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Abstract: Quranic recitation holds a fundamental position in the Islamic tradition, both in terms of worship
and education. It is not merely viewed as the mere recitation of the words, but rather as a multidimensional
process that requires understanding, contemplating, and integrating the meaning into individual and social life.
However, in the modern era, two extreme approaches to engaging with the Quran have emerged: those that
prioritize recitation and downplay meaning, and those that prioritize meaning and neglect the literary and
aesthetic dimensions of recitation. The primary objective of this study is to highlight the shortcomings of these
one-sided approaches and to establish the principles of a holistic reading model that integrates the literal,
semantic, aesthetic, and moral dimensions of Quranic recitation. The lack of systematic examination of the
differences between the concepts of tilawat, recitation, and tertil, which are often used interchangeably in the
existing literature, constitutes a significant gap. This study aims to fill this gap in the literature by comparatively
analyzing the historical and theoretical foundations of these concepts. Classical tafsir, recitation, and tajweed
literature were examined through documentary analysis, and further evaluated in light of modern academic
research, the hadiths of the Prophet Muhammad, and the practices of the Companions. The etiquette of
recitation, the rules of tajweed, the issue of lahn, and the stages of recitation were examined in this context.
The findings demonstrate a direct relationship between sound and meaning in Quranic recitation.
Consequently, Quranic recitation is meaningful when integrated with correct pronunciation, comprehension of
meaning, decorum, and aesthetics. For an ideal Qur’anic recitation, adherence to the rules of tajwid, a sound
comprehension of meaning, and familiarity with musical aesthetics are essential.
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Oz: Kur’an-1 Kerim tilaveti, Islam geleneginde hem ibadet hem de egitim agisindan temel bir konumda yer
almakta, yalnizca lafizlarin seslendirilmesinden ibaret goriilmeyip, anlamin kavranmasi, iizerinde tefekkiir
edilmesi ve bireysel-toplumsal hayata aktarilmasi gereken ¢ok boyutlu bir siire¢ olarak degerlendirilmektedir.
Bununla birlikte modern donemde Kur’an’la iliski kurma bigimlerinde iki u¢ yaklagim 6ne ¢ikmaktadir: Bir
tarafta kiraati 6ne ¢ikarip anlami geri plana itenler, diger tarafta ise anlami merkeze alip tilavetin edebi ve
estetik boyutunu ihmal edenler. Calismanin temel amaci, bu tek yanli yaklagimlarin eksikliklerini ortaya
koyarak, Kur’an tilavetinin lafiz mana, estetik ve ahlaki boyutlarin1 bir arada ele alan biitiinciil bir okuma
modelinin esaslarin belirlemektir. Mevcut literatiirde sikca birbirinin yerine kullanilan tilavet, kiraat ve tertil
kavramlar1 arasindaki farkliliklarin sistematik bigimde incelenmemis olmasi Snemli bir bosluk teskil
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etmektedir. Bu calisma, s6z konusu kavramlarin tarihi ve teorik zeminlerini mukayeseli olarak analiz ederek,
literatiirdeki bu boslugu doldurmay: hedeflemistir. Yontem olarak klasik tefsir, kiraat ve tecvid literatiirii
dokiimanter analiz yoluyla incelenmis, ayrica modern akademik arastirmalar, Hz. Peygamber’in hadisleri ve
sahabe uygulamalar1 1s1¢imnda degerlendirilmistir. Tilavet adabi, tecvid kurallari, lahn meselesi ve kiraat
mertebeleri bu baglamda ele alinmistir. Bulgular, Kur’an tilavetinde ses ile anlam arasinda dogrudan bir
iligkinin bulundugunu gostermektedir. Sonu¢ olarak Kur’an tilaveti, dogru telaffuz, mana idraki, edep ve
estetikle biitiinlestiginde anlamhidir. Ideal Kuran kiraati icin; tecvide ridyet, manaya vukufiyet ve musikiye
asinalik gerekmektedir.

Anahtar Kelimeler: Kiraat, Kur’an, Tilavet, Estetik, Zerafet.
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Structured Abstract:

The recitation of the Qur’an in Islamic civilization has never been understood merely as the vocal
reading of a sacred text; rather, it has functioned as a multidimensional tradition encompassing worship,
education, morality, and aesthetics. In Muslim societies, reciting the Qur’an beautifully, pronouncing it
correctly, reflecting upon its meanings, and shaping one’s life according to its guidance have historically been
regarded as complementary dimensions of a unified religious practice. In the modern period, however, two
reductionist tendencies have emerged. The first approach limits Qur’anic recitation to sound, melody, and vocal
performance while marginalizing the dimension of meaning. The second prioritizes interpretation and
intellectual engagement while treating qira’ah, tajwid, vocal aesthetics, and the etiquette of recitation as
secondary concerns. This study aims to identify the limitations of these two approaches and to examine how
the concepts of decorum, aesthetics, and elegance acquire meaning within the holistic tradition of Qur’anic
recitation. It further advances the argument that recitation is not merely a technical performance, but also a
formative educational process that cultivates the inner self, deepens spiritual awareness, and contributes to
moral refinement. The study adopts a qualitative research design based on documentary analysis. Classical
sources in tafsir, qira’at, tajwid, Sufism, and Islamic ethics were examined in order to establish the theoretical
framework of Qur’anic recitation. In addition, contemporary academic studies and modern literature on
Qur’anic education were reviewed. The recitational practices of the Prophet Muhammad, the understanding of
the Companions regarding Qur’anic reading, and the assessments of later Muslim scholars were comparatively
analyzed. At the conceptual level, the terms tilawah, gira ah, and tartil were examined comparatively in order
to determine their semantic boundaries, functions, and historical usage. Furthermore, tajwid rules, categories
of lahn (recitational error), levels of recitation, etiquette of tilawah, vocal aesthetics, and the psychological
effects of recitation upon listeners were investigated under separate thematic headings. Through this
multidimensional method, the study evaluates both the theoretical and practical aspects of Qur’anic recitation
in a comprehensive manner. The study demonstrates that the concepts of tilawah, qird ah, and tartil, although
related, do not convey identical meanings. Qira ‘ah primarily refers to the accurate reading of the Qur’anic text
and its performance in accordance with transmitted recitational variants. Tartil denotes a slow, measured,
deliberate style of recitation that allows reflection upon meaning. Tilawah, by contrast, encompasses a broader
semantic field that includes reading, understanding, following, internalizing, and living in accordance with
divine revelation. This finding indicates that engagement with the Qur’an is not merely a phonetic activity but
also an intellectual, spiritual, and ethical process. Another major finding concerns the indispensable role of
tajwid in Qur’anic recitation. Proper articulation of letters from their correct points of pronunciation,
preservation of phonetic qualities, accurate application of elongations, and observance of pause and
commencement rules ensure both the preservation of the revealed wording and the accurate communication of
meaning. Major errors classified as /ahn jalt may alter meaning, whereas subtle errors categorized as lahn khafi
diminish the aesthetic quality and performance value of recitation. Therefore, tajwid should be understood not
as a merely formal concern, but as a scholarly and pedagogical discipline that serves the preservation of
revelation. The study also finds a strong relationship between sound and meaning. Rhythm, phonetic harmony,
elongations, pauses, and the appropriate use of melodic modes reinforce the semantic and emotional impact of
Qur’anic discourse. Variations in vocal tone during verses of warning, mercy, supplication, or glad tidings
deepen the listener’s emotional engagement with the text. In this sense, aesthetic recitation is not simply the
use of a beautiful voice; rather, it is a balanced and meaningful vocal performance aligned with the content of
revelation. The findings regarding etiquette are equally significant. The reciter is expected to possess sincerity,
avoid ostentation, maintain ritual and physical cleanliness, and display dignity and humility. The teacher should
be patient, competent, and morally exemplary, while the student is expected to demonstrate discipline, respect,
and perseverance. Likewise, the listener should receive the recitation with silence, attentiveness, and reverence.
These observations indicate that Qur’anic recitation is not merely an individual act of performance but a moral
and communal culture. The findings reveal that framing engagement with the Qur’an through the binary
opposition of “reading versus understanding” is historically inaccurate and methodologically problematic. In
the classical Islamic tradition, approaching the Qur’an consisted of a holistic synthesis of accurate recitation,
reflection upon meaning, and practical embodiment of guidance. Thus, approaches that focus exclusively on
sound are as deficient as those that dismiss recitation and privilege meaning alone. The study further shows
that modern Qur’anic education frequently emphasizes technical instruction while neglecting aesthetic and
spiritual dimensions. Yet beauty of voice, knowledge of melodic modes, the discipline of tartil, and the etiquette
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of recitation enhance learner motivation and facilitate emotional attachment to the Qur’an. At the same time,
aesthetics must never degenerate into performance for display. The concept of elegance is particularly relevant
here, for it refers not merely to outward refinement but to subtlety, grace, and purity in voice, manner, intention,
and spiritual presence. In conclusion, Qur’anic recitation is a holistic act of worship in which phonetic
precision, comprehension of meaning, moral maturity, aesthetic sensitivity, and graceful devotion converge.
Reading, understanding, and living the Qur’an are not competing priorities but mutually reinforcing dimensions
of the same religious experience. Tajwid preserves the verbal form of revelation, contemplation discloses its
guidance, and decorum establishes a sound relationship between the reciter and the sacred text. Aesthetics
make recitation compelling and impactful, while elegance ensures that such impact remains governed by
sincerity and moderation. For this reason, contemporary models of Qur’anic education should integrate
technical accuracy, semantic understanding, aesthetic cultivation, moral discipline, and spiritual depth within
a balanced pedagogical framework. The future of Qur’anic education depends largely on the successful
synthesis of these complementary elements.

Keywords: Qira’at, Qur’an, Recitation, Aesthetics, Elegance
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Résumé Structuré:

Dans la civilisation islamique, la récitation du Coran n’a jamais été considérée comme la simple
lecture a voix haute d’un texte sacré ; elle a au contraire constitué une tradition multidimensionnelle englobant
le culte, I’éducation, la morale et I’esthétique. Dans les sociétés musulmanes, réciter le Coran avec beauté, le
prononcer correctement, méditer sur ses significations et modeler sa vie selon ses enseignements ont
historiquement été considérés comme des dimensions complémentaires d’une pratique religicuse unifiée. A
I’époque moderne, cependant, deux tendances réductionnistes ont émergé. La premiére approche limite la
récitation coranique au son, a la mélodie et a I’interprétation vocale, tout en marginalisant la dimension du
sens. La seconde privilégie 1’interprétation et I’engagement intellectuel, tout en traitant la qira’ah, le tajwid,
I’esthétique vocale et I’étiquette de la récitation comme des préoccupations secondaires. La présente étude vise
a identifier les limites de ces deux approches et 4 examiner comment les concepts de décorum, d’esthétique et
d’élégance acquierent un sens au sein de la tradition holistique de la récitation coranique. Elle développe en
outre 1’argument selon lequel la récitation n’est pas seulement une prestation technique, mais aussi un
processus éducatif formateur qui cultive le moi intérieur, approfondit la conscience spirituelle et contribue au
raffinement moral. L’étude adopte une méthodologic de recherche qualitative fondée sur I’analyse
documentaire. Des sources classiques issues du tafsir, des qira’at, du tajwid, du soufisme et de 1’éthique
islamique ont été examinées afin d’établir le cadre théorique de la récitation coranique. En outre, des études
universitaires contemporaines et la littérature moderne sur I’enseignement du Coran ont été passées en revue.
Les pratiques de récitation du prophéte Mohammed, la conception qu’avaient les compagnons de la lecture du
Coran et les analyses des savants musulmans ultérieurs ont fait 1’objet d’une analyse comparative. Sur le plan
conceptuel, les termes tilawah, gira 'ah et tartil ont fait I’objet d’une analyse comparative visant a déterminer
leurs délimitations sémantiques, leurs fonctions et leur usage historique. Par ailleurs, les régles du tajwid, les
catégories de lahn (erreur de récitation), les niveaux de récitation, I’étiquette de la tilawah, 1’esthétique vocale
et les effets psychologiques de la récitation sur les auditeurs ont été étudiés sous des rubriques thématiques
distinctes. Grace a cette méthode multidimensionnelle, 1’étude évalue de manicre exhaustive les aspects tant
théoriques que pratiques de la récitation coranique. Elle démontre que les concepts de tilawah, gira ah et tartil,
bien que liés, ne véhiculent pas des significations identiques. Le terme gird 'ah désigne principalement la
lecture précise du texte coranique et son interprétation conformément aux variantes de récitation transmises.
Tartil désigne un style de récitation lent, mesuré et réfléchi qui permet de méditer sur le sens. Tilawah, en
revanche, recouvre un champ sémantique plus large qui inclut la lecture, la compréhension, le suivi,
I’intériorisation et le fait de vivre en conformité avec la révélation divine. Ce constat indique que I’engagement
avec le Coran n’est pas seulement une activité phonétique, mais aussi un processus intellectuel, spirituel et
éthique. Une autre conclusion majeure concerne le réle indispensable du tajwid dans la récitation coranique.
Une articulation correcte des lettres a partir de leurs points de prononciation exacts, la préservation des qualités
phonétiques, I’application précise des allongements et le respect des reégles de pause et de début garantissent a

www.turkishstudies.net/religion



4308 Abdullah Cengiz

la fois la préservation du texte révélé et la communication fidele du sens. Les erreurs majeures classées comme
lahn jalt peuvent altérer le sens, tandis que les erreurs subtiles classées comme lahn khafi diminuent la qualité
esthétique et la valeur d’interprétation de la récitation. Par conséquent, le tajwid ne doit pas étre considéré
comme une simple question de forme, mais comme une discipline savante et pédagogique au service de la
préservation de la révélation. L’étude met également en évidence un lien étroit entre le son et le sens. Le
rythme, I’harmonie phonétique, les allongements, les pauses et 1’utilisation appropri¢e des modes mélodiques
renforcent I’impact sémantique et émotionnel du discours coranique. Les variations du ton de la voix au cours
des versets d’avertissement, de miséricorde, de supplication ou de bonnes nouvelles renforcent I’engagement
émotionnel de I’auditeur vis-a-vis du texte. En ce sens, la récitation esthétique ne se résume pas a ’utilisation
d’une belle voix ; il s’agit plutét d’une interprétation vocale équilibrée et pleine de sens, en accord avec le
contenu de la révélation. Les conclusions concernant 1’étiquette sont tout aussi significatives. On attend du
récitant qu’il fasse preuve de sincérité, qu’il évite I’ostentation, qu’il veille a la pureté rituelle et physique, et
qu’il fasse preuve de dignité et d’humilité. L’enseignant doit étre patient, compétent et exemplaire sur le plan
moral, tandis que 1’éléve est censé faire preuve de discipline, de respect et de persévérance. De méme,
I’auditeur doit accueillir la récitation dans le silence, 1’attention et le recueillement. Ces observations indiquent
que la récitation coranique n’est pas simplement un acte individuel de performance, mais une culture morale
et communautaire. Les résultats révelent que le fait d’encadre 1’engagement avec le Coran a travers 1’ opposition
binaire « lecture contre compréhension » est historiquement inexact et méthodologiquement problématique.
Dans la tradition islamique classique, I’approche du Coran consistait en une synthése holistique entre une
récitation précise, une réflexion sur le sens et une mise en pratique des enseignements. Ainsi, les approches qui
se concentrent exclusivement sur le son sont tout aussi insuffisantes que celles qui écartent la récitation et
privilégient le sens seul. L’étude montre en outre que I’enseignement coranique moderne met souvent 1’accent
sur I’instruction technique tout en négligeant les dimensions esthétiques et spirituelles. Or, la beauté de la voix,
la connaissance des modes mélodiques, la discipline du tartil et 1’étiquette de la récitation renforcent la
motivation des apprenants et facilitent I’attachement émotionnel au Coran. Dans le méme temps, 1’esthétique
ne doit jamais dégénérer en une performance destinée a I’étalage. La notion d’élégance revét ici une importance
particuliere, car elle ne renvoie pas seulement au raffinement extérieur, mais aussi a la subtilité, a la grace et a
la pureté de la voix, des manicres, de I’intention et de la présence spirituelle. En conclusion, la récitation
coranique est un acte d’adoration holistique dans lequel convergent la précision phonétique, la compréhension
du sens, la maturité morale, la sensibilité esthétique et la dévotion gracieuse. Lire, comprendre et vivre le Coran
ne sont pas des priorités concurrentes, mais des dimensions d’une méme expérience religieuse qui se renforcent
mutuellement. Le tajwid préserve la forme verbale de la révélation, la contemplation en dévoile les
enseignements, et le décorum établit une relation saine entre le récitant et le texte sacré. L’ esthétique rend la
récitation captivante et percutante, tandis que 1’élégance garantit que cet impact reste régi par la sincérité et la
modération. C’est pourquoi les modéles contemporains d’enseignement coranique devraient intégrer la
précision technique, la compréhension sémantique, le développement esthétique, la discipline morale et la
profondeur spirituelle au sein d’un cadre pédagogique équilibré. L’avenir de I’enseignement coranique dépend
en grande partie de la synthése réussie de ces éléments complémentaires.

