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ABSTRACT 

This is a comparative analysis of selected verses from a number of Sûrahs (or 

Chapters) in six English translations of the Holy Qur‟ân, at a sentence, clause, 

phrase, word and, where useful, the morpheme level, using the original Arabic 

version as the Source Text. The translated version of the Holy Qur‟ân of the 

Complex of Madinah Munawarrah in the Kingdom of Saudi Arabia will be 

used as a Control Text in order to determine the significant semantic 

disparities and discrepancies between the translations, as well as to identify 

the possible reasons for differences. It was important, further, to ensure that 

the translators chosen for this study have different educational, cultural and 

social backgrounds in order to establish, for instance, the consequences when 

Arabic is the native language of a translator in comparison to the other 

extreme where a translator is a native-speaker of neither Arabic nor English. 

Special attention is paid to the way in which the translations reflect the poetic 

prosody of the original source text as well as to the influences of the aims, the 

approaches, the techniques, the styles and the common problems of translation 

in general, such as the incongruities of languages, the cultural barriers 

between the communities, the concepts of accuracy, loyalty and fidelity to the 

original text.  
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GLOSSARY 

“ ” This image is an invocation which mean “Oh Allâh, bless Muhammad”. 

It is always linked to the name of Prophet Muhammad whether it is mentioned 

in compound or not. In respect of the different Western spellings of the 

Prophet‟s name Muhammad  it must be noted that this results from the 

difference in the pronunciation of the name “ٓلٔذ”. The correct spelling of the 

name “ٓلٔذ” should be based  on the sound of the Arabic letters that formed it, 

which is /mʊhʌmʌdȃ. Therefore, any Western spelling such as “Mohamed”, 

“Mehemet” and “Mahammad” is a misspelling because it is not based on the 

correct transcription of the letters.  

Allâh: The name of God among Muslims and Arab Christians. 

Alif al-Athnῑn “ح”: a linguistic devic, used to change the singular masculine 

form into a dual masculine form.  

At-Tafsῑr: The interpretation of or commentary on the Holy Qur‟ȃn. 

At-Tanwῑn: Arabic grammatical device that connected with the last letter of 

the indefinite article if it is a singular, a specific plural, or a collective noun as 

well as a name of specific lexical form in a different grammatical structure.It 

is has three types: The ḍammatȃn, “ٕحُنٔظخ”, used with the nominative form, 

the fathatȃn, “ٕحُلظلظخ”, used with the accusative form and the kasratȃn, 

  .used with a genitive form ,”حٌُغشطخٕ“

Caliphate: The system of governance in Islam. It is a marker of a specific 

period of ruling in Islam as well.  

Ḥadῑth: The traditions of Prophet Muhammad . 

Ḥafṣ-recitation: The most dominant of the 7
th

 main types of recitation of the 

Holy Qur‟ȃn in the Muslim World 

Islam: The last divine religion. 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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Muslims: Followers of Islam. 

Nūn an-Niswa “ٕ”: a grammatical device connected with the feminine plural 

form, used as a subject in the amalgamated sentences.  

Rukû` حُشًٞع: “Kneeling down”, a part of the performance of Ṣalâh. 

Ṣalâh “حُقلاس”: The second pillar of Islȃm. It is obligatory five times a day.  

Ṣalât: A specified Salȃh such as Salȃt Al-Fajr, the early morning Ṣalȃh, Ṣalȃt 

Al-Isha, the last obligatory Salȃh in a day.  

Sujûd حُغـٞد: Prostration, a part of the performance of Salȃh. 

Sunnah: All that is said or done as well as that which was agreed upon by 

Prophet. Muḥammad . 

Sûrah: Any one of the 114 chapters of the Holy Qur‟ân. 

Sûrat: A specified chapter of the Holy Qur‟ȃn such as Sûrat Al-Fȃtiḥa (The 

Opening) 

 Ṭȃ Atanīth: the closed one “س”, used to change a singular masculine form into 

a singular feminine form. 

 Ṭȃ Atanīth, the open one “ص” and “Alif al-Athnīn” „ح‟ used in the combination 

 to change a singular feminine form to a dual feminine form, such as the ”طخ“

word “ٓغِٔش”“Muslima” will be “ٕٓغِٔظخ” “Muslimatan” for a dual feminine 

form when we add the combination “طخ” to it. 

The combination “حص”: a linguistic device, used to change a singular feminine 

form into a plural feminine form within the same singular feminine form. 

the Holy Qur‟ân: The Book of Islȃm. 

Zakâh حُضًخس: Alms, the third pillar of Islȃm. 

Warsh-recitation: a form of recitation of the Holy Qur‟ân, dominant in Africa. 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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Waw al-Jama`a “ٝ”: a linguistic device, used to change the singular masculine 

form into plural masculine form within the same singular masculine form. 

The signs of waqf: obligatory, optional and forbidden stopping in recitation of 

the Holy Qur‟ȃn, so as to make it comprehensible to the reader. 

An Addendum, which contains all the translated versions of the selected 

verses, as well as the original, is provided to facilitate the comparative reading 

and discussion. 
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CHAPTER ONE   

INTRODUCTION 

This chapter discusses the research problem and its significance, rationale and 

objectives, the hypotheses, principal theories and the methodology used in the 

research.  

1.1  Research  Background, Problem and Delineation of Study Area  

The translation of holy or numinous texts is fraught with danger, and al-

Qur‟ân al-Karim - the Arabic title of the Holy Qur‟ân - is no exception. It is, 

after all, a text that forms the basis of faith, informing Muslims, the followers 

of Muhammad , of the commandments of Allâh Almighty - the name of 

God among Muslims - that ought to be upheld, and the consequences for 

ignoring divine imperatives. 

All the references to the Holy Qur‟ân in Arabic are from The King Fahd 

Complex for Printing the Holy Qur‟ân, the Original Arabic text 2009, 

Madinah Munawarrah which will be used as a Source Text (ST). With the 

exception of the references from the selected translations for comparison, all 

the other references to the translated Qur‟ân in this study are from The King 

Fahd Complex for Printing the Holy Qur‟ân, „The Noble Qur‟ân.‟ English 

Translation of the Meanings and Commentary 2009, Madinah Munawarrah, 

which will be used as a Control Text (CT). However, because the Control 

Text (CT) is only another translation and is not sacrosanct, the researcher uses 

the relevant Arabic verses of the original text to give readers of Arabic the 

opportunity to evaluate the translation.  

Regarding the transliteration and spelling of Arabic words, there is little 

consistency among scholars regarding the transliteration of words, and so the 

writing will differ among scholars. It should be remembered that Arabic is in 

itself also not a homogeneous language: even the Arabic writing of words 

may differ. For the sake of convenience the original transliteration with its 

diacritical marks is kept as it was originally. All the quotes from the Control 

Text, with exception of the transliterated individual Arabic words like Sûrah, 

Zakâh, etc. are not written in italics.  

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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According to the faith of Muslims, Allâh bestowed miracles upon His 

Prophets to convince the people to whom a particular prophet was sent that 

this was indeed a prophet. In his interpretation of verse 49 in Sûrat Ȃl-„Imrȃn 

(The Family of Imran), Ibn Kathῑr writes:  

The miracles performed by Moses appeared to be sorcery, since sorcery was 

highly regarded in Moses‟ time. The miracles performed by Jesus were 

related to healing, since medicine and healing were important issues in his 

time. (2010: 227)  

As for Muhammad , Hashim Yahya al-Mallâh argues:  

In the time of Muhammad (571-632 AD), the dominant skill was 

literary ability – linguistic competence in the form of poetic and oratory 

skills‟… The Arabs were so deeply enamoured of the use of their language 

that they organized annual competitive fairs to choose the best poet and the 

best poem. (2008: 383)  

In that competitive period focusing on literary ability, the Holy Qur‟ân was 

revealed to Prophet Muhammad in a defiant message to Arab pagans. the Holy 

Qur‟ân challenged Arab Pagans to write not only a book, or ten Sûrahs, but 

just to compose a single Sûrah (chapter), similar to one of its many chapters. 

