
My brother, with forgiveness from Him and assistance

In the last two lines, the author ends his poem asking the
reader to pray for him. ‘Allamah al-Dani s writes that students
are obligated to make du‘@ for their teachers, and that teachers
are obligated to make du‘@ for their students. ***

The du‘@ of a Muslim for a fellow believer is accepted with
certainty.' Also, making du‘@ for others is as beneficial for us as

it is for others. The beloved of Allah € said that when we make

du‘@ for a believer in his/her absence, an angel responds saying
“the same be for you too.”** The author then prays for the reader
of this text, asking Allah to forgive the reader and help him/her,
perhaps in applying what has been shared in this work. Following
the example of the author, I also end this commentary requesting

15* Al-Dant, Sharh Qasidah Abi Muzahim al-Khagant, 2:532.
1% Inam Uddin and Abdur-Rahman ibn Yusuf, Reflections of Pearls, 19.
156 Muslim, 2732
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the generous reader to remember me in their blessed du‘a’s and
with a du‘@ for this work and for the generous reader.

All praises are for my Lord, the Most High, who swears by
the pen and taught man what he does not know. Generous One, I
ask you to accept this book from me and to make it of benefit for
the ummah of Your beloved %z not because I am able or capable of
being of benefit, but because I am need of something to meet you
with. I ask you, my Lord, to grant the righteous wishes of the
readers of this book and to ease their worries, and to grant them
every good that you have kept in this world and the hereafter.
Amin.

/;L«J NS ujvlw a2 \3\/;@ Bw«k;\;v\,o/,&\
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