Mots-clés: Qira’at, Coran, Récitation, Esthétique, Elégance

Resumen Estructurado:

En la civilizacion islamica, la recitacion del Coran nunca se ha entendido simplemente como la lectura
en voz alta de un texto sagrado; mas bien, ha funcionado como una tradicion multidimensional que abarca el
culto, la educacion, la moral y la estética. En las sociedades musulmanas, recitar el Coran con belleza,
pronunciarlo correctamente, reflexionar sobre sus significados y moldear la propia vida de acuerdo con sus
enseflanzas se han considerado histéricamente como dimensiones complementarias de una practica religiosa
unificada. Sin embargo, en la época moderna han surgido dos tendencias reduccionistas. El primer enfoque
limita la recitacion cordnica al sonido, la melodia y la interpretacion vocal, al tiempo que margina la dimension
del significado. El segundo da prioridad a la interpretacion y al compromiso intelectual, mientras que trata la
qira’ah, el tajwid, la estética vocal y la etiqueta de la recitacién como cuestiones secundarias. El presente
estudio tiene por objeto identificar las limitaciones de estos dos enfoques y examinar como los conceptos de
decoro, estética y elegancia adquieren significado dentro de la tradicion holistica de la recitacion coranica.
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Ademas, defiende la tesis de que la recitacién no es meramente una interpretacion técnica, sino también un
proceso educativo formativo que cultiva el yo interior, profundiza en la conciencia espiritual y contribuye al
refinamiento moral. El estudio adopta un disefio de investigacion cualitativo basado en el analisis documental.
Se examinaron fuentes clasicas de tafsir, qira’at, tajwid, sufismo y ética islamica con el fin de establecer el
marco teérico de la recitacion coranica. Ademas, se revisaron estudios académicos contemporaneos y la
literatura moderna sobre la educacion coranica. Se analizaron comparativamente las practicas de recitacion del
profeta Mahoma, la concepcion que tenian los Compafieros respecto a la lectura del Coran y las valoraciones
de los eruditos musulmanes posteriores. A nivel conceptual, se examinaron comparativamente los términos
tilawah, qira’ah y tartil con el fin de determinar sus limites semanticos, sus funciones y su uso histérico.
Ademas, se investigaron, bajo epigrafes tematicos separados, las reglas del tajwid, las categorias de lahn (error
de recitacion), los niveles de recitacion, la etiqueta de la tilawah, la estética vocal y los efectos psicologicos de
la recitacion en los oyentes. A través de este método multidimensional, el estudio evalua de manera exhaustiva
tanto los aspectos tedricos como los practicos de la recitacion coranica. El estudio demuestra que los conceptos
de tilawah, qira’ah y tartil, aunque relacionados, no transmiten significados idénticos. Qird 'ah se refiere
principalmente a la lectura precisa del texto coranico y a su interpretacion de acuerdo con las variantes
recitativas transmitidas. Tartil denota un estilo de recitacion lento, mesurado y deliberado que permite la
reflexion sobre el significado. Tilawah, por el contrario, abarca un campo semantico mas amplio que incluye
la lectura, la comprension, el seguimiento, la interiorizacion y el vivir de acuerdo con la revelacion divina. Este
hallazgo indica que la relacion con el Coran no es meramente una actividad fonética, sino también un proceso
intelectual, espiritual y ético. Otro hallazgo importante se refiere al papel indispensable del tajwid en la
recitacion cordnica. La articulacion adecuada de las letras desde sus puntos correctos de pronunciacion, la
preservacion de las cualidades fonéticas, la aplicacion precisa de las elongaciones y el respeto de las reglas de
pausa y comienzo garantizan tanto la preservacion del texto revelado como la comunicaciéon precisa del
significado. Los errores graves clasificados como lahn jalt pueden alterar el significado, mientras que los
errores sutiles categorizados como /ahn khafi disminuyen la calidad estética y el valor interpretativo de la
recitacion. Por lo tanto, el tajwid no debe entenderse como una mera cuestion formal, sino como una disciplina
académica y pedagdgica al servicio de la preservacion de la revelacion. El estudio también revela una estrecha
relacion entre el sonido y el significado. El ritmo, la armonia fonética, las elongaciones, las pausas y el uso
adecuado de los modos melodicos refuerzan el impacto semantico y emocional del discurso coranico. Las
variaciones en el tono de voz durante los versiculos de advertencia, misericordia, suplica o buenas nuevas
profundizan la implicacién emocional del oyente con el texto. En este sentido, la recitacion estética no es
simplemente el uso de una voz hermosa, sino mas bien una interpretacion vocal equilibrada y significativa, en
consonancia con el contenido de la revelacion. Las conclusiones relativas a la etiqueta son igualmente
significativas. Se espera que el recitador sea sincero, evite la ostentacion, mantenga la pureza ritual y fisica, y
muestre dignidad y humildad. El maestro debe ser paciente, competente y moralmente ejemplar, mientras que
del alumno se espera que demuestre disciplina, respeto y perseverancia. Del mismo modo, el oyente debe
recibir la recitacion con silencio, atencion y reverencia. Estas observaciones indican que la recitacion coranica
no es meramente un acto individual de interpretacion, sino una cultura moral y comunitaria. Los resultados
revelan que enmarcar la relacion con el Coran a través de la oposicion binaria «lectura frente a comprensiony
es historicamente inexacto y metodologicamente problematico. En la tradicion islamica clasica, el
acercamiento al Coran consistia en una sintesis holistica de la recitacion precisa, la reflexion sobre el
significado y la encarnacion practica de la guia. Por lo tanto, los enfoques que se centran exclusivamente en el
sonido son tan deficientes como aquellos que descartan la recitacion y privilegian Ginicamente el significado.
El estudio muestra ademas que la educacion coranica moderna suele hacer hincapié en la instruccion técnica,
descuidando las dimensiones estéticas y espirituales. Sin embargo, la belleza de la voz, el conocimiento de los
modos melodicos, la disciplina del tartil y la etiqueta de la recitacion potencian la motivacion del alumno y
facilitan el vinculo emocional con el Coran. Al mismo tiempo, la estética nunca debe degenerar en una
actuacion con fines de exhibicion. El concepto de elegancia resulta especialmente relevante en este contexto,
ya que no se refiere meramente al refinamiento exterior, sino a la sutileza, la gracia y la pureza en la voz, los
modales, la intencion y la presencia espiritual. En conclusion, la recitaciéon coranica es un acto holistico de
adoracion en el que convergen la precision fonética, la comprension del significado, la madurez moral, la
sensibilidad estética y la devocion llena de gracia. Leer, comprender y vivir el Coran no son prioridades que
compitan entre si, sino dimensiones que se refuerzan mutuamente dentro de una misma experiencia religiosa.
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El tajwid preserva la forma verbal de la revelacion, la contemplacion revela su orientacion y el decoro establece
una relacion sélida entre el recitador y el texto sagrado. La estética hace que la recitacion resulte cautivadora e
impactante, mientras que la elegancia garantiza que dicho impacto siga estando regido por la sinceridad y la
moderacion. Por esta razon, los modelos contemporaneos de educacion coranica deberian integrar la precision
técnica, la comprension semantica, el cultivo estético, la disciplina moral y la profundidad espiritual dentro de
un marco pedagogico equilibrado. El futuro de la educacion coranica depende en gran medida de la sintesis
satisfactoria de estos elementos complementarios.

Palabras clave: Qira’at, Coran, Recitacion, Estética, Elegancia
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CrpykrypupoBanHoe Pe3ome:

B ucnamckoil nuBunm3auuu 4yreHue KopaHa HuKOria He BOCIPHHHMAJIOCh MCKIIIOYHTENBHO Kak
TrOJIOCOBOE IMPOU3HECEHUE CBSAIICHHOIO TEKCTa; HANPOTHUB, OHO BBICTYNAIO B KadyeCTBE MHOIOIPaHHOU
TPaAWIMH, OXBaTHIBAIONIEH OOorociy)keHre, 00pa3oBaHNE, HPABCTBEHHOCTh U 3CTETHUKY. B MyCyIbMaHCKHX
obmecTBax KpacuBoe ureHHe KopaHa, IpaBHIBHOE NPOM3HONICHHE, Pa3MBIIUICHHE HAJl €ro CMBICIOM H
MOCTPOCHHUE CBOEW XM3HM B COOTBETCTBHM C €r0 HACTABICHUSMU HCTOPUYECKH PACCMATPUBAINCH Kak
B3aMMO/IOTIONIHSIOIINE aCTIEKThI €IUHOM pelUruo3Hoi mpakTuku. OHAKO B COBPEMEHHBII epHo BO3HUKIN
JIB€ peIyKIMOHUCTCKHE TeHaAeHIuH. [1epBhIii moaxon cBoaut uteHne KopaHa K 3ByKy, METIOUH U BOKQJIBHOMY
HCIIOJIHEHUIO, OTTECHS Ha BTOPOM ILIAH acIEeKT CMbIcia. BTOpoi moaxo 0TAaET MPUOPUTET TOIKOBAHUIO U
UHTEIJIEKTYaJIbHOMY OCMBICJICHUIO, PACCMaTpuUBasl KUpaa, TaKBUJ, BOKAJIbHYIO 3CTCTUKY U 3TUKET YTCHUS
KaK BTOPOCTEIIEHHbIE BONPOCHI. Lleb 1aHHOTO UCCIIeI0BaHUS — BBIIBUTh OTPAHUYEHUS 3TUX JABYX II0JX00B
U TIPOAHATU3UPOBATh, KaK MOHATHS NPHWIMYH, 3CTETHKH U U3AIIecTBa 00pPETaloT CMBICI B paMKax IIEeJIOCTHOI
tpaguin utenust Kopana. Kpome Toro, B paboTe pa3BuBaeTcst TE3UC O TOM, YTO YTEHHE — 3TO HE MPOCTO
TEXHUYECKOE HCIOJHEHHEe, HO M (OopMHUpYIOmMA 00pa30oBaTeNIbHBIA MPOIECC, KOTOPHIH COBEPIICHCTBYET
BHYTpPEHHEE «1», YIIyOJIsleT [yXOBHOE OCO3HAHHE M CITIOCOOCTBYET HPaBCTBEHHOMY YCOBEPIICHCTBOBaHHIO. B
UCCIIEIOBAHUN HCIIONIB3YyEeTCA KadeCTBEHHBI HCCIIENOBAaTENIbCKUI IU3aliH, OCHOBAHHBIM Ha aHaIN3E
JOKyMEHTaJIbHBIX MCTOYHUKOB. BbIIM M3ydeHbl Ki1accuieckne UCTOYHNKHU MO Tacupy, KUpaaTy, TaUKBUAY,
cy(hu3My ¥ NCIIaMCKOW 3THKE ¢ IeJbi0 ()OPMHUPOBaHUS TeopeTHYeckoil ocHoBHI ureHnst Kopana. Kpome Toro,
61 TpoBen€H 0030p COBPEMEHHBIX aKaJeMHYECKHX MCCIEeOBaHUN W HOBeHIIeH JuTepaTypsl IO
KOpaHHYECKOMYy 00pa3oBaHMIO. BBUTH MOJIBEprHYTH CPaBHUTEIHHOMY aHAIN3y MPakTHKH uTeHus lIpopoxa
Myxamma/a, MOHUMaHHe CIOJBHYKHUKOB B OTHOIIEHMH 4TeHHs KopaHa, a Takke OLEHKH 0Oojee MO3JHHX
MYCyJIbMaHCKUX yu€HbIX. Ha KOHIENTyalbHOM YpPOBHE TEPMUHBI munasam, Kupaam W mapmui OblIH
MOJBEPTHYTHl CPAaBHUTEJIBHOMY aHAIM3Y C LIEJbI0 ONpPECICHUS MX CEMAHTHYECKHX TpaHHll, QYHKIHUH M
ucropuyeckoro ynorpebsenus. Kpome Toro, B paMmKax OTAENBHBIX TEMaTHYECKHX pa3/eloB ObLIN
WCCIIEIOBaHbl MIPaBWIIa TA/KBHU/A, KaTEropuu siaxH (OMMOKHM B YTEHWH), YPOBHU UTECHUs, STUKET THJIaBara,
BOKaJIbHAas JCTETUKA U IICHUXOJIOTMYECKOE BO3ACHCTBHE UTEHMs] Ha clymarened. bmaromaps sTomy
MHOT'OMEPHOMY IIOAXOLYy B HCCICIOBAHUU BCCCTOPOHHE OLIEHUBAIOTCA KAaK TEOPETHYECKHE, TaK U
ImpakTU4eckue acnekTel uTeHus KopaHna. VccrnenoBaHue NEMOHCTPHPYET, UTO MOHATUS muiaea, Kkupaa 1
mapmuji, XOTS W CBA3aHBI MEXy coOOH, HE NepenaroT WASHTUYHBIX 3HaueHUH. Kupaa B mepBylo oudepelnb
OTHOCUTCSI K TOYHOMY YTEHHIO TekcTa KopaHa M €ro HUCIHOJIHEHHMIO B COOTBETCTBUHU C IEPEIAaHHBIMU
BapHaHTaMH 4YTeHUS. Tapmusn o0003HaYaeT MeEIUICHHBIH, pa3MepeHHBIH, OO0XyMaHHBIH CTHIb YTEHHS,
MO3BOJISFOIUH Pa3MBIIUIATh HaJl CMbBICIOM. 7uiaga, HAPOTHB, OXBATHIBACT OOJIEE IUPOKOE CEMAHTHUECKOE
oJie, BKIIFOYAroIee YTeHNEe, IOHUMAaHNe, CIIeIOBaHNE, YCBOCHHE U )KU3Hb B COOTBETCTBUU C 00’KECTBEHHBIM
OTKPOBEHHEM. OTOT BBIBOJ yKa3blBaeT Ha TO, YTO B3aumozelcTBue ¢ KopaHom — 3T0 He MpocTo
(hoHEeTHUECKAS EATETHHOCTD, HO M HHTEIUIEKTYaJIbHBIHN, JYXOBHBIN 1 dTHYECKUI Iporecc. Ee ouH BaXXHBIH
BBIBOJI KacaeTcsi He3aMeHUMOI posn TajpkBuia B ureHnu Kopana. [IpaBumibHas apTHKymsinus OyKB ¢ MX
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TOYHBIX TOYEK MPOWU3HOIICHUs, COXpaHEHHEe (DOHETHUECKUX KadecTB, TOYHOEC NPHMEHCHHE yIUIMHCHHI, a
TaKKe COOJIIOJCHUE NPABHI Nay3 M Hadajla NPEIIOKSHUI 00eCIeunBalOT KaK COXpaHEHHE OTKPOBCHHOTO
TEKCTa, TaK M TOYHOE Iepenaqy cMmbicia. CepbE3HbIe OMMOKH, KITaCCUPUIUPYEMBIE KaK JIdXH OX#CAAU, MOTYT
M3MEHHTH CMBICH, TOTJa KaK He3HAUUTENbHbIC OLIMOKH, OTHOCSIIMECS K KaTerOPHH JaXH Xaghu, CHIKAIOT
JCTETUYECKOE KaueCTBO U UCIIOJIHUTEIILCKYFO IICHHOCTD YTeHHMS. [109TOMY Ta/KBUA CileyeT IOHUMATh He KaK
4UCTO (DOPMANIBHBIN BOINPOC, @ KAaK HAYYHYIO M HEAarornyecKyro JUCLUILUIMHY, CIY)KAIIyl COXPaHCHHUIO
OTKpOBeHUs. MccenoBanue TakKe BBISIBISIET TECHYIO CBSI3b MEXKY 3BYKOM U CMBICIOM. PuTM, oHEeTHUECKAs
rapMOHMS, YJIMHEHNUS, TIay3bl U YMEJIO€ UCII0JIb30BaHHE MEJIOANYECKHX JIa/I0B YCUIINBAIOT CEMAaHTUUECKOE
SMOIMOHAIBHOE BO3JICHCTBIE KOPaHMYECKOro IHCKypca. VI3MeHeHHs WHTOHAMM IpH YTEHHH asiTOB,
COJICpIKAIMX TPEAYNPEKACHUS, MHJIOCTb, MOJIBOBI WM ONaroBecTHs, YIIYOJISIOT SMOIMOHANBHYIO
BOBJICYCHHOCTb CIIyIIaTelNsl B TEKCT. B 3TOM CMBICIIE 3CTETHYECKOE YTeHHE — ITO HE IMPOCTO HCHOIb30BaHUE
KpPacHMBOTO Trojloca; CKopee, O5TO cOaJlaHCUpOBaHHOE WU COJAEP)KATEIIbHOE BOKAJIBHOE HCIOJIHEHHE,
COIJTACOBAHHOE C COAEPKAHWEM OTKpOBEHMsA. He MeHee 3HAYMMBIMHU SBISIOTCS BBIBOJBI, KaCAIOIIHECS
sTuketa. OT YTeLa OXXUIAeTCS HCKPEHHOCTh, OTKA3 OT MOKa3HOW MOMIIC3HOCTH, COOJIOJCHHE PUTYaIbHON 1
(PM3MYECKOI YUCTOTHI, a TAKXKe MPOSBICHUE JOCTOMHCTBA U CMUPCHUS. YUHUTEIb JOJDKCH OBITh TEPIICIUBEIM,
KOMIIETCHTHBIM ¥ HPaBCTBEHHO OE3YIPEYHBIM, B TO BPeMs KaK OT Y4YCHHKA OXKHIACTCS HPOSBICHUE
JVCLMIUIMHBI, YBaKCHUS M HACTOHYMBOCTH. AHAIOIMYHBIM 00pa3oM, CIyliaTelb JOJDKSH BOCIPUHHMATH
YTCHHE B THIIWHE, C BHUIMaHUEM H 0JaroroBeHueM. DTH HaOMI0ICHNS YKa3bIBAlOT Ha TO, 4To yTeHne Kopana
— OTO HE€ MPOCTO MHAWBUAYAJIBbHOC HCIIOJTHCHHUE, a HPABCTBCHHAA U O6IJ_[I/IHH8.§I KyJbTypa. Pe3yJ'II>TaTI)I
UCCIIE/IOBaHMs IOKA3bIBAIOT, YTO MPECTaBICHHE B3auMo ieiicTBuUs ¢ KopaHoMm uepe3 OMHApHYIO OIIO3UIIHIO
«YTCHUEC NIPOTUB NMOHUMAHUA» ABJIACTCA UCTOPUICCKHU HETOYHBIM U METOJOJIOTUYCCKU HpO6HeMaTI/I‘-IHI>IM. B
KJIACCHYECKOM MCIAaMCKOM Tpaauuuu noaxon kK KopaHy 3akitodasics B LIEIOCTHOM CHHTE3€ TOYHOTO YTEHHS,
PasMBIIIIJICHHUA HaJl CMBICIIOM U MPAKTUYCCKOT'O0 BOIUIOMICHHSA HacTaBjieHHH. Takum 06p330M, IoJaXO0 Ibl,
COCPEOTOYCHHBIC HCKIIIOYUTENIBHO HA 3BYKE, CTOJIb )K€ HECOBEPIICHHBI, KaK U Te, KOTOPbIE HTHOPUPYIOT
YTEHHE M OTHAIOT INPEANOYTCHHE OJHOMY TOJIBKO CMbICTy. lcciemoBaHHe TakKe IOKA3bIBACT, YTO
COBpeMeHHOe oOpa3oBanue B oOiactu KopaHa 3agacTyro JenaeT akIEHT Ha TEXHHYECKOM OOYUYCHHH,
npeHeOperass IPU STOM ICTETHYSCKHMMH W JTYXOBHBIMH acleKTaMH. MexIy TeM KpacoTa rojoca, 3HaHue
MEJIONMYECKUX JIaJ0B, IMCUUIUIMHA TAPTHIS W OTHKET YTCHHUS IOBBILAIOT MOTHBALMIO YYaIUXCS H
CIIOCOOCTBYIOT (POPMHPOBAHHIO SMOLMOHAIBHOM NpuBs3aHHOCTH K KopaHy. B To ke BpeMs dcTeTuKa HH B
KOEM clly4yae He JIOJDKHA BBIPOXKAATHCS B IIPEJICTABICHHE PAJH CAMOBBIPAKEHHS. 371€Ch OCOOEHHO aKTyalbHO
TMOHATHUE «U3AIIECCTBA», IMIOCKOJBKY OHO OTHOCHUTCA HE MMPOCTO K BHENTHEH yTOH‘IéHHOCTI/I, HO U K TOHKOCTH,
rpaiyu 1 YuCTOTE rojioca, MaHECPhbl, HAMEPEHUA U TYXOBHOT'O IPUCYTCTBUA. B 3aknrouenue CJICAYCT OTMETUTD,
YTO YTCHUEC KopaHa — OTO HEHOCTHBIﬁ AKT IOKJIOHCHUS, B KOTOPOM CJIIMBAIOTCA BOCAMHO (bOHeTI/I‘-ICCKaH
TOYHOCTb, NMOHHMMAHUEC CMBICJIA, HPABCTBCHHAA 3PECJIOCTH, JCTETHYCCKAsd YYBCTBUTCJIHLHOCTHL W H3sAIIHAA
MpelaHHOCTh. UTeHue, MOHUMaHKe U )U3Hb 10 KopaHy — 3T0 He KOHKYPHPYIOIIUE MPHUOPUTETHI, a B3aUMHO
YCUITHBAIOIIHE IPYT APYTa aCleKThl OHOTO M TOTO )K€ PETUTHO3HOr0 OMbITa. TaKBUI COXPaHSET CIIOBECHYIO
(opMy OTKpPOBEHHs, CO3CpLAHHE DPACKpPBIBAET €ro HACTABICHHUS, a NMPWIMYHE YCTAHABIWUBACT 3J0POBBIC
OTHOLICHHS MEXIy YTCLOM M CBSILICHHBIM TEKCTOM. OCTETHKa JENAeT YTCHHE YBJICKATCIbHBIM H
BICYATILSIFOLINM, B TO BPEMsI KaK 3JIeraHTHOCTh TapaHTHPYET, YTO TAKOE BO3JCHCTBUE OCTACTCS MO YHHCHHBIM
WCKPEHHOCTH M yMEpeHHOCTH. [1o 3TOi npu4mMHE coBpeMeHHble Mojein obpasoBaHus B obnactu Kopana
JOJI’)KHBI O6'I)GI[I/IH)ITI) TEXHUYCCKYIO TOYHOCTHb, CEMAHTHYCCKOC IMOHUMAHUE, OCTETUYCCKOC BOCIIMTAHUE,
HPaBCTBEHHYIO AMCIUIUIMHY U JyXOBHYIO INTyOMHY B paMKax cOaJaHCHPOBAHHOM IeIarorunuyecKoi CHCTEMBI.
Bynymee o6pa3oBanuss B obOmactié KopaHa BO MHOTOM 3aBHUCHUT OT YCIENIHOTO CHHTE3a JTHX
B3aUMO/IOTIONHSAIOIINX DJIEMEHTOB.

KuioueBble ciioBa: kupaat, KopaH, uTeHue, 5CTeTHKA, U3SIIIIECTBO
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i & | gReaw qHTel H, HRH 6T YR i I UTS BT, SUHT ol SER BT, 3P 31f W i
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HRAT, 3R D! AR & SFIHR SHUT Sia- ST1aT, eI T 9 Udh Thigd Uifitfe 3N & [Réb
3{TITH A T & |

BT, MY BT A & TRelpd Ughral SH & | gl Ugia $Rai &1 fadad & dad e,
T 3R TWR-UERH I IfHd HR <ot 8, Taic 31 & SATH Bl SIRMT IR A ¢ | GO TG RS 3R
e Yol & grufiyendr St 8, 3R farvTer, deidic, WR-Tied=d auT faamad & RveR et amdl
1 T A §1 39 AT BT I6=9 39 &l VDI BT HATS B Uga AT 3R J§ Fia § &
RIS UT6 B Y IRWRT & HiaR RIvER, WiedwRd ok Yexdl &1 srayronsft i & 3rf ured gra
21 I8 31 T deb U bl ¢ {3 TS el T deb-lp! Ufa 7181 8, afep g web 13tg Qferes ufepan
i B O SidRer WU &) YR &, e SR dT & T8 R 8, 3R A uRehR & arreH
I ¢ | T§ eI XTI [A=AT TR STeMRA T TUITAS SR TSI U= 81 HRAH B
faead & Jgifdd o &I R HRA & U THIR, fbrema, WW@TW%
R Tl 1 S B T2 | 9P AR, BT SfBIaid eqd=i R FRAM e W sy
e @ e &t 718 | YiieR Yewic &1 faarad! wursil, HReMM Ug & Jae § Qi ot qreg 3R a1
& gy fagHt & Jedich &1 gaTds ¥4 ¥ fazawor fosan mar| daies wR W, faarad, fered ok
qdia 2reg Bt 3! Srf-Tmreil, it 3R UgTRies Sy &1 Rufikd Ha & o e U 3 S
DI TR | TqP AN, doldiq & HTH, & (T3 IC) & UHR, Uod & Wk, fdaad &1 RIPER, TR
i, 3R didreff IR Ua= & ARG YHTal B SferT-faT fawaia et & dgd offd &t T3
S SgATATHI U & HIeH 9§, U 32T HR3MH B fead & Jaifde 3R sAragiRe il uggef &1
IS T Y Ui Il ¢ | Tg T c2idl ¢ b faemad, fhvrerd ofR dedfa &1 sayromy, gafy
aftra §, T o 78t <eft § 1 fohRTerd o7 U @ GRS & UTd & Iidh IERUI 3R YR UI3-F 0t
¥ IR 3P YSRH B Yaftd Bl g1 adfa &1 3rf 8 oA &1 faarad o &1 Uas e, Arar g,
3R SR far T s, STt i IR fiiq o ot 3rgAfd 3a 81 399 fAwsia, faamad we s
31 &7 P TS et § o U, THSAT, UIei HRAT, ATEATT HRAT 3R fosT UHSH0 & AR
T =t 31 T e qwifan 8 b v & Iy JSTd dhadt Ueh =T Tafafd el B, e 98 T
e, mamfdre iR Afdew ufsar o §1 T iR ugw sy o= ot fodraa o dordie @t sifard
YT T TafRrd §1 31&RY &1 37 el SR faigsit & IRid I=RuI, ea=arees 07 T TREUT, SrefemRor
DT D AT, 3R faRT 3R SRH P T o7 UTer, Uehe 1 718 Yscrdal & TR&0T 3R 37 & gl
GO0 G o R HRa §1 T oTeht B &0 A i g 3feat o B S S €, st g
Wt & ¥ B Fiifrd ge Tt ure & ied 07 3R FeiH I &1 HH Sl o | SHIA, doldic & had
U MU fofdr & U o 7Y, Ww%@ﬁﬁ@mm%wﬁmwmﬁh
I & IRV T YERIS ¢ | 39 S H e SR 31 & offa Uas Aotgd Tafel o uran I § | 1, AT s
aror, ddfeur, farm, SR g Aiet &1 Ifrd SuahT rifes fauel & Siefird SR Ui uua
1 Yeg A § | TG, &1, W, I Y FHIER B $H12ell b QR TR H T ar uRaed i 1 are
%wuwwuﬁmﬁmmﬁ%waﬁﬁﬁa&@fm%aw &rm\—sramscrqh
et 3, Sfceh, I8 Udhe oo &t AMER & U U Idferd 3R Irdfes Mifass U ¢ | RITAR & ey o
sy g ©U 9 ey 2

T3S o U o Sl & b 98 SHMERY W, fevarar § o9, unfifer ofik I waesar s <,
3R T quT =5 &1 e e | g &1 Sdar, Tem iR Afas wu § siesf g1 wnfly, Siefe
BT Y SR, T 3R TGl BT UG B BT (Ul B Sl 81 S aRE, Al 1 A, THRIT 3R
ST P 1Y TS B TGUT 31 6T | T SaAh STd HRd & (b PRI B UT6 DHad U HfaiTd Ta=i-
&1 S 61 8, dfch Ud Afdd 3R TGS WP g1 Fmd Fd1d § f6 A & i S8md &1 "ge
I AT & gd fORIY & AT F UK BT Udeiid U F 7Tad 3R UGfaiTd U F THRRR
2| R ST IR B, HIAE & Ui e BHI0 Tt Iwrur, 3 R Rid ok Anfeei & maegie
3{IAR BT Th THI YAV 7| T YR, St DD fay U § @af R Hfad §, 3 34 8t suafa §
e b 3 =D o SR B WISt B Paat 31 &l UrufAiewdr 4 T 1 3T 3 ug fdr g fob
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3MYFAF FRIT R HRR dH-iap! = R AR It 8, SIafer Wied iR ey St &t Iuan
H & | TR off, SfTaTe B YadT, R M BT I, Tl BT SR, SR [arad 31 RvER dem
et Y IROM B FgTd & SR PR & U HIGHIS 19 B G S § 1 1 &, Wi &1 vexiA &
forg ot off ye=i= & 761 sea Tifeu) T8t Yardl i SR faRy ¥4 ¥ URifie B, Fife g daa
e UNSHR B el afceh SHTATe, STERUT, 3RTq 3R STeanfard Jufeufa & Jemar, meli=ar 3R ufdsrdr &
et 8 | FArshefat:, H_ 1 fIaTad Yo &1 ue 999 s & s sa-areAs aetadr, orf &1 gaey, Afas
uRusdl, el Hee daa-T=iierdr SR Qe Hidkd 1 W14 BIdT 81 BRI BT U, FHSHT 3R I W
AT BT Uh-guR & Ui elf qrufiresdit e, afed Ua &1 enfifes Srgya & IRER R AW § | Iofdie
(@STdie) g9 & AIRG® WY &I WRIAd BT §, H99 ITD! ANIGRIA B Udhe Bl g, 3R IR
UI6d 3R Ufds Uy & o9 U g Tae RAIid ol ¢ | Jiedrd faarad & siayd 3R THTa=ma
§AIAT 8, STadh el T8 gAY St § {5 T 0HTa SHFERT 3R 998 & SRR B g |