The example of the first challenge occurs in Sûrat Al-Isrâ‟ “The Journey by 

Night”: 

Say, If the mankind and the Jinn were together to produce the like 

of this Qur'ân, they could not produce the like thereof, even if 

they helped one another. (CT 17:88) 

ٛزح هَ ُجٖ حؿظٔؼض حلإٗظ ٝحُـٖ ػ٠ِ إٔ يؤطٞح رٔؼَ  

.حُوشءحٕ لا يؤطٕٞ رٔؼِٚ ُٝٞ ًخٕ رؼنْٜ ُزؼلٍ ظٜيشح    

The example of the second challenge occurs in Sûrat Hûd “Prophet Hûd”:  

Or they say, “He (Prophet Muhammad ) forged it (the 

Qur‟ân).” Say: “Bring you then ten forged Sûrahs (chapters) like 

it, and call whomsoever you can, other than Allâh (to your help), 

if you speak the truth! (CT 11:13) 

أّ يوُٕٞٞ حكظشحٙ هَ كؤطٞح رؼؾش عٞس ٓؼِٚ ٓلظشيخص ٝحدػٞح ٖٓ حعظطؼظْ ٖٓ دٕٝ الله 

.إ ً٘ظْ فخدهيٖ  

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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The example of the third challenge is found in Sûrat Al-Baqarah “The Cow”: 

And if you are in doubt concerning that which We sent down (the 

Holy Qur'ân) to our slave (Muhammad ) then produce a 

chapter of the like thereof and call your witnesses (supporters and 

helpers) beside Allâh, if you are truthful. But if you do it not, and 

you can never do it, then fear the Hell whose fuel is men and 

stones, prepared for the disbelievers. (CT 2:23-24) 

 ٝإ ً٘ظْ ك٠ سيذٍ ٓٔخ ٗضُ٘خ ػ٠ِ ػزذٗخ كؤطٞح رغٞسس ٖٓ

ٓؼِٚ ٝحدػٞح ؽٜذحءًْ ٖٓ دٕٝ ألله إ ً٘ظْ فخدهيٖ.   

كبٕ ُْ طلؼِٞح ُٖٝ طلؼِٞح كخطوٞح حُ٘خس حُظ٠ ٝهٞدٛخ حُ٘خط   

ٝحُلـخسس أػُذص ٌُِخكشيٖ.   

This is despite the fact that the Holy Qur‟ân was revealed in their Arabic 

language, the verse 44, in Sủrat al-Fussilât states: 

And if We had sent this as a Qur'ân in a foreign language (other 

than Arabic), they would have said: “Why are not its verses 

explained in detail (in our language?) What! (A Book) not in 

Arabic and (the Messenger) an Arab? “Say: “It is for those who 

believe, a guide and healing, And as for those who disbelieve, 

there is heaviness (deafness) in their ears, and it (the Qur'ân) is 

blindness for them. They are those who are called from a place 

far away (so they neither listen nor understand. (CT 41:44) 

ُٞ لا كقِض آيخطٚ، أأػـ٠ٔ ٝػشر٠، هشءحٗخ  أػـٔيخ  ُوخُٞح ُٝٞ ؿؼِ٘خٙ  

ك٠ آرحْٜٗ هَ ٛٞ ُِزيٖ آٓ٘ٞح ٛذٟ ٝؽلخء، ٝحُزيٖ لا يئٕٓ٘ٞ   

.ي٘خدٕٝ ٖٓ ٌٓخٕ رؼيذ ٝهش ٝٛٞ ػِيْٜ ػ٠ٔ أُٝجي   

1.2  Research Problem 

Because of the above-mentioned challenging spirit, the Holy Qur‟ân is 

considered by Muslims as a miracle of Prophet Muḥammad . Translations 

of texts of this nature, however, provide extremely useful research material, as 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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it can be argued that the need to keep on translating such texts might well 

result in interesting and revealing differences.  

 

According to Hussein AbdulL-Raof (2004:106) 

 

The Qur‟anic message will always be inflicted with inaccuracies and 

skewing of information that can only be accounted for by the inclusion of 

informative exegetical footnotes. An English Qur‟an is translational 

impossibility. 

Given the sacrosanct nature of the recorded revelation, the idea of translating 

the text into another language had initially been resisted. Understanding the 

Holy Qur‟ân would be a matter of faith, supported by an old and established 

tradition of explication: the Tafsīr. The latter is a concordance which in its 

interpretation presents a first “translation” of sorts. But it exists in addition to 

the original the source text. The concept of a formal translation of the Holy 

Qur‟ân was understood to be the translation of the meaning of the text, the 

text itself being deemed to be too intricately composed to make translation 

possible. 

However, it seems necessary for Muslims to translate the Holy Qur‟ân, as 

Abdur Rahim Kidwai writes:  

The Muslim need for translating the Qur‟ân into English arose mainly out 

of the desire to combat the missionary effort... to present a faithful 

translation of the Qur‟ânic text as well as an authentic summary of its 

teaching to the European world and to serve even those Muslims whose 

only access to the Qur‟ânic revelation was through the medium of the 

European languages. (2011: 1) 

As such, the twentieth century witnessed a growth of English translations, 

fuelled by the growing interaction between the Islamic countries and the 

West.  

With the spread of Islâm into Western society and the global mobility of 

people adhering to the faith it became clear that accessibility of the Holy 

Qur‟ân in an authoritative English text was required. 
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It was for this reason that a team of translators of the Translation Centre at the 

King Fahd Complex for Printing of the Holy Qur‟ân in Madinah Munawarrah 

in the Kingdom of Saudi Arabia undertook the task, starting after 1980 CE.  

This translated version of the Holy Qur‟ân of the Complex of Madīnah 

Munawarrah in the Kingdom of Saudi Arabia will be used as a Control Text 

(CT) when comparing the different translations this study will be scrutinising.  

The reasons for selecting this version as a Control Text for comparison are the 

following: 

1. The first translations of the Holy Qur‟ân were full of errors and 

artifices because they were done by Christian missionaries with a 

hostile attitude towards Islâm. 

2. The first translations by Muslims were also characterized by 

inaccuracies, because they were done by non-native Arabic 

speakers and were based on the medieval interpretation of the Holy 

Qur‟ân.  

3. This translation is meant to present an accurate, faithful translation 

of the meaning of the Holy Qur‟ân. 

4. This translation is done in contemporary English. 

5. This translation was done under the very strict supervision of the 

Translation Centre. 

6. The Complex specializes in translations of the Holy Qur‟ân and the 

Hadith (Prophetic Traditions).  

7. It has translated the Holy Qur‟ân into 44 different languages. Just 

as important is the fact that present-day Saudi Arabia was the 

birthplace of the Holy Qur‟ân and the homeland of Arabic, the 

Holy Qur‟ân‟s original language. In this respect the cultural and 

social dimensions of life in Saudi Arabia may be significant.  



  6 

8. It is accompanied by a parallel original Arabic text of the Holy 

Qur‟ân.  

9. This translation was done by a collective of translators and for this 

reason comes closest to an “Authorized” translation.  

In respect of the other translations used in this study, it was important to 

ensure that the translators chosen for this study had different educational, 

cultural and social backgrounds in order to establish, for instance, the 

consequences when Arabic is the native-language of a translator in 

comparison to the other extreme where a translator is a native-speaker of 

neither Arabic nor English. 

The translators range from scholars born and bred in Arab countries to those 

of European and American descent. 

Where it is useful, reference will be made to any pertinent information 

provided in the frontispiece or introduction of each of these publications. 

In this respect the essence of the theory underpinning translation of the Holy 

Qur‟ân would be close to Eugene Nida‟s (1964: 159) idea of dynamic 

equivalence where “the relationship between receptor and message should be 

substantially the same as that which existed between the original receptors and 

the message.”  

The ground-breaking contribution of Nida remains particularly significant, 

precisely because he, too, was grappling with the translation of a holy, 

sacrosanct text, The Bible. It is the special relationship between the receptor 

and the message, which plays an important part in these texts. 

Of specific interest is the poetic tradition in which the Holy Qur‟ân was cast. 

It is an undisputable fact that the change to the poetic structure of the original 

would result in loss or, at best, diminishing returns. When reading the Holy 

Qur‟ân, it is important to remember that the text was originally intended to be 

read aloud and that this is still its most effective form. Recitation to listeners 

gives the text a dimension that does not come across in silent reading, 
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frequently showing up lines of thought that do not stand out clearly when one 

peruses the text. This aural effect explains why Pagans accused Prophet 

Muḥammad of being a magician and the Holy Qur‟ân was deemed magic. the 

Holy Qur‟ân mentioned that accusation in many verses such as in Sûrat Al-

Ṭûr “The Mount”: 

Is this magic or do you not see? (CT 52:15) 

طزقشٕٝ أكغلشٌ ٛزح أّ أٗظْ لا  . 

Another example in  Sûrat Al-Muddaththir “The One Enveloped”:  

Then he said: “This is nothing but magic from that of old. 

(CT 74:24)  

 كوخٍ إ ٛزح الا علش يئػش.

Stylistically, the Holy Qur‟ân consists of four main registers that were current 

in the Pre-Islamic Arabia: the clipped and gnomic, the admonitory, the 

exhortative and the argumentative styles. Because the Muslim community 

turned into a state during the Madīnah period, the verses containing social 

legislation appear to be close to the style used in formal agreements. An 

example occurs in Sûrat An-Nisâ‟ “The Women”:  

They ask you for a legal verdict. Say: “Allâh directs (thus) about 

Al-Kalâlah (those who leave neither descendants nor ascendants 

as heirs). If it is a man that dies leaving a sister, but no child, she 

shall have half the inheritance. If (such a deceased was) a woman, 

who left no child, her brother takes her inheritance. If there are 

two sisters, they shall have two-thirds of the inheritance: if they 

are brothers and sisters, the male will have twice the share of the 

female. (Thus) does Allâh make clear to you (His Law) lest you 

go astray. And Allâh is All-Knower of everything. (CT 4:176) 

الله يلظيٌْ ك٠ حٌُلاُش، إ حٓشإ ِٛي ُيظ ُٚ ُٝذ ُٝٚ أخض كِٜخ ٗقق  يغظلظٞٗي هَ

إ ُْ يٌٖ ُٜخ ُٝذ، كبٕ ًخٗظخ حػ٘ظيٖ كِٜٔخ حُؼِؼخٕ ٓٔخ طشى، ٝإ ٓخ طشى، ٝٛٞ يشػٜخ 

رٌَ  ٝالله سؿخلا  ٝٗغخءح  كِِزًش ٓؼَ كع حلأٗؼييٖ، يزيٖ الله ٌُْ إٔ طنِٞح ًخٗٞح اخٞس

.ؽت ػِيْ  
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It is accepted view that many of the earliest Sûrahs have a vigour that is terse 

and abrupt and that, as time passed, the terseness, and to some extent the 

abruptness, gradually diminished. An example of gnomic and admonitory 

style of the Makkī Holy Qur‟ân can be found in Sûrat Al-Masad “Palm 

Fibre”: 

1. Perish the two hands of Abû Lahab (an uncle of Prophet) and 

perish he. 2. His wealth and his children will not benefit him! 3. 

He will be burnt in a Fire of blazing flames! 4.And his wife, too, 

who carries wood (thorns of sa‟dân which she used to put on the 

way of the Prophet Muhammad , or used to slander him). 5. 

In her neck is a twisted rope of Masad (palm fibre) (CT 111:1-5).  

رحص ُٜذ،  طزض يذح أر٠ ُٜذ ٝطذ، ٓخ أؿ٠٘ ػ٘ٚ ٓخُٚ ٝٓخ ًغذ، عيق٠ِ ٗخسح  

.ٓغذ ٖٓ ؿيذٛخ كزَ ٝحٓشأطٚ كٔخُش حُلطذ، ك٠  

We can find an example of exhortative style in Sûrat Al-Ghâshiyah “The 

Overwhelming”:  

... (other) faces that Day will be joyful.9.Glad with their endeavor 

(for their good deeds which they did in this world, along with the 

true Faith of Islâmic Monotheism). 10. In lofty Paradise.11. 

Where they shall neither hear harmful speech nor falsehood… 

(CT 88:8-11)  

. لاؿيش سحميش. ك٠ ؿ٘ش ػخُيش. لا طغٔغ كيٜخ يٞٓجز ٗخػٔش. ُغؼيٜخ ٝؿٞٙ  

An example of argumentative style can be found in Sûrat Al-Qiyâmah “The 

Resurrection": 

Does man think that he will be left neglected (without being 

punished or rewarded for the obligatory duties enjoined by his 

Lord Allâh on him? 37 Was he not a nutfah (mixed male and 

female sexual discharge) of semen emitted (poured forth)? 38. 

Then he became an „Alaqah (a clot): then (Allâh) shaped and 

fashioned (him) in due proportion.39. And made of him two 

sexes, male and female 40. Is not He (Allâh Who does that) Able 

to give life to the dead? (Yes! He is Able to do all things.) (CT 

75:36-40) 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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أيلغذ حلإٗغخٕ إٔ يظشى عذٟ. أُْ يي ٗطلش ٖٓ ٠٘ٓ ي٠٘ٔ. ػْ ًخٕ ػِوش كخِن 

.كغٟٞ. كـؼَ ٓ٘ٚ حُضٝؿيٖ حُزًش ٝحلأٗؼ٠. أُيظ رُي روخدس ػ٠ِ إٔ يل٠ حُٔٞط٠  

It is most striking in the earlier revelation, particularly when the verses are 

very short, but still effective, and in the late verses in Madīnah when they may 

well be about the legal matters and composed in a flat documentary style. 

Unfortunately there is no realistic possibility of conveying this feature in 

translation, because even the famous commentators interpreted such verses 

differently, look at the verse 282, in Sủrat Al-Baqarah “The Cow”:  

“O you who believe! When you contract a debt for a fixed period, 

write it down…But if the debtor is of poor understanding, or 

weak, or is unable to dictate for himself, then let his guardian 

dictate in justice. And get two witnesses out of your own men. 