Tt HRUT Q, TR e F B AlSal B TP Idford e o B HiR dawte!
T, 3T wHE, Aied & Yo, Afas SR SR snefdie e & Udbighd BT a1yl
AT e BT HfTS HTH 8¢ I 39 b Il b Jhd AV TR R Ha |

Yapilandirilmis Ozet:

Islam medeniyetinde Kuran okunmasi, higbir zaman yalmzca kutsal bir metnin sesli okunmas1 olarak
anlagilmamistir; aksine, ibadet, egitim, ahlak ve estetigi kapsayan ¢ok boyutlu bir gelenek olarak islev
gormiigtiir. Miisliman toplumlarda, Kuran’1 giizel bir sekilde okumak, dogru telaffuz etmek, anlamlari
tizerinde derinlemesine diisiinmek ve hayatin1 onun rehberligine gore sekillendirmek, tarihsel olarak biitiinciil
bir dini uygulamanin birbirini tamamlayan boyutlart olarak kabul edilmistir. Ancak modern dénemde iki
indirgemeci egilim ortaya ¢ikmustir. Ik yaklasim, Kur’an okumasimi ses, melodi ve ses performansiyla
smirlarken anlam boyutunu marjinallestirmektedir. Ikinci yaklasim ise tefsir ve entelektiiel ilgilenmeyi
onceliklendirirken, kiraat, tecvid, ses estetigi ve okuma adabini ikincil meseleler olarak ele almaktadir. Bu
¢alisma, bu iki yaklasimin sinirlarini belirlemeyi ve nezaket, estetik ve zarafet kavramlarmin Kuran okuma
geleneginin biitlinsel ¢ercevesi i¢inde nasil anlam kazandigini incelemeyi amaglamaktadir. Caligma ayrica,
Kuran okumanin yalnizca teknik bir performans degil, ayni zamanda igsel benligi gelistiren, manevi
farkindalig1 derinlestiren ve ahlaki olgunlagsmaya katkida bulunan bigimlendirici bir egitim siireci oldugu tezini
ileri siirmektedir. Calisma, belgesel analize dayali nitel bir arastirma tasarimi benimsemigtir. Kur’an okuma
sanatmnin teorik gercevesini olusturmak amaciyla tefsir, kiraat, tecvid, Sufizm ve Islam ahlaki alanlarindaki
klasik kaynaklar incelenmistir. Buna ek olarak, Kur’an egitimi tizerine ¢agdas akademik ¢alismalar ve modern
literatiir gbzden gecirilmistir. Hz. Muhammed’in okuma uygulamalari, Sahabelerin Kur’an okuma
konusundaki anlayiglar1 ve sonraki donem Miisliiman alimlerin degerlendirmeleri karsilagtirmali olarak analiz
edilmistir. Kavramsal diizeyde, tildve, kird’et ve tartil terimlerinin anlamsal sinirlari, islevleri ve tarihsel
kullanimlar1 belirlenmek {izere karsilagtirmali bir inceleme yapilmistir. Ayrica, tecvid kurallari, lahn (okuma
hatasi) kategorileri, okuma seviyeleri, tilave adabi, ses estetigi ve okumanin dinleyiciler iizerindeki psikolojik
etkileri ayri tematik basliklar altinda incelenmigtir. Bu ¢ok boyutlu yontem sayesinde calisma, Kur’an
okumasinin hem teorik hem de pratik yonlerini kapsamli bir sekilde degerlendirmektedir. Calisma, tilawah,
qira’ah ve tartil kavramlarinin birbiriyle iliskili olsalar da ayni anlamlar1 tagimadigini ortaya koymaktadir.
Qira’ah, oncelikle Kur’an metninin dogru okunmasini ve aktarilan okuma varyantlarina uygun sekilde icra
edilmesini ifade eder. Tarfil, anlam iizerinde derinlemesine diisinmeye imkén tantyan, yavas, 6l¢iilii ve dzenli
bir okuma tarzini ifade eder. Buna karsilik filawah, okuma, anlama, takip etme, i¢sellestirme ve ilahi vahye
uygun yasamay1 iceren daha genis bir anlam alanini kapsar. Bu bulgu, Kuran ile ilgilenmenin yalnizca fonetik
bir faaliyet degil, ayn1 zamanda entelektiiel, manevi ve etik bir siire¢ oldugunu gostermektedir. Bir diger 6nemli
bulgu ise Kuran okunmasinda tecvidin vazgec¢ilmez roliiyle ilgilidir. Harflerin dogru telaffuz noktalarindan
dogru bir sekilde telaffuz edilmesi, fonetik 6zelliklerin korunmasi, uzatmalarin dogru bir sekilde uygulanmasi
ve duraklama ile baslama kurallarina uyulmasi, hem vahiy metninin korunmasini hem de anlamin dogru bir
sekilde aktarilmasini saglar. lahn jalr olarak siniflandirilan biiyiik hatalar anlami degistirebilirken, lahn khaft
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olarak kategorize edilen ince hatalar ise okumanin estetik kalitesini ve performans degerini diisiiriir. Bu nedenle
tecvid, yalnizca bicimsel bir mesele olarak degil, vahyin korunmasina hizmet eden bilimsel ve pedagojik bir
disiplin olarak anlagilmalidir. Calisma ayrica ses ile anlam arasinda giigli bir iliski oldugunu ortaya
koymaktadir. Ritim, fonetik uyum, uzatmalar, duraklamalar ve melodik modlarin uygun kullanimi, Kur’an
soyleminin anlamsal ve duygusal etkisini gii¢clendirmektedir. Uyar1, merhamet, dua veya miijde ayetleri
sirasinda ses tonundaki degisiklikler, dinleyicinin metinle olan duygusal bagmni derinlestirir. Bu anlamda
estetik okuma, sadece giizel bir sesin kullanilmasi degildir; daha ziyade, vahyin igerigiyle uyumlu, dengeli ve
anlaml1 bir ses performansidir. Adab-1 okuma ile ilgili bulgular da ayn: derecede énemlidir. Tezahiirat¢inin
samimi olmasi, gosteristen kacinmasi, ritiiel ve fiziksel temizligi korumasi, haysiyet ve tevazu sergilemesi
beklenir. Ogretmen sabirli, yetkin ve ahlaki agidan &rnek teskil eden bir kisi olmali; dgrenciden ise disiplin,
saygl ve azim gostermesi beklenir. Benzer sekilde, dinleyici de tefsiri sessizlik, dikkat ve hiirmetle
kargilamalidir. Bu gézlemler, Kur’an tefsirinin yalnizca bireysel bir icra eylemi degil, ahlaki ve toplumsal bir
kiiltiir oldugunu gostermektedir. Bulgular, Kuran ile etkilesimi “okuma ile anlama” ikilemi {izerinden
cergevelemenin tarihsel olarak yanlis ve metodolojik agidan sorunlu oldugunu ortaya koymaktadir. Klasik
Islam geleneginde Kuran’a yaklasim, dogru okuma, anlam {izerine derinlemesine diisiinme ve rehberligin
pratikte hayata gecirilmesinden olusan biitiinsel bir sentezden ibaretti. Dolayisiyla, yalnizca sese odaklanan
yaklagimlar, okunmay1 goz ardi edip sadece anlami 6n plana ¢ikaran yaklasimlar kadar yetersizdir. Calisma
ayrica, modern Kuran egitiminin siklikla teknik 6gretimi vurgularken estetik ve manevi boyutlar1 ihmal ettigini
gostermektedir. Oysa sesin giizelligi, ilahi modlara iligkin bilgi, tartil disiplini ve okuma adabi, 6grencinin
motivasyonunu artirir ve Kuran’a duygusal baglanmay1 kolaylastirir. Ayni zamanda, estetik asla gosteris
amaglt bir performansa donlismemelidir. Zarafet kavrami burada 6zellikle 6nemlidir; zira bu kavram sadece
digsal inceligi degil, ses, tavir, niyet ve manevi varlikta incelik, zarafet ve saflig1 da ifade eder. Sonug olarak,
Kur’an okuma, fonetik dogruluk, anlamin kavranmasi, ahlaki olgunluk, estetik duyarlilik ve zarif bir
adanmigligin bir araya geldigi biitiinsel bir ibadet eylemidir. Kur’an’1 okumak, anlamak ve yasamak birbiriyle
rekabet eden Oncelikler degil, ayni dini deneyimin birbirini pekistiren boyutlaridir. Tecvid, vahyin sozlii
bicimini korur; tefekkiir, onun rehberligini ortaya ¢ikarir; adab ise okuyucu ile kutsal metin arasinda saglam
bir iligski kurar. Estetik, okunmay1 ¢ekici ve etkileyici kilar; zarafet ise bu etkinin samimiyet ve 1limlilik
gergevesinde kalmasini saglar. Bu nedenle, ¢agdas Kur’an egitimi modelleri, teknik dogrulugu, anlamsal
kavrayisi, estetik gelisimi, ahlaki disiplini ve manevi derinligi dengeli bir pedagojik ¢ergeve iginde
biitiinlestirmelidir. Kur’an egitiminin gelecegi, biiyiik 6lgiide bu birbirini tamamlayan unsurlarin basarili bir
sekilde sentezlenmesine baglidir.

Anahtar Kelimeler: Kiraatlar, Kur’an, Okuma, Estetik, Zarafet
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Introduction

The Qur’an is a guide for human life, offering principles that lead to happiness in both this
world and the Hereafter. It regulates the relationship of human beings with the universe, their
individual, familial and social relations, and at the same time teaches their duties and responsibilities
toward the Creator (Ertugay, 2021, p. 831). It is stated that, to the extent that a believer maintains a
living relationship with the Qur’an under the guidance of the Prophet, he or she will grasp the truth,
emerge from ignorance and deviation into enlightenment, acquire the consciousness to distinguish
truth from falsehood, and attain virtuous morality. Achieving this lofty aim depends on establishing
a continuous and profound relationship with the Qur’an: reciting it sincerely, comprehending its
meaning, applying its rulings to life, and fulfilling all of these with genuine intention (Ertugay, 2021,
p- 831).

The Qur’an assigns human beings the responsibility of becoming virtuous individuals and
contributing to the moral reform of their surroundings. As a natural consequence of this
responsibility, it is emphasized that the meaning of the text must be understood in order to maintain
a constant and strong relationship with the Qur’an. Nevertheless, some circles belittle the recitation
of the Qur’an solely at the level of wording and even describe it as “meaningless listening,”
“purposeless reading,” or “the repetition of a recording made by an electronic device.” This
perspective criticizes recitation by interpreting it as “vocalization detached from meaning” or as “a
musical performance” (Katib Celebi, 1941, pp. 1/353—-354). However, upon closer examination, both
focusing exclusively on meaning while neglecting recitation and considering recitation alone
sufficient while pushing meaning into the background should be regarded as incomplete and
problematic approaches (Ertugay, 2021, p. 833).

The relationship between sound and meaning in Qur’anic recitation is of great importance.
In order for the divine message to be correctly understood and conveyed fully to its addressee, the
principles of tajwid must be carefully observed during recitation (Ibn Manziir, n.d., *j-w-d”’; Zabidi,
n.d., “§-w-d”); each letter must be articulated from its proper point of articulation (Sibawayh,
1408/1988, pp. 4/117, 152, 188, 431), and the recitation must be performed with a tone of voice that
supports the meaning. In this way, both the verbal integrity of the text is preserved and the meaning
it contains is effectively communicated (Keles, 2023, p. 177). Reciting the Qur’an without observing
the proper method may result in a reading that lacks harmony and is unpleasant to the ear, causing
discomfort and indifference in the listener. By contrast, a recitation performed in accordance with
the rules of tartil and tajwid brings tranquility to hearts, soothes souls, and encourages the addressee
to reflect on the meaning of the text. Therefore, the reader’s attention to vocal emphasis while reciting
the Qur’an leaves a deep effect both on the inner world of the reciter and on the listeners (Keles,
2023, p. 177).
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1. Basic Concepts of Recitation: Tilawa, Qira’a and Tartil

The key terms used to express the act of reciting the Qur’an are tilawa, qira’a and tartil.
Although these concepts represent different aspects and depths of the act of reading, they may
sometimes be used interchangeably. Each reflects a particular dimension of the relationship
established with the divine word.

1.1. Tilawa

Lexically, tilawa means “to read” and “to follow closely” (Zabidi, n.d., 37/249). Technically,
it is defined as reciting the Qur’an with the aim of understanding its meaning and reflecting its rulings
in one’s life, while observing the rules of tajwid and tartil, with attention, beautiful voice and proper
manner of performance (Cetin, 2012b, pp. 41/155-157). This concept, which occurs in the Qur’an in
different usages in sixty-three places, generally reveals in the verses that ‘“reciting” and
“understanding” are intertwined. In some verses, qira’a denotes understanding the meaning, acting
accordingly and following it (Ibn al-Jawzi, 1404/1984, pp. 220-222), while in others its verbal aspect
of recitation comes to the fore (‘Abd al-Baqi, 1990, p. 156).

The verse, “Those to whom We have given the Book recite it as it ought to be recited; it is
they who believe in it. Whoever denies it, they are the losers,” indicates that reciting the Qur’an
properly is not limited to vocal articulation by the tongue; rather, it is a holistic act in which the
intellect and the heart also participate. The function of the tongue is to articulate the letters properly
by reciting slowly and correctly according to tartil. The function of the intellect is to analyze and
interpret the meanings carried by the words and thus comprehend the divine message. The share of
the heart is to develop deep inner sensitivity by taking lessons from the recited verses, avoiding
prohibitions and sincerely fulfilling divine commands. Such a mode of recitation requires penetrating
both the outward and inward dimensions of the Qur’an and internalizing the text not only at the level
of sound and wording, but also at the level of thought and feeling. Therefore, true Qur’anic tilawa
should be understood as a multidimensional experience that completes the phonetic performance of
the tongue with the interpretation of the intellect, and the comprehension of the intellect with the
humility and submission of the heart (Ghazali, 1974, p. 1/816).

Tilawa is a mode of recitation that includes both the correct articulation of letters and the
semantic dimension of words. Although it contains the features of tartil and qira’a, it has a deeper
and more comprehensive character than both. In this context, tilawa refers to an orderly and meaning-
centered recitation; it is not limited to understanding the text, but also enables one to experience it.
It also includes functions such as applying tajwid rules, protecting words from distortion, and
reflecting on the recited stiras or verses (Keles, 2023, p. 181).