And if there are not two men (available), then a man and two 

women, such as you are agree for witnesses, so that if one of 

them (two women (errs), the other can remind her…” (CT 2:282) 

ٍَ ٓغ٠ٔ  كخًظزٞٙ، طذحي٘ظْ ارح يخ حيٜخ حُزيٖ ءأٓ٘ٞح ٍٖ ا٠ُ أؿ ُٝيٌظذ ريٌْ٘  رذي

 يٌ٘خ سؿِيٖ، كشؿَ سؿخٌُْ، كبٕ ُْ ؽٜيذيٖ ٖٓ ًخطذ رخُؼذٍ... ٝحعظؾٜذٝح

كظزًش اكذحٛٔخ  اكذحٛٔخ، ٖٓٔ طشمٕٞ ٖٓ حُؾٜذحء، إٔ طنَ ٝحٓشأطخٕ

 حلأخشٟ...

In Tafsīr al-Qurṭubi (2001: 319), there is no mention to a relegation of women 

in general to a lower status in concern with giving a testimony in court, but 

there is such a mention in Ibn Kathīr (2010: 203) when he says: “so that if one 

of them (two women (errs)), the other can remind her, this because the woman 

is less than a man in concern with the intellectuality.”  

However, translators have to tackle this problem by adding to their 

translations bridging phrases that they normally draw from the numerous, and 

lengthy commentaries on the Holy Qur‟ân that have been written over the 

centuries in Arabic.  

The research will be focussing on six specific English versions of the Holy 

Qur‟ân. These versions are the following:  
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 The Glorious Qur‟ân, 1930, a translation by a scholar of European 

origin, Muhammad Marmaduke Pickthall. It was chosen because 

Arabic was not the translator‟s native-language, although he lived in 

Arab countries. The latter fact means that he acquired some knowledge 

of the Arab culture. Because this was the first translation of the Holy 

Qur‟ân that was done by a British Muslim, it resulted in a very heated 

religious debate between the author and the scholars of Al-Azhar. The 

latter, located in Cairo, the capital of Egypt, has always been the 

leading religious authority in the Muslim world in respect of rules 

pertaining to acts of worship and rules pertaining to dealings with 

others in all aspects of daily life from the Islamic point of view.  

 The Holy Qur‟ân, 1934-1937, a translation by a scholar of Indian 

origin, Abdullah Yusuf Ali, was chosen because neither Arabic (the 

source language) nor English (the target-language) was his native 

language and because, interestingly enough, he translated the Holy 

Qur‟ân into Shakespearean English.  

 The Message of The Qur‟ᾱn, 1980, a translation by a scholar of 

European origin, Muhammad Asad, was chosen because neither 

Arabic nor English was his native-language, but he had spent many 

years in Arabia. 

 The Qur‟ân, 1992, a translation by an American Muslim scholar, 

Thomas Ballantyne Irving, was chosen because Arabic was not his 

native language, and to look at the influence of American cultural and 

social dimensions of the late 20
th

century on his translation of the Holy 

Qur‟ân. 

 The Majestic Qur‟ᾱn, 2000, a translation by a Turkish scholar, Ali 

Ozek, and his colleagues, Abdal Hakim Murad (British), Mostafa al-

Badawi (Egyptian) and Uthman Hutchinson (American). This was 

chosen because it was done by a team from different nationalities, and 

to look at the possible influence of these different cultural and social 

dimensions on their translation of the Holy Qur‟ân.  

 The Qur‟ân, 2005, a translation by a native Arabic-speaker, 

Muhammad Abdel-Haleem, was chosen because Arabic is his native 
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language. His translation affords the researcher the opportunity to 

ascertain the effect of modern Arabic as a native language on the 

translation and to look at the cultural and social dimensions of his 

translation of the Holy Qur‟ân.  

 

The reasons for the choice of these versions can be summarised as follows:  

1. To limit the scope of the research. 

2. To ensure that the samples cover a considerable period of 

 translation of the Holy Qur‟ân, from the early decades of the 

20
th

 century to the first decade of this century. 

3. To engage with translations which were done into current English, 

American and a rather archaic English.  

4. To establish the influence of Arabic as the native language of a 

 translator on the translation of the Holy Qur‟ân, and 

5. To establish the influence of his language in case of a translator 

 who is a native speaker of neither Arabic nor English on the 

translation of the Holy Qur‟ân.  

For the comparison between the selected texts, the study will refer to the 

Control Text as CT when quoting verses, and simply to the names of the 

translators for the other texts: Pickthall, Ali, Asad, Irving, and Abdel-

Haleem.In the case of the collective team, the reference used will be Ozek. 

Although this is not a normal way of reference, it will help in avoidance of 

confusion between the translated titles of text such as the Qur‟ân, an English 

title that was used by both Abdel-Haleem and Irving. 

Despite the absence of a text translated by a woman or women, their 

contribution to the field is significant. The only comprehensive related study, 

for example, is the unpublished M.A. dissertation “Gâbiliyat Tarjamat Alfāth 

al-Imân fī al-Qur‟ân al-Karīm” (Translatability of Words of Faith of the Holy 

Qur‟ân), (2009) which was written by Nasreen Abdul-Arazâg Thabit Al-
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areegi, University of Taiz, Yemen. One of the main primary sources, 

“Tarjamat Mâ'ni al-Qur'ân al-Karīm wa al-Ḥukum Alaihâ” (Translation of 

the Meanings of the Holy Qur‟ân and the Islamic Legal Opinion on It) was 

written in 1993 by Muhga Ghâlib Abdul-Raḥmân, a professor of Tafsīr and 

the studies of the Holy Qur‟ân at University of Al-Azhar, Egypt. 

Taking into account the sheer size of the Holy Qur‟ân, the research will 

concentrate only on the specific below chapters, or Sûrahs, of the Holy 

Qur‟ân. The chapters all have specific names, indicating the subject matter: 

 The 1
st
Sûrah (The 1

st
 Chapter or The opening) 

 The 3
rd 

Sûrah (The 3
rd

 Chapter or The Family of `Imrân) 

 The 12th Sûrah (The 12th Chapter or Joseph) 

 The 61st Sûrah (The 61st Chapter or The Ranks) 

 The 112th Sûrah (The 112th Chapter or Purity of Faith) 

 

I chose these specific Sûrahs because they include, among other categories of 

the Qur‟ânic themes, the following: 

1. 1.The core of the Islamic belief, „Tawḥīd‟, that is to say, the 

Oneness of Allâh, and the exclusive worship of Allâh as expressed 

in Sûrat Al-Fâtiha “The Opening”:  

You „Alone‟ we worship, and You „Alone‟ we ask for help 

„for each and everything. (CT 1:1-5) 

.ايخى ٗؼزذُُ ٝايخى ٗغظؼيٖ  

2.The Makki Sûrahs, which refers to those Sûrahs and verses that 

were revealed to the Prophet Muḥammad  in Makkah; 

3. The Madanī Sûrahs, which refers to the Sûrahs and verses that 

 were revealed to the Prophet Muḥammad  while He was in 

 Madinah; Rules pertaining to acts of worship; 

4.Rules pertaining to dealings with others in all aspects of daily life; 

5.The detailed Holy Qur‟ân; 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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6.The concise Holy Qur‟ân; 

7.The short Sûrahs of the Holy Qur‟ân and 

8.The long Sûrahs of the Holy Qur‟ân. 

Knowing these themes in the Holy Qur‟ân helps a translator to identify the 

reasons for and the circumstances of revelation of each verse. It will help 

him/her to understand the Islamic terminology of each category. It also allows 

the interpreter to recognise the social and cultural dimensions of the revelation 

that play a significant role in the translation.  

Grasping the reasons for and the situation of the revelation of the Holy Qur‟ân 

also assists in capturing the implicit meanings of some verses: some meanings 

were pronounced directly in the Holy Qur‟ân, while others were included for 

the benefit of the listeners, such as in Sûrat Al-Isrâ “The Journey by Night”: 

And your Lord has decreed that you worship none but Him. 