1.2. Qira’a

The word qira’a derives from the verb qara’a and means “to gather” or “to bring together”
(al-JawharT, 1407/1987, p. 1/65). As a technical term, it refers to knowing the modes of performance
and differences in the words of the Qur’an by attributing them to those who transmitted them (Ibn
al-Jazari, 1420/1999, p. 49). In the Qur’an, the root qara’a and its derivatives occur eighty-nine times.
In particular, the command iqra’, “Read,” in the first verse of Siirat al-*Alaq points not only to the
pronunciation of the wording but also to the comprehension of meaning, that is, tafahhum. Thus,
reading in the Qur’an is treated as a holistic act comprising both vocalization and understanding
(Yazir, 1970, p. 8/5449).

The words qur’anahu in Sirat al-Qiyama refer to the recitation or pronunciation of the
wording. When the sequence of the verses is considered, the statement “Then its explanation is upon
Us” suggests that the words derived from qara’a in the preceding verses refer to reading and
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pronunciation (Keles, 2023, p. 177). Qira’a is not merely the vocalization of the text; it is also a
concept that includes the understanding of what is read. Nevertheless, it especially comes to the fore
in terms of reading from the written text. Furthermore, qira’a is widely used in the context of correct
verbal performance and the application of tajwid rules, thereby expressing the proper performance
of Qur’anic tilawa (al-Isfahant, 1381, “t-1-w”; Keles, 2023, p. 179).

The Qur’anic modes of recitation traditionally called the “Seven Readings” and the “Ten
Readings” are also defined within the framework of this concept. On the one hand, qira’a refers to
bringing letters together and pronouncing them, that is, the vocalization of the wording; on the other,
it also carries the meaning of comprehending meanings and reflecting them in behavior. According
to Dag, although qira’a contains an exegetical function, it is primarily a concept that emphasizes the
performance of the text, namely its vocalization and execution (Dag, 2013, p. 64).

1.3. Tartil

2% <6

Lexically, tartil means “to arrange,” “to put in order” and “to sequence.” The term is also
used for people whose teeth are properly aligned, which points to smooth and fluent articulation. It
occurs in the Qur’an in two verses: “Recite the Qur’an with measured recitation” and “We have
arranged it in measured recitation” (Qur’an Translation, 2009, al-Muzzammil 73/4; Keles, 2023, p.
177).

The concept of tartil in the verse refers to reciting the Qur’an slowly and in an orderly
manner. In this context, tartil means reciting slowly enough to allow reflection on and understanding
of the text, articulating letters distinctly and giving due measure to vowel movements without
disturbance, paying attention to the articulation points of letters, and reciting the words in proper
order without advancing or delaying them (Tahanawi, 1996, p. 1/171; Aydin, 2022, p. 137; Keles,
2023, p. 181).

Tartil is not limited to slow and orderly recitation. It has also been interpreted as the gradual
revelation of the Qur’an verse by verse in order to explain it, interpret it, facilitate its memorization
and make it easier to understand. Indeed, ‘Al defined tartil as “observing the tajwid of the letters and
knowing the places of pause.” This definition indicates both the tajwid-based articulation of words
and the need to know pause points that require awareness of meaning. Therefore, it carries both the
meanings of “understanding” and “reciting” (Ertugay, 2021, p. 840).

2. The Science of Tajwid and the Importance of Correct Recitation

Correct recitation of the Qur’anic wording is vital for preserving its meaning and ensuring
that the divine message reaches its addressee fully. In this context, the science of tajwid and the issue
of recitational errors, known as lahn, must be treated with great care.

Tajwid is a discipline that deals with the articulation points and qualities of Qur’anic letters.
Lexically, it means “to beautify” or “to make something proper, sound and beautiful” (‘ Asim Efendi,
1819, p. 1/1109). Technically, tajwid is defined as “the discipline that takes as its basis the
articulation of letters in accordance with their points of articulation and qualities, and that concerns
the correct, orderly and beautiful recitation of the Qur’an” (Cetin, 2012a, p. 77). It is also defined as
pronouncing every letter from its proper articulation point and giving it its inherent and incidental
qualities (Ibn al-JazarT, 1405/1985, p. 59).

Since the Qur’an is not an ordinary text but the Word of God, it must be recited according to
certain rules. The Qur’an states that its language is Arabic and that it should be recited with tartil.
This necessitates observing the rules of tajwid (Aslan, 2003, p. 360).
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Reciting the Qur’an in accordance with the rules of tajwid is an obligation established by the
Qur’an, the Sunna and consensus. The command “Recite the Qur’an with measured recitation” in
Strat al-Muzzammil 73/4 demonstrates that reciting with observance of tajwid rules is obligatory.
Tajwid is the guarantee both of remaining faithful to the original wording and of preserving meaning;
to the extent that its rules are observed, the essence of the divine speech is preserved. However, since
not all tajwid rules are of equal importance in terms of their content, the issue of lahn, which refers
to recitational mistakes, gains particular significance (Aslan, 2003, pp. 361-362).

2.1. Lahn: Recitational Error

99 <¢

Lexically, lahn means “to err,” “to deviate from the correct path” and “to use a word in a
way different from its original meaning” (‘Asim Efendi, 1819, p. 4/746). In the science of tajwid, it
refers to recitational errors that arise due to failure to observe tajwid rules during Qur’anic recitation
(Suyuti, 2008, p. 1/282). Errors in the i'rab or qualities of letters during recitation, and thus deviation
from the proper and correct form of recitation, are called lahn (Aslan, 2003, p. 363). Recitational
errors are divided into two categories.

Lahn jali, or clear error, refers to mistakes in the wording that occur through violation of the
rules of recitation (Cetin, 2003, pp. 27/55-56). These errors can be easily recognized both by experts
in qird’a and by ordinary people. Lahn jali includes errors involving the inherent qualities of the
letters that are the subject of tajwid. Such mistakes may alter the identity or type of a letter and
directly affect the proper performance of recitation. Examples include replacing one letter with
another, such as reading dal instead of ta’, omitting or adding letters, abandoning natural madd,
misreading vowel signs, reading a quiescent letter with a vowel or a vowelled letter as quiescent.
Such errors are strictly forbidden, for they violate the perfection of the Qur’an and include mistakes
that distort meaning and grammatical structure (Aslan, 2003, p. 364).

Lahn khafi, or hidden error, refers to mistakes that arise when recitational rules are not
observed but the meaning is not changed. These errors occur in the incidental qualities of letters, that
is, features that are not essential but must be observed during recitation (Aslan, 2003, p. 365). They
can be recognized not by ordinary people but only by those specialized in qira’a and tajwid. Examples
include abandoning or incorrectly applying rules such as ikhfa’, izhar, iqlab, idgham and ghunna;
reading letters that should be pronounced heavily as light, or letters that should be light as heavy;
shortening madd where elongation is required or lengthening where it should be short; producing
excessive vibration in the letter ra’, pronouncing ghunna heavily in the letter ntin, or making the
voice tremble in madd and ghunna. Although such mistakes are impermissible, they are not
categorized as lahn jali. The first type is regarded as prohibitively disliked, while the second is mildly
disliked. Lahn khafi does not disrupt the integrity of meaning, but it creates a deficiency in recitation.
Every Muslim is obliged to learn enough tajwid to avoid lahn jalt; the same level of obligation does
not apply to lahn khaft, though it too should be avoided (Aydin, 2022, p. 143).

3. Aesthetics in Qur’anic Recitation

Qur’anic recitation has an important aesthetic dimension in the life of Muslims. The essential
elements of writing the Qur’an, such as calligraphy, and reciting it, such as the sciences of qira’a and
tajwid, were not only completed but also developed aesthetically. In order for recitation to be
performed more effectively and beautifully, attention was given to mouth and voice training in a way
that appeals both to the ear and to the heart, and special effort was made to beautify recitation (Cakici,
2021, p. 310). In Islamic thought, the source of aesthetic understanding is the Qur’an. There is a
connection between the Qur’an’s distinctive mode of recitation and the basic elements of aesthetics,
such as measure, proportion and harmony (Celik, 2022, p. 153).
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The Qur’anic references to “those who do good beautifully” (Ytnus 10/26) and to God’s
having created everything beautifully (al-Sajda 32/8) show that the human need for aesthetics is an
innate feature and that the search for beauty is natural in the field of recitation as in every other field.

The Prophet’s sayings, “Beautify the Qur’an with your voices” (Abtu Dawid, n.d., “Tartil,”
353; Ibn Maja, n.d., “Husn al-Sawt,” 176), and “God has not listened to anything as He listens to a
prophet with a beautiful voice reciting the Qur’an melodiously” (BukharT, 1426, “Fada’il al-Qur’an,”
19), clearly demonstrate the importance he gave to the aesthetic use of the voice in Qur’anic
recitation. These reports show that recitation is not limited to correct pronunciation and compliance
with tajwid rules; the beauty of the voice and the effective use of melodic modes are also among the
elements that enhance the spirit and effect of recitation.

3.1. The Relationship between Sound and Meaning

There is a direct or indirect relationship between sound and meaning during Qur’anic
recitation. Although each individual letter may appear not to carry meaning on its own, it gains
meaning when combined with other letters or when used as part of a word. This reveals that sound
is an element that serves meaning. For example, in the word al-jubb, “the well,” in Stirat Yusuf, the
final letter ba’ has the quality of strength and is pronounced with galqala; this has been compared to
the sound produced when a heavy object is thrown into a deep well, thereby demonstrating harmony
between sound and meaning (Keles, 2023, p. 185).

The pronunciation of certain Qur’anic words leaves deep impressions on the listener and
reflects meaning. For example, the difficulty in pronouncing the word yassa‘‘adu, “as though
ascending into the sky,” in Siirat al-An‘am resembles the difficulty of breathing as one rises into the
sky. The thick and forceful sounds in the words ra‘d, “thunder,” and barq, “lightning,” in Surat al-
Bagara evoke the sounds of thunder and lightning. The pronunciation of uff in Siirat al-Isra’ evokes
a sense of impatience and weariness (Keles, 2023, p. 187).

Verses that are difficult to pronounce generally deal with matters that require heavy
responsibility or that disturb the heart, while verses that are easy to pronounce often express
supplication, glad tidings and reward, which bring comfort to the heart. For instance, in Strat al-
Shu‘ara” 26/19, Pharaoh’s rebuke of Moses is reflected through repeated use of the letter ‘ayn,
creating a throat-constricting articulation. In Surat al-Inshirah 94/1, the phrase “Have We not
expanded for you your breast?” is recited with an easy and relaxed articulation that evokes the
meaning of relief and inner peace (Keles, 2023, p. 188).

The fact that the final letters separating the ends of siiras often occur with similar sounds
contributes to better understanding of the meaning and draws attention to the message. For example,
in Strat al-Adiyat, the noise and intensity of battle scenes are carried into recitation through letters
characterized by strength and qalqala. In Strat al-Qari‘a, the terror of the scenes of the Day of
Resurrection is reflected by verse endings with the letter ha’, resembling the breathing of someone
exhausted and helpless (Keles, 2023, pp. 188—189). Specialists have examined the effects of changes
in tone of voice on meaning, particularly in Qur’anic recitation and grammatical structures
(Salihoglu, 2025, p. 137).

3.2. Variant Readings

The different recitational methods of the qird’a imams affect meaning and also create
richness in the relationship between sound and meaning. For example, the different readings of the
word khutuwat in al-Baqara 2/168 may reflect the sound of Satan’s footsteps or the feeling of being
followed. The different pronunciations of hayta in Yaisuf 12/23 reflect the initially soft tone of the
invitation made to Joseph and then the hardening of the expression (Keles, 2023, p. 190).
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3.3. Tajwid Applications

Tajwid rules also affect the relationship between sound and meaning. For example, in the
word al-dallin in al-Fatiha 1/7, the obligatory madd and idgham reflect in sound and pronunciation
the depth of deviation. In al-Baqara 2/93, the ikhfa’ shafawt in the phrase “Hold firmly to what We
have given you and listen” harmonizes with the meaning of holding fast. In al-Naba’ 78/40, madd
munfasil evokes the very long periods that the rebellious will remain in Hell (Keles, 2023, p. 192).

3.4. Modal Applications

Modal practices in Qur’anic recitation also make the sound-meaning relationship more
apparent. For example, the use of Husayni or Saba modes, which convey sorrowful and serious
meanings, is considered suitable for Yiisuf 12/86, as they reflect the grief and steadfastness of Jacob.
For verses such as al-Shams 91/1-6, which describe God’s power, the Rast mode, recited in a slow,
clear and full tone, is considered appropriate. The joy and happiness of the people of Paradise in al-
Mutaffifin 83/22-28 may be expressed through the Nihawand mode (Keles, 2023, p. 193).

3.5. Effective Use of the Voice

Reciting the Qur’an with a beautiful voice has been approved, and the Prophet encouraged
it. However, when there is fear of ostentation, silent recitation should be preferred (Yilmaz, 2007, p.
154). Everyone should know his or her vocal potential and determine a style of recitation accordingly.
Those who have not received professional training should initially recite in a plain style rather than
attempting modal recitation, and only move toward modal recitation as they develop (Cakici, 2021,
p. 323).

During Qur’anic recitation, excessive strain that distorts physical appearance should be
avoided. One should be aware of the power and capacity of the voice and should not exceed the
decibel levels that constitute one’s vocal limits. Otherwise, both vocal health is harmed and the
aesthetics of recitation are impaired (Cakici, 2021, p. 323).

4. The Etiquette of Qur’anic Recitation

The etiquette of recitation refers to the principles that determine how those who engage with
the divine word should conduct themselves toward the Qur’an. This applies to everyone who teaches,
learns, recites and listens to the Qur’an (Akaslan, 2024, p. 89; Cetin, 2012b, pp. 41/155; Yilmaz,
2007, p. 159).

4.1. The Etiquette of the Reciter

Cleaning the mouth before reciting the Qur’an is a Sunna, while being in a state of ablution
when reading from the mushaf is regarded as obligatory. Touching the mushaf without ablution is
considered unlawful. The reciter should face the gibla and sit with humility, without arrogance
(Yilmaz, 2007, p. 151).

4.2. Waqf and Ibtida’: Pausing and Beginning

Knowing and applying the rules of waqf and ibtida’ is extremely important for the correct
understanding of meaning and the prevention of errors. It is reported that the Prophet recited by
pausing verse by verse. The Qur’an may be recited according to any of the mutawatir readings.
However, it is not permissible to recite according to shadhdh readings (Aydin, 2022, p. 146; Yilmaz,
2007, p. 152).

Recitation should be performed in a manner that does not give rise to gossip, mockery or
discord in society. The order of the Qur’an should be respected by reciting siiras or complete passages
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in their proper arrangement. Reciting a siira from the end toward the beginning has been unanimously
prohibited, because it diminishes the miraculous order of the Qur’an (Yilmaz, 2007, p. 153).

4.3. Reciting with Feeling

Weeping with spiritual emotion during recitation is considered one of the most difficult
aspects of recitational etiquette. One should rejoice at verses of mercy, supplicate at verses of
forgiveness, and immediately prostrate at verses of prostration. Reciting the Qur’an abundantly is
recommended because it leads to reflection. However, completing the Qur’an in less than three days
is not considered appropriate, because it prevents contemplation (Aydin, 2022, p. 146; Yilmaz, 2007,
p. 156).

For a person who fears ostentation and arrogance, reciting the Qur’an quietly is considered
more appropriate, whereas for one who is free from such concerns, reciting aloud is recommended.
Reciting from the mushaf is considered more virtuous because it combines the pronunciation of the
tongue with the gaze of the eye directed at the text. According to Abu Talib al-Makki, completing
the Qur’an by looking at the mushaf is equivalent to seven completions by memory. It is recorded
that ‘Uthman completed the Qur’an once every seven days and gathered his family members after
the completion to supplicate. Abu Talib al-Makki regarded dividing the Qur’an into seven hizbs and
reciting one, two or three hizbs in daily devotional routines as a commendable act (Akaslan, 2024,
p. 95).

4.4. The Etiquette of the Teacher and Student

The etiquette of the student: The student must be respectful toward the teacher and toward
knowledge, and should observe humility, courtesy, politeness, attentiveness and service in the pursuit
of learning. The student should enter the teacher’s presence with greetings, look at the teacher with
affection, avoid burdening the teacher with excessive questions, and allow the teacher to rest when
tired. At the end of the lesson, the student should express gratitude and depart with prayer. The
student should not walk ahead of the teacher or sit in the teacher’s place. Especially while receiving
Qur’anic instruction, the student should look at the teacher and learn through direct oral transmission,
sama‘ (Yilmaz, 2007, p. 145).

The etiquette of the teacher: The person engaged in teaching the Qur’an should begin with
sincerity and purity of intention; first strive to reform the self; benefit from the world only as much
as necessary without excessive attachment to it; and possess a generous, gentle, humble and patient
character (Yilmaz, 2007, p. 147). The teacher must avoid unlawful qualities such as envy, arrogance
and ostentation. He should be dignified and respectful toward students, sometimes tolerate their
breaches of etiquette, and make allowances for them (Yilmaz, 2007, p. 148). The teacher should
teach while in a state of ablution, facing the qibla, sitting on the knees, and avoiding conduct that
would diminish the dignity of knowledge (Yilmaz, 2007, p. 148). The teacher must be past childhood,
Muslim, sane, capable, trustworthy, competent and skilled in the science of qira’a (Yilmaz, 2007, p.
149).

4.5. The Etiquette of the Listener

According to the verse, “When the Qur’an is recited, listen to it and remain silent so that
mercy may be shown to you” (al-A‘raf 7/204), it is obligatory to listen silently when the Qur’an is
recited (Yilmaz, 2007, p. 157). During Qur’anic recitation, both fear and hope should be present in
the heart; one should maintain etiquette and dignity, avoid frivolity, refrain from shouting, avoid
ostentation, and listen with humility, preferably with tears. When the Qur’an is brought into an
assembly, standing up in respect is considered recommended, while defacing the mushaf or making
drawings on it is considered unlawful (Yilmaz, 2007, p. 158).
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5. Levels of Qur’anic Recitation
5.1. Tahqiq

Tahqiq is the slowest and most deliberate style of Qur’anic recitation. It is based on
articulating letters from their proper points of articulation, observing their qualities, extending madds
to the required measure, clearly distinguishing vowel movements, making doubled letters evident,
performing ghunnas fully, and carefully observing all tajwid rules. In this style, connected, separated
and obligatory madds are extended to the measure of four alifs (Keles, 2023, p. 182).

One must avoid errors such as slowing the recitation excessively, extending vowels beyond
their proper limit, giving a vowel to a quiescent letter, or inserting unnecessary pauses between
letters. Tahqiq is mostly preferred for instruction and practice, whereas tartil is applied for reflection
and derivation of meaning, that is, for grasping the depths of the verses and deriving rulings from
them (Ibn al-Jazari, n.d., pp. 1/208-209).

5.2. Tadwir

Tadwir is a style of recitation performed at a moderate speed between the slow and deliberate
style of tahqiq and the rapid style of hadr (Ibn al-Jazar1, n.d., pp. 1/205-210). In this mode, the madds
are extended to a medium length. Rules such as izhar, ikhfa’, qalqala, idgham and other tajwid rules
are applied more quickly than in tahqiq, but the speed of recitation does not reach the level of hadr.
Most qira’a imams preferred this measure of recitation (Keles, 2023, p. 183).

5.3. Hadr

Hadr is the fastest form of recitation performed with careful observance of tajwid rules (Ibn
al-Jazari, n.d., pp. 1/205-210). In this style, the lengths of madds are kept shorter compared to tahqiq
and tadwir. Madd ‘arid, madd Iin and madd munfasil should be extended by one alif; madd muttasil
by two alifs; madd lazim by four alifs; and natural madd by at least one alif. During recitation, the
light, heavy, sharp and interdental qualities of letters must not be confused; articulation points,
qualities, shadda and ghunna must be performed distinctly (Cetin, 2012a, p. 327). Forms of reading
faster than hadr, such as hadhrama and takhlit, are considered erroneous, because the letters and
articulation points do not become fully clear and the reading is not appropriate for meaning (Ibn al-
Jazar1, n.d., p. 1/208).

Conclusion

The Qur’an is a sublime book that shapes human life and serves as a guide to happiness in
this world and the Hereafter. The relationship established with it must include reading, understanding
and applying it with sincere intention. In this process, it is of great importance that Qur’anic recitation
be flawless both in wording and meaning. Although some approaches criticize Qur’anic recitation as
“reading without understanding,” recitation is the first step of the activity of understanding. It would
also not be correct to say that nothing can be understood unless the Qur’an is read or listened to,
because sound itself can convey profound effects and meanings even when the meaning of the text
is not known.

The concepts of qira’a, tilawa and tartil encompass both the pronunciation of the wording
and reciting while reflecting on the meaning and striving to comprehend the content. Each mode of
recitation carries deep meanings and should not be reduced either to mere reading or to mere
understanding. Tajwid is the discipline that enables the Qur’an to be recited as it came from the
Prophet by observing the articulation points and qualities of its letters. Diminishing the importance
of tajwid may distort the wording and lead to misunderstanding of the meaning. Recitation without
tajwid is considered lahn, or recitational error. Lahn jali, clear error, is strictly forbidden because it
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changes meaning, whereas lahn khafi, hidden error, does not change meaning but remains an error
that must be avoided.

Qur’anic recitation also possesses an aesthetic dimension. The beauty of the voice, the use
of modal patterns and appropriate facial expression should be reflected in recitation in harmony with
the meaning of the verses. The use of voice and expression in accordance with meaning enables both
the reciter and the listener to experience the Qur’an more deeply at emotional and intellectual levels.
The etiquette of recitation expresses the respect and reverence that must be shown when engaging
with the Qur’an. This applies to everyone who reads, listens to, teaches or learns the Qur’an. Not
touching the mushaf without ablution, facing the qibla, observing the rules of waqf and ibtida’,
listening with humility and reflecting on meaning are among the essential elements of this etiquette.

Reading the Qur’an, understanding it through reflection and contemplation, and applying it
in practice form an inseparable whole. These three stages, when combined with sincerity, lead a
person to spiritual perfection. Recitation is the starting point for understanding and practice, and it
would be mistaken to establish among these stages a hierarchy that renders one necessary and another
unnecessary. While emphasizing meaning, to trivialize qira’a or tajwid would weaken one’s
relationship with the Qur’an as a whole.
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Kur’an-1 Kerim, insanliga yol goésteren bir hayat kilavuzu olup diinya ve ahiret mutlulugunu
saglayacak ilkeleri sunar; insamin evrenle kurdugu bagi, bireysel, ailevi ve toplumsal iligkilerini
diizenleyen, ayn1 zamanda Yaratici’ya karsi gorev ve sorumluluklarini 6greten temel bir rehber
niteligindedir (Ertugay, 2021, s. 831). Miiminin, Hz. Peygamber’in 6nderliginde Kur’an ile bagini
diri tutmasi Olciisiinde hakikati kavrayacagi, cehalet ve sapkinliktan siyrilarak aydinliga ¢ikacagi,
hak ile batili ayirt etme suuruna eriserek erdemli bir ahlaka sahip olacagi ifade edilmektedir. Bu yiice
hedefe erismek, Kur’an-1 Kerim ile siirekli ve derinlikli bir bag kurmaya; onu samimiyetle okumaya,
manasint kavramaya, hiikiimlerini hayata tatbik etmeye ve biitlin bunlar1 i¢ten bir niyetle yerine
getirmeye baghdir (Ertugay, 2021, s. 831).

Kur’an beseriyete hem erdemli bir birey olma hem de ¢evresini 1slah etme sorumlulugu
yiikler. Bu gorevin dogal bir sonucu olarak Kur’an’la iligkinin siirekli ve gii¢lii tutulabilmesi igin
metnin anlaminin kavranmasi gerektigi vurgulanir. Bununla birlikte kimi ¢evreler, Kur’an’in sadece
lafiz tizerinden okunmasini kiiciimsemekte, hatta bunu “anlamsiz bir dinleme, manasiz bir okuma ya
da elektronik bir cihaz kaydinin tekrar1” gibi nitelendirmektedir. Bu bakis agisi, kiraati “anlamdan
kopuk seslendirme” veya “bir musiki icrasi” seklinde (Kéatib Celebi, 1941, s. 1/353-354)
yorumlayarak elestirel bir tavir sergiler. Oysa dikkatle bakildiginda, yalnizca anlam {izerinde
yogunlasip okumay1 ihmal etmek de anlami ikinci plana itip okumayi tek basina yeterli gormek de
eksik ve sorunlu yaklagimlar olarak degerlendirilmelidir (Ertugay, 2021, s. 833).

Kur’an kiraatinde ses ile mana arasindaki bag biiyiik bir énem tagir. Ilahi mesajin dogru
sekilde anlasilmas1 ve muhatabina eksiksiz ulasmasi igin, tilavet esnasinda tecvid ilkelerine (ibn
Manzir, t.y., s. “cvd” md.; Zebidi, t.y., s. “cvd” md.) titizlikle uyulmali; her bir harf, mahrecine
uygun bicimde telaffuz edilmeli (Sibeveyh, 1408/1988, s. 4/117-152-188-431) ve anlami
destekleyecek ses tonu ile okunmalidir. Boylece hem metnin lafz1 biitiinliigii korunur hem de icerdigi
mananin etkili bicimde aktarilmasi saglanir (Keles, 2023, s. 177). Kur’an tilavetinin usule uygun icra
edilmemesi, ahenkten yoksun ve kulaga hos gelmeyen bir okuyus ortaya ¢ikararak dinleyicide sikinti
ve ilgisizlik dogurabilir. Buna karsilik tertil ve tecvid kurallarina riayet edilerek gerceklestirilen bir
tilavet ise kalplere huzur verir, goniilleri teskin eder ve muhatab1 metnin anlamim diistinmeye sevk
eder. Dolayisiyla okuyucunun ses vurgularina dikkat ederek Kur’an’it okumasi, hem okuyanin i¢
diinyasinda derin bir etki birakir hem de dinleyenler iizerinde manevi bir tesir uyandirir (Keles, 2023,
s. 177).
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1.Temel Okuma Kavramlari: Tilavet, Kirdat ve Tertil

Kur’an’1 okuyus fiilini ifade etmede kullanilan anahtar terimler tilavet, kiraat ve tertildir. Bu
kavramlar, okuma eyleminin farkli yonlerini ve derinliklerini temsil etmekle birlikte zaman zaman
birbirinin yerine de kullanilabilmektedir. Her biri, ilahi kelamla kurulan iligkinin belirli bir boyutunu
yansitir.

1.1.Tilavet

Lugatta “okumak, izini siirmek” manasina gelir (Zebidi, t.y., s. 37/249). Istilahta kiraat,
Kur’an’t manasinmi1 kavrayip hiikiimlerini hayatina yansitmak amaciyla; tecvid ve tertil kurallaria
riayet ederek, dikkatle, giizel bir ses ve usule uygun bir eda ile tilavet etmek seklinde tanimlanir
(Cetin, 2012b, s. 41/155-157). Kur’an’da farkhi kullanilisiyla altmis ii¢ yerde gegen bu kavram,
ayetlerde genellikle “okuma” ile “anlama”nin i¢ ige oldugunu ortaya koyar. Bazi ayetlerde kiraat,
anlamin idrak edip geregince amel etmeyi ve tabi olmay: (Ibnii’l-Cevzi, 1404/1984, s. 220-222)
ifade ederken, bazi ayetlerde ise lafzl okuma yonii 6n plana ¢ikmaktadir (Abdiilbaki, 1990, s. 156).

Kendilerine kitab1 verdigimiz ehliyetli kimseler onu, tilavetinin hakkini vererek okurlar. Iste
onlar, ona iman ederler. Her kim de onu inkar ederse, iste o inkarcilar hiisran igindedirler.” ayette
gecen Kur’an-1 Kerim’i hakkiyla okumak yalnizca dilin seslendirmesiyle sinirli olmayan, akil ve
kalbin de siirece katildig1 biitiinciil bir eylemdir. Dilin vazifesi, tertil {izere agir agir ve diizgiin bir
bicimde okuyarak harfleri yerli yerince telaffuz etmek; aklin gorevi, lafizlarin tasidigi anlamlari
coziimleyip tefsir ederek ilahl mesaji kavramaktir. Kalbin payi ise, okunan ayetlerden ibret alarak
derin bir igsel duyarlilik gelistirmek, yasaklardan sakinmak ve ilahi emirleri igtenlikle yerine
getirmektir. Boyle bir okuma tarzi, Kur’an’in hem zahirine hem de batini yoniine niifuz etmeyi,
metnin sadece ses ve lafiz diizeyinde degil, ayn1 zamanda diisiince ve duygu boyutunda da
icsellestirilmesini gerekli kilar. Bu sebeple gercek anlamda Kur’an tilaveti, dilin fonetik icrasini aklin
yorumuyla, aklin kavrayisini da kalbin husti ve teslimiyetiyle tamamlayan ¢ok yonlii bir tecriibe
olarak anlasilmalidir (Gazali, 1974, s. 1/816).

Tilavet hem harflerin dogru seslendirilmesini hem de lafizlarin anlam boyutunu igeren bir
okuma tarzi olup tertil ve kirdatin 6zelliklerini barindirmakla birlikte onlardan daha derinlikli ve
kapsaml1 bir nitelik tasir. Bu baglamda tilavet, diizenli ve mana merkezli bir okuyusu ifade eder;
sadece metnin anlasilmasiyla sinirli kalmayip onun tecriibe edilmesine de imkan verir. Ayrica tecvid
kurallarinin uygulanmasi, kelimelerin tahriften korunmasi ve okunan silire veya ayetler {izerinde
tefekkiir edilmesi gibi islevleri de biinyesinde barindirir (Keles, 2023, s. 181).

1.2. Kiraat

Kiraat kelimesi “I_#” fiilinden tiiremistir ve “toplamak, birbirine katmak” manalarina gelir
(el-Cevheri, 1407/1987, s. 1/65). Istilah olarak Kur’an kelimelerinin edd keyfiyetlerini ve
farkliliklarim rivayet edenlere nispet ederek bilmektir (ibnii’l-Cezerd, 1420/1999, s. 49). Kur’an-1
Kerim’de “I_& kokii ve tiirevleri toplamda seksen dokuz yerde zikredilmektedir. Ozellikle Alak
stiresinin ilk ayetinde gegen “I &) (oku) emri, yalmzca lafzin telaffuz edilmesine degil, ayn1 zamanda
mananin idrak edilmesine, yani tefehhiime de isaret etmektedir. Boylece Kur’an’da okuma hem
seslendirme hem de anlama boyutuyla biitiinciil bir eylem olarak ele alinmaktadir (Yazir, 1970, s.
8/5449).