And that you be dutiful to your parents. If one of them or 

both of them attain old age in your life, say not to them a 

word of disrespect, nor shout at them but address them in 

terms of honour. (CT 17:23) 

يزِـٖ ػ٘ذى حٌُزش  اكغخٗخ ، آخ ٝرخُٞحُذيٖ سري ألا طؼزذٝح الا ايخٙ ٝهن٠

هٞلا  ًشئخ . ُٜٔخ ٝلا طٜ٘شٛٔخ ٝهَ طوَ ُٜٔخ أفٍ  أكذٛٔخ أٝ ًلاٛٔخ، كلا  

Being aware of these themes or categories will also enable translators to 

comprehend the style and structure, “intertextuality”, of the Holy Qur‟ân. In 

respect of these features, Abdel-Haleem (2005:xx)  writes:  

One of the obvious stylistic features of the Qur‟an is the use of grammatical 

shift from one personal ronoun to  another (e.g. third to second to first 

person speaker; from singular to plural of  majesty), and in the tenses of 

verbs. This is an accepted rhetorical practice in Arabic, similar to features in 

some European literature. It is called in Arabic“ „iltifat‟ (i.e. „turning‟from 

one thing to another)” for this type of  the Qur‟nic style.”   

The text features frequent shifts in tense or person, for example: a shift from 

the first person to the third person, a shift from the third person to the second 

person and then back to the first person or a shift from plural to singular 
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within a given person may not be easy to tackle in translation of the Holy 

Qur‟ân. 

 An example can be found in Sûrat Al-Aḥqâf “Curved Sand-hills”:  

Or say they: He (Muhammad ) has fabricated it. Say: ‟If I 

have fabricated it, still you have no power to support me against 

Allâh. He knows best of what you say among yourselves 

concerning it (this Qur‟ân)! Sufficient is He as a witness between 

me and you! And He is the Oft-Forgiving, the Most Merciful. 

(CT 46:8) 

 كيٚ رٔخ طلينٕٞ أػِْ ؽيجخ  ٛٞ ٖٓ الله ٠ُ طٌِٕٔٞ كلا حكظشيظٚ ،هَ إ حكظشحٙيوُٕٞٞ  أّ

حُشكيْ حُـلٞس ٝٛٞ ؽٜيذح  ري٠٘ ٝريٌْ٘ رٚ ًل٠  

1.3  Rationale for the Study and Underlying Hypotheses. 

Rationale for this study stems from the pivotal role of the Holy Qur‟ân as an 

initiation of a series of fields of study that were to develop into the Islamic 

sciences, among them, of course, the translation  of the Holy Qur‟ân the field 

of this study, In chapter 3 entitled “The Qur‟ân: sacred text and cultural 

yardstick”,  Roger Allen (2003: 34 ) argues: 

The status of the Qur‟ân as a canonical text served as the basis for the 

initiation of a series of fields of study that were to develop into the Islamic 

sciences and therefrom into Arabic literary scholarship.The text itself 

contained numerous individual words and phrases that reflected the 

linguistic and religious environment of the Arabian Peninsula in the pre-

Islamic era.Such words had to be codified, and their meanings and  origins 

had to be investigated. 

Therefore, the researcher  is motivated to investigate the semantic disparities 

and discrepancies in translation of the Holy Qur‟ân into English. 

In fact, disparities and discrepancies have always been central to the problems 

experienced by translators and have been addressed by theorists in the field of 

translation over many years and with differing perspectives.  

The matter of choosing a suitable equivalent plays a significant role in 

creating semantic discrepancies and disparities:  

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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According to Gregory Rabassa: 

It is this matter of choice that bedevils the translator as he seeks to approach 

the language he is working from as closely as possible. In certain cases it 

comes down to such elemental things as articles. I have always maintained 

that translation is essentially the closest reading one can possibly give a 

text.The translator cannot ignore “lesser” words, but must consider every jot 

and title. In the case of Latin and Roman, for example, there are no articles. 

Bringing them into English and many other languages, the translator must 

decide what the author “wanted to say.” Is it “the dog” or “a dog?”The 

important difference between the two concepts (as far as we who work in 

English are concerned) was left to the unspoken imagination of the Romans. 

(1989: 6) 

 The same idea of translators‟ choice is also held by William Weaver who 

argues: 

Faced with a choice between 'perhaps‟ and 'maybe‟, the translator does not 

put the words on trial and engage attorneys to defend and accuse. Most 

probably, he hears the words in some corner of his mind, and likes the 

sound of one better than the other. (1989: 117) 

The implication of these arguments is that semantic dissimilarities may occur 

because of the slight differences in the meanings of the words and the slight 

mistakes that are sometimes made by translators. 

As far as “the slight differences in the meanings of the words” is concerned, 

the Qur‟ânic term “ٍٗض”. In verse 3, of the third Sûrah or Sủrat Ȃl-Imrȃn “The 

Family of Imrȃn”, is the best example for explaining “the slight difference 

between the  words”  

In  this verse Sủrat Ȃl-Imrȃn, the Control Text, Irving, and Ozek use the verb 

“sent down”, Pickthall uses the verb “revealed”, Asad, Abdel-Haleem and Ali 

use the verb “sent down” and a paraphrase “step by step” to convey the 

meaning of the Qur‟ânic term “ٍٗض”. 

In this respect, Shaik Ṣâliḥ al-Shaikh states:  

We are aware of the fact that the translation of the Glorious 

Qur‟ân, however accurate it may be, must fall short of 

conveying the wealth of meaning that the miraculous text of 

the original conveys: and that the meaning conveyed by the 

translation is only the sum total of what the translator has 

understood from the text of the Glorious Book of Allâh, and 

that it cannot escape the defects and drawbacks that are 

inherent in every human endeavour. (2009: 111) 
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 A similar view was also held by Irving (1992:xxiv) who claims:  

Almost every day I learn a new rendering for a word or phrase, then I must 

run this new thread of meaning through other passages. The Qur‟ân is a 

living Book. We must respect yet find a way to interpret this sacred text, 

and not deform its meaning. 

Commenting on this problem, Ozek, and his colleagues state:    

There are many excellent translations of the Qur‟ân in English, 

but our goal is to produce a special translation in clear, easily 

understood modern English language, immediately accessible 

to the majority of English-speakers today. We will also try to 

address all issues that readers bring to our attention. (2000: vii)  

The implication of this argument is that the translator of the Holy Qur‟ân 

needs to be cautious all time to revisit his/her choices of the words. 

A case in point occurs in Sûrat An-Naml (The Ant): 

And you will see the mountains and think them solid, 

but they shall pass away as the passing away of the 

clouds….(CT 27:88) 

 ٝطشٟ حُـزخٍ طلغزٜخ ؿخٓذس ٠ٛٝ طٔش ٓش حُغلخد

The porpostional meaning of the  intended  Arabic word “ ٟطش” is “فِذ”, 

which is equivalent to  the word “solid” in English. 

But the contextual meaning of this word here is “ٓظلشًش” which is equivalent 

to the phrase “stand still”. 

The intended meaning of this word is to  draw the Pagans  to the alternation of  

the day and night by the power of Allâh. 

There is no doubt that all the translators of the selected versions are keen not 

to distort the meaning of the Holy Qur‟ân,  nevertheless, the translators of the 

Control Text made this mistake. 