Kiyame suresinde gegen “ead o kelimeleri, lafzin kirdatini (okuma/telaffuz) kasteder.
Ayetlerin siralanigina bakildiginda, “Sonra onun agiklamasi da bize aittir” ifadesi, 6nceki ayetlerdeki
“ @ kokenli kelimelerin okuma/telaffuz anlaminda oldugunu distindiiriir (Keles, 2023, s. 177).
“Kiraat”, yalnizca metnin seslendirilmesi degil, ayn1 zamanda okunanin anlasilmasini da igeren bir
kavramdir. Bununla birlikte, 6zellikle yiiziinden okuma yoniiyle 6n plana ¢ikar. Ayrica kiraat, lafzin
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dogru icrast ve tecvid kurallarmin uygulanmasi baglaminda da yaygin bi¢imde kullanilmakta,
boylece Kur’an tilavetinin usuliine uygun (el-Isfahani, 1381, s. “tlv”’ md) sekilde gerceklestirilmesini
ifade etmektedir (Keles, 2023, s. 179).

Gelenekte “Kirdat-i Seb’a” ve “Kiraat-i ‘Asere” seklinde adlandirilan Kur’an okuma
bicimleri de bu kavram c¢ercevesinde tanimlanmistir. Kiraat, bir yoniiyle harfleri bir araya getirip
telaffuz etmeyi, yani lafzin seslendirilmesini ifade ederken; diger yoniiyle de manalarin kavranmasi
ve davraniglara yansitilmasi anlamini tagir. Dag’a gore ise kiraat, tefsir edici bir islev barindirsa da
esas itibartyla metnin edasina, yani seslendirilmesine ve icrasina agirlik veren bir kavramdir (Dag,
2013, s. 64).

1.3. Tertil

Sozliikte “dizmek, diizene koymak, siralamak” anlamlarina gelir. Diizgiin siral1 diglere sahip
kisiler igin de bu kavram kullamlir. Bu, telaffuzun diizgiin ve akicilik iginde olmasim ifade eder.
Kur’an-1 Kerim’de “S&idic ol yddl Jos” ve “Oi yo& sW& 5" (Kur’dn-1 Kerim Medli, 2009, s.
Miizzemmil, 73/4) seklinde iki ayette gecer (Keles, 2023, s. 177).

Ayette gegen “Tertil” kavrami, Kur’an’in agir agir ve diizenli bir sekilde okunmasini ifade
eder. Bu baglamda “tertil”’; okunan metin iizerinde diisiinmeye ve anlamaya firsat verecek sekilde
yavas yavas tilavet etmek, harfleri birbirinden ayirarak ve harekelerin hakkini vererek sarsmadan
okumak, harflerin mahreglerine dikkat etmek ve ne 6ne alma ne de arkaya birakma olmaksizin
kelimeleri tertip tizere (Tahanevi, 1996, s. 1/171) icra etmek anlamlarin tasir (Aydin, 2022, s. 137,
Keles, 2023, s. 181).

“Tertil” kavrami, yalmzca agir agir ve diizenli okuma anlamiyla sinirli olmayip, ayni
zamanda Kur’an-1 Kerim’i a¢iklamak, tefsir etmek, ezberlenmesini ve anlagilmasini kolaylastirmak
amaciyla ayet ayet ve tedrici olarak indirilmesi seklinde de yorumlanmstir. Nitekim Hz. Ali, “tertil”i
“harflerin tecvidine riayet edilmesi ve vakif yerlerinin dogru bilinmesi” olarak tanimlamistir. Bu
tanim hem lafizlarin tecvidli telaffuzu yoniinii hem de manaya vukufiyet gerektiren vakif yerlerini
bilme yoniinii gosterir. Dolayisiyla “anlama” ve “okuma” manalarini birlikte tasir (Ertugay, 2021, s.
840).

2.Tecvid Ilmi ve Dogru Kiraatin Onemi

Kur’an’m lafzinin dogru okunmasi, onun anlaminin korunmasi, ilahi mesajin muhatabina
tam olarak ulagmasi i¢gin hayati 6neme sahiptir. Bu baglamda, tecvid ilmi ve okuyus hatalar1 (lahn)
konusu biiyiik bir titizlikle ele alinmalidir.

Tecvid, Kur’an harflerinin mahreg ve sifatlarii konu edinen bir ilim dalidir. Liigat anlami
itibariyla ise “siislemek, bir seyi diizgiin, saglam ve giizel hale getirmek” demektir (Asim Efendi,
1819, s. 1/1109). Terim olarak tecvid, “harflerin mahre¢ ve sifatlarina uygun bicimde telaffuz
edilmesini esas alan ve Kur’an-1 Kerlm’in dogru, diizenli ve giizel bir sekilde okunmasini konu
edinen ilim dali” seklinde tanimlanir (Cetin, 2012a, s. 77). Her harfi ait oldugu mahrecinden
¢ikarmak ve lazimi ve arizi sifatlarim vermek olarak da tarif edilir (Ibnii’l-Cezeri, 1405/1985, s. 59).

Kur’an’m siradan bir metin degil, Kelamullah olmasi, onun belirli kurallara gére okunmasini
gerekli kilar. Kur’an, dilinin Arapga oldugunu ve tertil ile okunacagini ifade eder. Bu da tecvid
kurallarina uymay1 zorunlu kilar (Aslan, 2003, s. 360).

Tecvid kurallaria uygun bigimde Kur’an okumak, Kitap, Stinnet ve icma ile sabit kilinmig
bir ylikiimliiliktiir. Nitekim Miizzemmil stresi 73/4’te gecen “Kur’dn’1 tertil ile oku” emri, tecvid
kurallarina riayet ederek tilavet etmenin farz oldugunu ortaya koymaktadir. Tecvid hem lafizlarin
aslia bagli kalmanin hem de anlamin korunmasinin teminatidir; kurallara uyuldugu 6l¢iide kelamin

www.turkishstudies.net/religion



4328 Abdullah Cengiz

0zli muhafaza edilir. Bununla birlikte, tecvid ilminde biitiin kaidelerin igerik bakimindan ayni
derecede dneme sahip olmamasi sebebiyle, okuyusta yapilan hatalar1 ifade eden “lahn” meselesi
ayrica onem kazanmaktadir (Aslan, 2003, ss. 361-362).

2.1.Lahn (okuyus hatasi)

Lahn, sozliikte “yanilmak, dogru yoldan sapmak, s6zii asil anlamindan farkl bir bi¢imde
kullanmak” gibi anlamlara gelmektedir (Asim Efendi, 1819, s. 4/746). Tecvid ilminde ise lahn,
Kur’an tilavetinde tecvid kaidelerine uyulmamasi sebebiyle ortaya ¢ikan okuyus hatalarini ifade eder
(Suyti, 2008, s. 1/282). Kur’an tilaveti sirasinda harflerin irabinda veya sifatlarinda hata yapilmasi,
dolayistyla usuliine uygun ve dogru okuyus bi¢iminden sapilmasi “lahn” olarak adlandirilir (Aslan,
2003, s. 363). Okunus hatalar1 iki kisma ayrilir:

Lahn-i Celi: Okuyus kurallarinin ihlal edilerek lafizlarda ortaya ¢ikan hatalardir (Cetin, 2003,
s. 27/55-56). Bu hatalar hem kiraat ilminde uzman olanlar hem de siradan insanlar tarafindan kolayca
anlagilabilir. Lahn-i celi, tecvidin konusu olan harflerin 14zimi sifatlarinda ortaya ¢ikan bu tiir hatalar,
harfin aslim1 veya cinsini degistirebilecek nitelikte olup, tilavetin dogru icrasimi dogrudan etkiler.
Harflerin birbirleriyle degistirilmesi (6rnegin “t1” yerine “dal”), harf eksiltme veya ekleme (medd-i
tabiileri terk etmek), harekelerin yanlis okunmasi, sakin harfi harekeli veya harekeli harfi sakin
okumak. Kesinlikle haramdir ve Kur’an’in mitkemmelligini ihlal eder. Mana ve irab kurallarini
bozan hatalari igerir (Aslan, 2003, s. 364).

Lahn-i Hafi: Tilavet kurallarina riayet edilmediginde fakat anlami degistirmeyen tiirden
ortaya ¢ikan bu hatalar, harflerin sifat-1 arizalarinda, yani zorunlu olmamakla birlikte okuma
sirasinda dikkate alinmasi gereken 6zelliklerde meydana gelir (Aslan, 2003, s. 365). Siradan kisilerce
degil, sadece kiraat ve tecvid ilminde uzmanlasmis kisilerce anlasilabilir ihfa, izhar, iklab, idgam ve
gunne gibi kurallar terk etmek ya da yanlis uygulamak; kalin okunmasi gereken harfleri ince, ince
okunmasi gereken harfleri ise kalin okumak; meddleri kisaltmak (kasr) veya uzatmak (medd). Ra
harfinde tekrir (ses titremesi), nun harfinde gunneyi kalin okumak, medd ve gunnelerde sesi titretmek
(ter’id) gibi hatalar. Haram olmakla birlikte lahn-i celi kategorisinde degerlendirilmez. Birinci kismi
tahrimen mekruh, ikinci kismi tenzihen mekruhtur. Lahn-i hafi, anlam biitiinligiinii bozmaz ancak
tilavet acisindan bir eksiklik meydana getirir. Her miisliimanin lahn-i cell yapmayacak kadar tecvid
bilgisi 6grenmesi farz iken, lahn-i hafi i¢in ayn1 zorunluluk yoktur; ancak ondan da kaginmak gerekir
(Aydin, 2022, s. 143).

3.Kur’an Tilavetinde Estetik

Kur’an tilaveti, Misliimanlarin hayatinda ciddi bir yere sahip olan estetik bir boyutu vardir.
Kur’an’in yazilmasi (hat sanati)) ve okunmasi (kiraat ve tecvid ilimleri) gibi temel unsurlar
tamamlanmakla kalmamis, ayn1 zamanda, kiraatin daha etkili ve estetik bir sekilde icra edilebilmesi
icin hem kulaga hem de gonle hitap edecek bicimde agiz ve ses egitimi ilizerinde durulmus, tilavetin
giizellestirilmesi adina 6zel bir gayret gosterilmistir (Cakici, 2021, s. 310). Islam diisiincesinde
estetik anlayisin kaynagi Kur’an’dir. Kur’an’in kendine 6zgii okuyus usulii ile estetigin temel
unsurlarindan olan 6l¢ii, tenasiip ve uyum arasinda baglanti1 bulunmaktadir (Celik, 2022, s. 153).

Bazi ayetlerde “yaptigi isi giizel yapanlardan™ (Yunus, 10/26) ve “Allah’in yarattigi her geyi
giizel yarattigindan” (es-Secde, 32/8) bahsedilmesi, insanin estetik ihtiyacinin fitri bir 6zellik
oldugunu ve giizellik arayisinin her alanda oldugu gibi kiraat alaninda da dogal oldugunu gosterir.

Hz. Peygamber’in “Kur’dn’1 seslerinizle siisleyiniz” (Ebli Davad, t.y., s. “Tertil”, 353; Ibn
Mace, ty., s. "Hiisnli’s-Savt", 176) ve Allah, giizel sesli bir peygamberin Kur’dn’t makamla
okumasindan hosnut oldugu kadar hi¢bir seyden hosnut olmamistir” (Buhéri, 1426, s. "Fezaili’l-
Kur’an", 19) seklindeki hadisleri, Kur’an tilavetinde sesin estetik kullanimina verdigi 6nemi agikca
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ortaya koymaktadir. Bu rivayetler, kiraatin sadece dogru telaffuz ve tecvid kurallarina bagli kalmakla
sinirli olmadigini, ayn1 zamanda sesin giizelligi ve makamin etkili kullaniminin da tilavetin ruhunu
ve tesirini artiran unsurlar arasinda bulundugunu gostermektedir.

3.1.Ses ve anlam iligkisi

Kur’an tilaveti swrasinda ses ile mana arasinda dogrudan ya da dolayli bir iliski
bulunmaktadir. Tek bagina her harf anlam tagimiyor gibi goriinse de diger harflerle birlestiginde veya
bir kelimenin pargast olarak kullanildiginda anlam kazanir ve bu durum sesin manaya hizmet eden
bir unsur oldugunu ortaya koyar. Ornegin, Yusuf suresindeki Call ”(kuyu) kelimesinin sonundaki
“be/<=” harfinin siddet sifatina sahip olmasi ve kalkaleli okunmasi, derin bir kuyuya agir bir cismin
atilmasiyla ¢ikan sese benzetilir, bu da ses-anlam uyumunu gosterir (Keles, 2023, s. 185).

Kur’an’da gegen bazi kelimelerin telaffuzlari, insan {izerinde derin etkiler birakir ve manayi
yansitir. Ornegin, En’Am suresindeki “¥Xa3  (gdge yiikseliyormus gibi) kelimesinin telaffuzundaki
zorluk, kisinin goge yukseldlk(;e nefes alip vermede yasadig1 zorluga benzer. Bakara suresindeki
“aci y? (giiriiltil) ve “33™ (simsek) kelimelerinin telaffuzundaki kahn ve sarsintilt sesler, gok
giiriiltiisii ve simsek cakmasindaki sesi animsatir. Isra suresindeki “&I” (6f) kelimesinin telaffuzu,
sabirsizlik ve bikkinlik hissini ¢cagristirir (Keles, 2023, s. 187).

Telaffuzu zor olan ayetler, genellikle agir sorumluluk gerektiren veya gonlii huzursuz edecek
durumlan konu edinirken; telaffuzu kolay olan ayetler ise dua, miijde ve miikafat gibi insanin
gonliinii rahatlatan durumlari ifade eder. Ornegin, Suard 26/19 ayetinde Firavun’un Hz. Musa’y1
azarlamasi, “ayn/g” harfinin sik kullanimiyla bogaza diigiimlenen bir telaffuzla manay1 yansitir.
insirah 94/1 ayetinde “&5xa & # 55 &1l ” (Senin gogsiinii agip genisletmedik mi?) ifadesinin kolay
ve rahat bir telaffuzla okunmasi, rahatlik ve i¢ huzur manasini hissettirir (Keles, 2023, s. 188).

Strelerin sonlarini birbirinden ayiran harflerin ¢ogunlukla benzer seslerle gelmesi, mananin
daha iyi anlasilmasina ve mesajlara dikkat gekilmesine yardimei olur. Ornegin, Adiyat suresinde
savag sahnelerinin giiriiltiisti, siddet ve kalkale sifatina sahip harflerle tilavete taginir. Karia suresinde
kiyamet sahnelerinin korkunglugu, ayet sonlarinin “he/»” harfiyle bitmesiyle bitkinlik ve garesizlik
halindeki solumaya benzetilir (Keles, 2023, ss. 188-189). Uzmanlar, ses tonu degisikliklerinin
anlam tizerindeki etkisini, 6zellikle Kur’an okuyusunda ve dilbilgisel yapilarda incelemislerdir
(Salihoglu, 2025, s. 137).

3.2.Kiraat farkhhklar:

Kiraat imamlarimin farkli okuma usulleri, anlamda etki biraktig1 gibi ses-anlam iligkisinde
de zenginlik yaratir. Ornegin, Bakara 2/168 ayetindeki “& &l ki Kelimesinin farkl okunuslari,
seytanin adim atis sesini veya takip hissini yansitabilir. Yusuf 12/23 ayetindeki “Zua ” kelimesinin
farkli telaffuzlari, Hz. Yusuf’a yapilan davetin baslangictaki yumusak tislubu ve ardindan sertlesen
ifadeyi yansitir (Keles, 2023, s. 190).

3.3.Tecvid uygulamalari

Tecvid kurallar1 da ses-anlam iliskisine etki eder. Ornegin, Fatiha 1/7 ayetindeki *Calizall ¥ 3
kelimesinde medd-i lazim ve 1dgam yoldan sapmadaki derinligi sese ve telaffuza yansitir. Bakara
2/93 ayetinde “Jsaalds 336 AQUEN L 1,34 %l 2658 a5 8k UAT Y5 kismindaki ihfa-i sefevi,

“simsiki sarilin” anlamiyla uyum gosterir. Nebe’ 78/40 ayetindeki medd-i munfasil, azginlarin
cehennemde ¢ok uzun siireler kalacagini ¢agristirir (Keles, 2023, s. 192).
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3.4.Makam uygulamalari

Kur’an tilavetinde makam uygulamalar1 da ses-anlam iliskisini belirginlestirir. Ornegin,
Yusuf 12/86 ayeti icin hiiziinlii ve ciddi anlamlar tasiyan Hiiseyni veya Saba makamlarinin
kullanilmasi, Hz. Yakup’un yasadigi hiiziin ve gayretli durusu yansitir. Sems 91/1-6 ayetleri gibi
Allah’1n kudretini anlatan ayetler igin yavas, acik ve tok bir ses tonuyla okunan Rast makami uygun
goriiliir. Mutaffifin 83/22-28 ayetlerinde cennet ehlinin nesesi ve mutlulugu ise Nihavent makamiyla
ifade edilebilir (Keles, 2023, s. 193).

3.5.Sesin etkin kullanim

Kur’an’t giizel sesle okuma hos goriilmiistir Hz. Peygamber bu konuda tesvikte
bulunmustur. Ancak riya korkusu oldugunda sessiz okuma tercih edilmelidir (Yilmaz, 2007, s. 154).
Herkesin ses potansiyelini bilmesi ve buna uygun bir okuma tarzi belirlemesi gerekir. Profesyonel
bir egitim almamis kisiler, makamli okuma yerine baslangicta diiz bir tarzda okumali, kendilerini
gelistirdikce makamli okumaya gegmelidirler (Cakici, 2021, s. 323).

Kur’an okurken fiziksel goriintiiyli bozacak asiri zorlamalardan kaginilmalidir. Sesin
giicliniin ve kapasitesinin farkinda olunmali, kirmiz1 ¢izgi olarak belirlenen desibel degerlerinin
izerine ¢ikilmamalidir. Aksi takdirde hem ses saglig1 zarar goriir hem de kiraatin estetigi bozulur
(Cakici, 2021, s. 323).

4.Kur’an Tilavet Adabi

Tilavet adabi, ilahi kelamla muhatap olan kimselerin Kur’dn’a yonelik tutum ve
davraniglarinin nasil olmasi gerektigini belirleyen esaslar1 ifade eder. Bu, Kur’an’1 6greten, 6grenen,
okuyan ve dinleyen herkes icin gegerlidir (Akaslan, 2024, s. 89; Cetin, 2012b, s. 41/155; Yilmaz,

2007, s. 159).
4.1.0kuyucunun adabi

Kur’an okumadan 6nce agiz temizligi yapmak siinnet, mushaftan okurken abdestli olmak ise
zorunlu goriilmiistiir. Abdestsiz mushafa dokunmak haram kabul edilir. Kibleye yonelip, bas1 egik
ve kibirsiz olmalidir (Yilmaz, 2007, s. 151).

4.2.Vakf ve ibtida (Durma ve baslama yerleri)

Mananin dogru anlasilmasi ve hatalarin 6nlenmesi i¢in vakf ve ibtida kurallarinin bilinmesi
ve uygulanmasi ¢ok dnemlidir. Hz. Peygamber’in ayet ayet vakf yaparak okudugu bildirilmistir.
Miitevatir kiraatlerden herhangi biriyle okunabilir. Ancak saz kiraatleri okumak caiz degildir (Aydin,
2022, s. 146; Yilmaz, 2007, s. 152).

Toplum i¢inde dedikoduya, alay konusu olmaya veya fitneye mahal vermeyecek sekilde
tilavet edilmelidir. S{relerin veya surelerin tamaminin okunmasiyla Kur’an’in tertibine riayet

edilmelidir. Bir sureyi sondan basa dogru okumak ittifakla men edilmistir, ¢linkii bu Kur’an’in i’caz
degerini diisiiriir (Y1lmaz, 2007, s. 153).

4.3.Hissederek okuma

Tilavet esnasinda manevi cosku duyarak aglamak, en zor adaplardan biri olarak kabul edilir.
Rahmet ayetlerinde sevinmeli, magfiret ayetlerinde dua edilmeli, secde ayetlerinde hemen secdeye
kapanilmalidir. Kur’an’1 bolca okuma, tefekkiire vesile oldugundan tavsiye edilir. Ancak Kur’an’t
ii¢ giinden az bir siirede hatmetmek uygun goriilmemistir, ¢linkii bu tefekkiire engel olur (Aydin,

2022, s. 146; Yilmaz, 2007, s. 156).
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Riya ve kibir tehlikesinden ¢ekinen kimse i¢in Kur’an’1 gizlice okumak daha uygun kabul
edilirken, bu endiselerden emin olan kimsenin ise sesli okumay tercih etmesi tavsiye edilmistir.
Ayrica Mushaf’tan okuyus hem dilin telaffuzunu hem de géziin metne yonelmesini kapsadigi i¢in
daha faziletli sayilmistir. Ebl Téalib el-Mekki’ye gore mushafa bakarak hatmetmek, ezbere yapilan
yedi hatme bedeldir. Hz. Osman’in yedi giinde bir hatim yaptig1 ve hatim sonras aile fertlerini bir
araya getirerek dua ettikleri kaydedilmistir. Eb Talib el-Mekki, Kur’an’1n yedi hizbe ayrilmasini ve
giinliik virdlerde bir, iki veya ii¢ hizb okunmasini giizel bir amel olarak degerlendirir (Akaslan, 2024,
s. 95).

4.4. Ogretmen (Mukri) ve 6grencinin adabi

Ogrencinin Adab1: Ogrenci, hocasina ve ilme karsi1 saygili olmali, ilim tahsilinde tevazu,
edep, nezaket, takip ve hizmeti sart kosmalidir. Hocanin huzuruna selamla girmeli, yiiziine sevgiyle
bakmali, onu sorularla mesgul etmemeli ve yorgunluktan bitkin diistiiglinde dinlenmesine firsat
vermelidir. Ders bitiminde siikranlarin1 bildirip dua ederek ayrilmalidir. Ogrenci, hocasinin éniinden
yiirimemeli, makaminda oturmamalidir. Ozellikle Kuran egitimi alirken hocaya bakip, sema ile
almalidir (Yilmaz, 2007, s. 145).

Ogretmen (Mukri) Adabi: Kur’an &gretimiyle mesgul olan kimse, ise ihlas ve samimiyetle
baslamali; Oncelikle kendi nefsini 1slah etmeye gayret gostermeli, diinyaya asirt derecede
baglanmaksizin ondan gerektigi kadar faydalanmali, ayn1 zamanda comert, halim-selim, miitevazi
ve sabirl bir karaktere sahip olmalidir (Yilmaz, 2007, s. 147). Hased, kibir ve riya gibi haramlardan
uzak durmalidir. Ogrencilerine kars1 vakarli ve saygili olmali, bazen edebe aykiri davranislarini
hosgoriiyle karsilamali ve onlar1 mazur gérmelidir (Y1lmaz, 2007, s. 148). Ogretmen, abdestli olarak
kibleye yonelmeli, diz ustii oturarak ders vermeli ve ilmi kiicik disiirecek davraniglardan
sakinmalidir (Yilmaz, 2007, s. 148). Cocukluk cagmni bitirmis, miisliman, akilli, kabiliyetli,
giivenilir, liyakatli ve Kiraat ilminde mahir olmasi sarttir (Y1lmaz, 2007, s. 149).

4.5.Dinleyenin adab

“Kur’dn okundugu zaman onu dinleyin ve susun ki size rahmet edilsin” (el-Araf, 7/204) ayeti
geregince, Kur’an tilavet edildiginde susarak dinlemek vaciptir (Yilmaz, 2007, s. 157). Kur’an
tilavetinde, kisinin kalbinde hem korku hem de imit duygusu hakim olmali; edep ve vakar i¢inde
bulunmali, laubalilikten sakinmali, bagirip ¢agirmaktan uzak durmali, riyadan kaginarak hush
icerisinde, miimkiinse gdzyaslartyla dinlemelidir. Bir meclise Kur’an-1 Kerim getirildiginde ayaga
kalkarak hiirmet gostermek miistehap kabul edilmis, Mushaf’1 karalamak veya iizerine g¢izimler
yapmak ise haram sayilmistir (Y1lmaz, 2007, s. 158).

5.Kur’an Okuma Mertebeleri (Tilavet Cesitleri)
5.1.Tahkik

Bu okuma, Kur’an tilavetinin en agir ve yavas uslubudur. Harflerin mahreglerinden
cikarilarak sifatlarina dikkat edilmesi, medlerin gerektigi Olgiide (muttasil, munfasil ve lazim
medlerde dort elif miktar1) uzatilmasi, harekelerin birbirine karigtirllmadan agik¢a okunmasi,
seddelerin belirgin kilinmasi, gunnelerin tam olarak yapilmasi ve tiim tecvid kurallarina titizlikle
uyulmasi esasina dayanir (Keles, 2023, s. 182).

Tilaveti gereginden fazla yavaslatip harekeleri haddinden fazla uzatmak, siikiin halindeki
harfe hareke vermek yahut harfler arasinda gereksiz duraklamalar yapmak gibi hatalardan sakinmak
gerekir. Tahkik, daha ¢ok talim (6gretim) ve temrin (alistirma) amaciyla tercih edilirken; tertil,
tefekkiir ve istinbat, yani ayetlerin anlam derinliklerini kavramak ve onlardan hiikiim ¢ikarabilmek
i¢in uygulamr (Ibnii’I-Cezeri, t.y., s. 1/208-209).
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5.2.Tedvir

Bu okuma tarzi, tahkikin agir ve yavas iislubu ile hadrin hizli okuyusu arasinda yer alan, orta
seviyede bir hizla gergeklestirilen kiraat seklidir (ibnii’l-Cezerd, t.y., s. 1/205-210). Bu okuyusta med
tiirleri orta uzunlukta (tevassut miktarinca) uzatilir. Izhar, ihfa, kalkale, idgam ve diger tecvid
kurallar tahkike kiyasla daha hizli uygulanir; ancak tilavetin hiz1 hadr derecesine ulagmaz.Kiraat
imamlarinin ¢ogu bu okuyus 6l¢iisiinii tercih etmistir (Keles, 2023, s. 183).

5.3.Hadr

Hadr, tecvid kurallarma titizlikle riayet edilerek yapilan en hizli okuyus seklidir (Ibnii’l-
Cezeri, t.y., s. 1/205-210). Bu iislupta medlerin siireleri tahkik ve tedvire oranla daha kisa tutulur;
medd-i ar1z, medd-i lin ve medd-i munfasil bir elif, medd-i1 muttasil iki elif, medd-i 1azim dort elif,
medd-i tabii ise en az bir elif miktar1 uzatilmalidir. Tilavet sirasinda harflerin ince, kalin, keskin ve
peltek ozellikleri karistirilmamali; mahreg, sifat, sedde, gunne gibi hususlar belirgin bi¢imde yerine
getirilmelidir (Cetin, 2012a, s. 327). Hadr usuliinden daha hizli okuma c¢esitleri (hezreme ve tahlit)
ise hatal1 kabul edilir, ¢iinkii harfler ve mahrecler tam anlasilmaz ve mana icin uygun diismez (Ibnii’1-
Cezeri, t.y., s. 1/208).

Sonug¢

Kur’an-1 Kerim, insan hayatini sekillendiren, diinya ve ahiret saadetinin rehberi olan yiice
bir kitaptir. Onunla kurulan iligkinin okumak, anlamak ve uygulamak eylemlerini halis niyetle
igermesi gerekir. Bu siire¢te Kur’an tilavetinin lafiz ve anlam olarak kusursuz olmasi biiylik 6nem
tasir. Baz1 yaklasimlar Kur’an’1 “anlamadan okuma” olarak elestirse de okuma (kirdat) anlama
faaliyetinin ilk basamagidir. Kur’an okunmadan veya dinlenmeden bir sey anlasilamaz demek de
dogru degildir; ¢linkii sesin kendisi, metnin anlami bilinmese dahi, derin etkiler ve manalar
aktarabilir.

Kiraat, tilavet ve tertil kavramlari hem lafzin telaffuzunu hem de manay: diisiinerek, icerigi
kavramaya gayret ederek okumay1 kapsar. Her bir okuma bi¢imi derin manalar tasir ve salt okumaya
ya da salt anlamaya hasredilmesi dogru degildir. Tecvid, Kur’an harflerinin mahreg ve sifatlarina
riayet ederek, onu Hz. Peygamber’den geldigi sekliyle okumay1 saglayan bir ilimdir. Tecvidin
onemsizlestirilmesi, lafz1 bozarak mananin yanlig anlagilmasina yol agabilir. Tecvidsiz okuyus, lahn
(okuyus hatas1) olarak kabul edilir. Lahn-i celi (agik hata) manay1 degistirdigi i¢in kesinlikle haram,
lahn-i hafi (gizli hata) ise manay1 degistirmese de kaginilmasi gereken bir hatadir.

Kur’an tilaveti, ayn1 zamanda estetik bir boyut tasir. Sesin giizelligi, makam ve mimiklerin
kullanilmasi, ayetlerin manasiyla uyumlu bir sekilde tilavete yansitilmalidir. Sesin ve mimiklerin
manaya uygun kullanilmasi1 hem okuyucunun hem de dinleyenin duygusal ve zihinsel olarak daha
derin bir deneyim yasamasini saglar. Tilavet adabi, Kur’an’la etkilesimde bulunurken gosterilmesi
gereken sayg1 ve ihtirami ifade eder. Bu, Kur’an’1 okuyan, dinleyen, 6greten ve 6grenen herkes icin
gecerlidir. Abdestsiz mushafa dokunmamak, kibleye yonelmek, vakf ve ibtida kurallarina uymak,
husu i¢inde dinlemek ve manay1 tefekkiir etmek bu adabin temel unsurlaridir.

Kur’an-1 Kerim okumak (kiraat), anlamak (tefekkiir ve tedebbiir) ve uygulamak (amel) bir
biitiindiir ve ayrilmaz halkalardir. Bu ii¢ asama, ihlasla birlestiginde kisiyi manevi tekamiile ulastirir.
Okuma, anlamak ve uygulamak i¢in bir baslangi¢ noktasidir ve tiim bu asamalar arasinda bir éncelik-
sonralik veya gereklilik-gereksizlik ayrim1 yapmak yanlis olacaktir. Manaya vurgu yaparken kiraati
veya tecvidi Onemsizlestirmek, Kur’an ile olan iligskinin bir biitiin olarak zayiflamasina neden
olabilir.
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