Other theorists relate semantic discrepancies and disparities to the differences 

between the languages. Eugene Nida, argues:  
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Since no two languages are identical, either in the meanings given to the 

corresponding symbols or in the ways in which such symbols are arranged 

in phrase and sentences, it stands to reason that there can be no absolute 

correspondence between languages. (1964b/2004: 153) 

Nida‟s contributions to the debate will be revisited often, because his main 

concern was centred on the translation of another holy, sacrosanct text, the 

Holy Bible.  

 A similar view to Nida‟s is held by Josě Ortega y Gasset, who claims: 

…it is utopian to believe that two words belonging to different languages, 

and which the dictionary gives us translations of each other, refer to exactly 

the same objects. Since languages are formed in different landscapes, 

through different experiences, their incongruity is natural. (1992: 96) 

Philip E. Lewis (2004: 223) refers to the existence of semantic discrepancies 

and to the difference between languages as well: "What comes into English 

from French will therefore be something different. This difference that 

depends on the dissimilarity of languages is the difference always already in 

translation."  

As far as the obfuscation of the Arabic Language is concerned, Roger Allen  

(2003: 16) writes: 

 

The features of the Arabic language, its huge lexicon with a concomitant 

potential for enrichment and obfuscation, its repertoire of morphological 

transformations, its exultation in the sheer beauty of the sound of words, 

these elements have served as the inspiration for generations of littérateurs 

who have made virtuoso use of the potential it offers. 

In this respect, the challenges facing the translators are compounded by the 

differences between Arabic and English. For example, Arabic differentiates 

between male and female, not only in pronouns, but also in the verbs and 

sentence structure, as well as in singular and plural forms. Conjugation 

depends on number and gender. The indefinite article does not exist in Arabic 

but it differentiates between the definite article and the indefinite article by 

using “At-Tanwīn” which is the Arabic grammatical device that is connected 

with the pronunciation of the last letter of the indefinite article if it is a 

singular, a specific plural or a collective noun, or a name of specific lexical 

form, in a different grammatical structure.  



  18 

There is a definite article; the device “ال” but its use is not akin to its usage in 

the English language. Moreover, in Arabic verbs appear before nouns, and 

adjectives follow the nouns they qualify. (An expanded explanation of the  

lexical, syntactic, morpho-syntactic, rhetorical and cultural dissimilarities 

between Arabic and English will be given in chapter 3: Problems Related to 

Translatability of the Holy Qur‟ân), as well as in chapter 5: Analysis of the 

selected Sûrahs.) 

For the above reason, Al-Jawâdī argues: “The translators of the Glorious 

Qur‟ᾱn should be well-educated native speakers, otherwise no perfect 

message can be achieved.” (2008: 23) 

Failure of preservation of the word order of the source text may lead to to 

semantic dissimilarities. 

Margaret Sayers Peden compares the differences in translation surrounding a 

change of word order with what happens to the molecules of the ice cube 

when it melts. She writes:  

I like to think of the original work as an ice cube. During the process of 

translation the cube is melted. While in its liquid state, every molecule 

changes place: none remains in its original relationship to the others. Then 

begins the process of forming the work in a second language. Molecules 

escape, new molecules are poured in to fill the spaces, but the lines of 

molding and mending are virtually invisible. The work exists in the second 

language as a new ice cube-different, but to all appearances the same. 

(1989: 13)  

St. Jerome views preservation of the word order in the sacred text as of a great 

significance, or as he puts it:  

Indeed, I not only admit, but freely proclaim that in translation 

(interpretation) from Greek - except in the case of a Sacred Scripture, where 

the very order of the words is a mystery - I render not word for word, but 

sense for sense. (2004: 23)  

A similar perspective is offered by S`'īd al-Lâwundī (2001: 38) who stresses 

that the word order in the Holy Qur‟ân poses a problem to translators: "This 

unique structure of the Holy Qur‟ân will not tolerate an alteration or a 

replacement of its words even with the Arabic synonym, let alone the foreign 

words."  
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The failure of preservation of its word order might distort this miracle and 

lead to semantic discrepancies and disparities.  

For example  verse 15 in the 3
rd 

Sûrah (The 3
rd

 Chapter or The Family of 

`Imrân) 

“[Prophet], say: “Would you like me to tell you of things that are 

better than all of these? Their Lord will give those who are 

mindful of God Gardens graced with flowing streams, where they 

will stay with pure spouses and God‟s pleasure - God is fully 

aware of His servants.” 

طـشٟ ٖٓ طلظٜخ حلأٜٗخس خخُذيٖ  ٖٓ رٌُْ ُِزيٖ حطوٞح ػ٘ذ سرْٜ ؿ٘خصٌ  هَ أإٗيجٌْ رخيشٍ 

ٌٕ  ٓطٜشسٌ  كيٜخ ٝحصٝحؽٌ  رخُؼزخد ٖٓ الله ٝالله رقيشٌ  ٝسمٞح  

Abdel-Haleem started his translation of this sentence “ُِْٜزيٖ حطوٞح ػ٘ذ سر” with 

the latter part of the sentence “Their Lord will give those who are mindful of 

God”. The back translation of his translation is “ ٖسرْٜ عيؼط٠ أُٝجي حُزيٖ ٓذسًي

 which is a misinterpretation (this vers will be discussed in details in ,”ُلإُٚ

chapter 5 in comparison with the other six translators). 

Cultural differences are among the most significant reasons for semantic 

discrepancies. According to Mona Baker (2011: 18) the discrepancies arise 

because of a cultural divide, and she writes: “The source language word may 

express a concept which is totally unknown in the target-language culture. 

The concept in question may be abstract or concrete, it may relate to a 

religious belief.”  

Lawrence Venuti, for instance, refers semantic discrepancies and disparities to 

both linguistic and cultural differences, he states:  

Translation never communicates in an untroubled fashion because the 

translator negotiates the linguistic and cultural differences of the foreign 

text by reducing them and supplying another set of differences, basically 

domestic, drawn from the receiving language and culture to enable the 

foreign to be received there. (2004: 482)  

 However, a different view is given by Anthony Pym who regards 

“explicitation” and “implicitation” as the main causes of differences in 

translation. He quotes the following formulation taken from Karoly and Foris, 

(2003): 
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Explicitation takes place, for example, when a SL (source-language) unit of 

a more general meaning is replaced by a TL (target-language) unit of a 

more special meaning… Implicitation occurs, for instance, when a SL unit 

of a more specific meaning is replaced by a TL unit of a more general 

meaning…, etc. (2005: 32)  

Non-equivalence is one of the reasons of semantic disparities and 

discrepancies, as Arthur Schopenhauer comments in his article “On language 

and words”: 

Not every word in one language has an exact equivalence in another. Thus, 

not all concepts that are expressed through the words of one language are 

exactly the same as the ones that are expressed through the words of 

another. (1992: 32) 

The Arabic Zakâh, for example, is a very Islamic concept – it is not the same 

as the concept of taxes in English, although it also means an amount of money 

that is taken obligatorily from the rich, individuals or companies. In the 

Western world, taxes are paid to the government for public services. In Islâm, 

the Holy Qur‟ân specifies those who deserve to receive the benefits of Zakâh, 

such as the poor and those who are in debt and others. In many cases, 

nowadays, it is not collected by the government, but a rich person pays it 

directly to his/her poor relatives, something which is far more preferable than 

paying it to a government who then has to distribute and allocate it. While the 

taxpayer can benefit from his taxes in terms of the public services, the zakȃt-

payer, religiously, should not benefit from it at all. 

Susan Bassnett-McGuire maintains that it is difficult to find sameness even 

between two versions of the same text of the target-language:  

[E]quivalence in translation then should not be approached as a search for 

sameness, since sameness cannot even exist between two TL (target-

language) versions of the same text, let alone between the SL (source 

language) and the TL versions. (2002: 36) 

Eugene Nida concludes that differences in translations can generally be 

accounted for by three basic factors in translating: (1) the nature of the 

message, (2) the purpose or purposes of the author and, by proxy, of the 

translator, and (3) the type of audience. (1964b/2004: 154)  

If we apply the convictions and arguments set out above to the selected 

translated versions of the Holy Qur‟ân, it is inevitable that semantic 
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disparities and discrepancies must exist between them, for the following 

reasons: 

1. Semantic discrepancies and disparities occur because the translators of the 

Holy Qur‟ân may choose different/differing words in English for some 

Qur‟nic words. This would affect the meaning of the relevant sections 

scrutinised and will also set translations apart.  

2. Semantic discrepancies and disparities also occur because of the differences 

between the languages; such as the absence of the verb “to be” or the different 

use of the articles in Arabic.This would affect the meaning of the relevant 

sections scrutinised and will also set translations apart. 

3. It could be that these semantic discrepancies and disparities occur because 

the translators of the Holy Qur‟ân may fail to preserve the word order of the 

original text. This would affect the meaning of the relevant sections 

scrutinised and will also set translations apart. 

4. The semantic discrepancies and disparities occur because the translators of 

the Holy Qur‟ân use culture-specific concepts for concepts in the source text 

in order to facilitate the reception of the text. This would affect the meaning of 

the relevant sections scrutinised and will also set translations apart. 

5. The semantic discrepancies and disparities occur because the translators of 

the Holy Qur‟ân may not find the English equivalent of some Qur‟ânic words 

and culture-specific concepts, and will resort to describing or even 

circumventing these words. This would affect the meaning of the relevant 

sections scrutinised.  

6. The translators‟ declared aim in the production of the target text will result 

in differences in the translation and affect the meaning of the relevant sections 

scrutinised. 

7. The underlying language proficiency and knowledge of Arabic of the 

translators will be recognizable in the respective translations. This will affect 

the meaning of the relevant sections scrutinised. 



  22 

8. Sometimes overlooked when considering the translation of the Holy Qur‟ân 

is the influence of the books of Tafsīr, authorised commentaries on the Holy 

Qur‟ân. Ali (1934: v) states  

In translating the Text I have aired no views of my own, but 

followed the received Commentators. Where they differ among 

themselves, I have had to choose what appeared to me to be the 

most reasonbale opinion from all points of view. Where it is a 

question merely of words, I have not considered the question 

important enough to discuss in the Notes, but where it is a 

question of substance, I hope adequate explanations will be 

found in the Notes.  

A similar view is held by Asad, who comments: 

As has been pointed out by that great Islamic scholar, 

Muhammad Ábduh, even some of the renowed, otherwise 

linguistically reliable Qur‟ȃn-commentators have occasionally 

erred in this respect; and their errors, manifested by the 

inadequacy of modern translators, have led to many a 

distortion, and sometimes to a total incomprehensibility, of the 

individual Qur‟ȃn passages in their European renditions…In 

both the notes and the appendices I have tried no more than to 

elucidate the message of the Qur‟ȃn and have, to this end, 

drawn amply on the works of the great Arab philologists and of 

the classical commentators. (1985: v-vii) 

Finally, one can assume that the inability of the translators to reflect the poetic 

sub-stratum of the source text will affect the meaning of the relevant sections 

scrutinised in respect of the emotional effect of the text on the reader or 

hearer. 

1.4  Research Objectives 

This research aims to study and analyse the selected Sûrahs of both Arabic 

and English modes in order to determine the significant semantic disparities 

and discrepancies between them, and to identify the possible reasons for the 

differences. It will focus on the following in analysing them:  

1. The nature of the differences, both in respect of how the poetic 

structure of the Holy Qur‟ân influences meaning and the more 

obvious semantic differences. 

2. The way of dealing with the figurative language (metaphors, 

idioms, proverbs. Similes. etc) 
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3. How  culture-specific concepts are transferred from the  source text 

into English.  

 

4. the methods and strategies applied in translating the Holy Qur‟ân 

into   English. 

5. The possible reasons for differences, looking at the purpose of 

translation, taking into account remarks made by the translators 

and the intended target audience. 

6. The outcomes of the differences in respect of the meaning/message 

of the Holy Qur‟ân. 

1.5  Key Questions 

To achieve its objectives, the research must address a number of questions: 

1. If the way of dressing, the living-habits, the religion and manners, 

in most cases, play a strong role in the formation of words and 

expressions, then how do these cultural elements create semantic 

disparities and discrepancies in the different translations of the 

selected texts from the Holy Qur‟ân? 

Said Faiq (2004: 7) is convinced that cultural elements pose problems in 

translation from Arabic into English, or as he put it: "Language is not the 

problem. Ideology and poetics are, as are cultural elements that are clear, or 

seen as completely „misplaced‟ in what would be the target culture version of 

the text to be translated."  

2. To what extent do linguistic markers contribute to semantic 

disparities and discrepancies between the translations of the 

selected texts from the Holy Qur‟ân? 

According to Manâ al-Qaṭṭân (2007: 152): 

The verbs “ِٕٞكيوظ” and “ِٕٞٝيوظ” which means “kill” in verse 111, 

in Sủrat At-Taubah can be read in present and passive tenses 

according to the grammatical devices on their letters, such as: 
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“Verily, Allȃh purchased from the believers their lives and their 

properties for )the price) that their shall be Paradise. They fight 

in Allȃh‟s Cause, so they kill (others) and are killed…”, or vice 

versa “Verily, Allȃh purchased from the believers their lives and 

their properties for )the price) that theirs shall be Paradise. They 

fight in Allȃh‟s Cause, so they are killed and kill (others) … (CT 

9: 111) 

ٕ  الله حؽظشٟ ٕ  ُْٜ حُـ٘ش. يوخطِٕٞ ك٠ عزيَ الله كيوظِٕٞ   ا ٖٓ حُٔئٓ٘يٖ أٗلغْٜ رؤ

 ٝيوظِٕٞ...

Both of the sentences “ِٕٞكيوظ” and “ِٕٞٝيوظ” which means “to kill” are 

amalgamated sentences consisting of the verb “َيوظ” and wâw al-jama`a “ٝ” as 

a subject in the two sentences. In terms of “spelling” there is no difference 

between them. In terms of “conjugation” there is a difference between them; 

as one is on a present  tense and the other is in a passive  voice. The only 

difference between them is in the sound. The  sentence “ِٕٞكيوظ” is pronounced 

/ fəjəgtʊlu::n/ and the sentence “ِٕٞٝيوظ” / w əjʊgtʊlu::n/, respectively.  

However, in terms of “diacrictic” there is an optional different form  between  

the verbs “ِٕٞكيوظ” and “ ٕٞٝيوظِ ”, because the reader of the  Holy Qur‟ân is free 

to change the pronunciation of the first sentence from the simple present to 

passive voice and vice versa. 

Another example is the verse 32 in Sủrat Al-Ahzȃb “The 

Confederates”:  

كلا طخنؼٖ رخُوٍٞ كيطٔغ  .إ حطويظٖ.ٖ حُ٘غخء يخ ٗغخء حُ٘ز٠ ُغظٖ ًؤكذٍ ٓ

 حُزٟ ك٠ هِزٚ ٓشكٌ، ٝهِٖ هٞلا  ٓؼشٝكخ .

In the above example the full stop comes after the word “حُ٘غخء” which is 

“women”, “يخ ٗغخء حُ٘ز٠ ُغظٖ ًؤكذٍ ٖٓ حُ٘غخء ” which will end in “O wives of the 

Prophet! You are not like any other women.” and for that reason, the Complex 

in the Noble Qur‟ân English Translation of the Meanings and Commentary, 

the Control Text translated it as:  

O wives of the Prophet! You are not like any other women.  If 

you keep your duty (to Allȃh), then be not soft in speech, lest he 

in whose heart is a disease (of hypocrisy, or evil desire for 

adultery) should be moved with desire, but speak in an 

honourable manner. (CT 33: 32) 
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However, in the same verse, the full stop for Asad comes after the verb “ٖاطويظ” 

which is “conscious of God”, and for that reason, he puts the comma after the 

word “حُ٘غخء ” , and the full stop after   the verb “ٖاطويظ” ” يخ ٗغخء حُ٘ز٠ ُغظٖ ًؤكذٍ ٖٓ  

 which will be “O wives of the Prophet! You are not like any of , ” حُ٘غخء .إ حطويظٖ

the [other] women, provided that you remain [truly] conscious of God.” As 

such, The Message of The Qur‟ᾱn translated it as: 

O wives of the Prophet! You are not like any of the [other] 

women, provided that you remain [truly] conscious of God. 

Hence, be not over-soft in your speech, lest any whose heart is 

diseased should be moved to desire [you], but, withal, speak in a 

kindly way.. (The Message of The Qur‟ᾱn 33: 32) 

 Nevertheless, even though the meaning is not altered completely, each 

translator translates it differently according to the linguistic markers.  

Underlying the above questions is the assumption that, in the translation of a 

text as significant as the Holy Qur‟ân, translators would strive to remain as 

faithful to the original as possible. This, too, can be highly problematic: 

Wilhelm von Humboldt argued as early as 1816:  

The more a translation strives toward faithfulness, the more it deviates from 

the original: It can even be argued that the more a translation strives toward 

fidelity, the more it ultimately deviates from the original, for in attempting 

to imitate refined nuances and avoid simple generalities it can, in fact, only 

provide new and different nuances. (1816/1992: 55) 

Applying this argument to the Holy Qur‟ân, a further question arises:  

3. How does it affect semantic similarity of translation of the selected 

versions of the Holy Qur‟ân?  

Having established the existence of the semantic disparities and discrepancies 

between the original and translations of the selected texts of the Holy Qur‟ân 

from Arabic into English, the study will reflect on what the primary causes of 

these semantic disparities and discrepancies could be. 
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1.6  Principal Theories 

The principal theories relating to translation and which inform this research 

can be summarised as follows. 

1.6.1 The Semantic Approach 

It is an undisputed fact that each word has its own individual nature with its 

own character and specific shape, it also has fixed propositional/lexical 

meaning that comes from the relation between it and what it refers to or 

describe in a  concrete or imaginary  situation. 

However, there are other types of meaning, according to Mona Baker 

(2012:11): 

According to Cruse, we can distinguish four main types of meaning in 

words and utterances (utterances being strectches of written or spoken text): 

propositional meaning, expressive meaning, presupposed meaning and 

evoked meaning. 

 But in terms of assessing the utterance, Mona Baker is convinced that the 

original/lexical meaning is a criterion. (2012:11) She argues: “It is this type of 

meaning that provides the basis on which we can judge an utterance as true or 

false.” 

As this study aims to  assess conveying the message of  the Holy Qur‟ân into 

the English language, all types of meanings associated to the Holy Qur‟ân, 

that is to say: the sociocultural, rhetorical, figurative language (idioms, simile 

and provebs), metaphorical, functional or contextual, explicit or implicit, are 

subjected to investigation. (An elaborate discussion of this will be in chapter 

3: Problem Related to Translatability of the Holy Qur‟ân) as well as chapter 

5: Analysis of the selected Sûrahs.) 

According to Henry Schogt the semantic approach to translation is useful in 

light of the fact that it concentrates on the meaning: “Semantic translation 

focuses on cognitive meaning and leaves the complexities of intention and 

innuendo to other disciplines.” (1992: 197) 
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Peter Newmark formulates it as follows:  

Semantic translation sometimes has to interpret, even to explain a metaphor, 

if it is meaningless in the target-language (nevertheless, only as a last 

resource, only if the translator is convinced that the relevant background 

knowledge is inaccessible to his reader). In semantic translation, the 

translator‟s first loyalty is to his author. (1988: 63) 

The research, however, utilizes the semantic theory in as far as it attempts to 

render, as closely as the semantic and syntactic structures of the target-

language allow, the exact contextual meaning of the source language message, 

that is to say, the Arabic text of the Holy Qur‟ân. 

1.6.2 The Communicative Approach 

The value of communication theory, according to Peter Newmark (1988: 47) 

lies in the fact that a communicative translation tries to render the exact 

contextual meaning of the original: “Communicative translation attempts to 

render the exact meaning of the original in such a way that both content and 

language are readily acceptable and comprehensible to the readership.”  

In respect of the translation‟s effect, Newmark continues:: "Communicative 

translation attempts to produce on its readers an effect as close as possible to 

that obtained on the readers of the original." 

In weighing the advantages of the two approaches, he concludes that in 

semantic translation every word translated represents some loss of meaning 

whereas there is no loss of meaning in communicative translation. 

The same opinion is held by Gregory Rabassa (1989: 5), who comments: "In 

speech and in writing what we do essentially is to choose the word or 

(metaphor) that we think, sometimes instinctively, best describes or conveys 

the meaning of what we want to communicate."  

Thus, a communicative translation attempts to produce in its readers an effect 

as close as possible to that obtained in the readers of the source text: in this 

case, to communicate the message of the Holy Qur‟ân to non-Arabic-

speakers.  
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1.6.3 The Theory of Equivalence 

The issue of equivalence will always be a central point of Translation Studies, 

quite simply because achieving equivalence is the ultimate goal of all 

translators; 

This statement is confirmed by Roman Jakobson (2012:127) who argues 

“Equivalence in difference is the cardinal problem of language and the pivotal 

concern of linguists”. 

As far as the problem of equivalence is concerned, Roman Jakobson (2012: 

127), divided translation into three categories : 

1. Intranlingual translation or rewording is an interpretation of verbal signs by 

means of other signs of the same language. 

2. Interlingual translation or translation proper is an interpretation of verbal 

signs by means of some other language. 

3. Intersemiotic translation or transmutation is an interpretation of verbal 

signs by means of signs of a nonverbal sign system. 

Seeking a solution  to finding an accurate/appropriate equivalence, Jakobson 

(2012:127) argues: 

The intralingual translation of a word uses either another, more or less 

synonymous, word or resorts to a circumlocution. 

(…) on the level of interlingual translation, there is ordinary no full 

equivalence between code-units, while messages may serve as adequate 

interpretations of alien code-units or messages. 

Mona Baker (2011:18 &51)  divides  the non-equivalence into two types|: 

Non-equivalence at word level which means that the target language has no 

direct equivalent for a word which occurs in the source text. The type and 

level of difficulty posed can vary tremendously depending on the nature of 

non-equivalence. 
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Non-equivalence above the word level which includes collocation and 

idioms and fixed expressions. 

She also suggests some strategies to solve the probem of non-equivalence, 

such as: 

1. Translation by a more general word (superordinate), 

2. Translation by a more neutral/less expressive word, 

3. Translation by cultural substitution, 

4. Translation using a loan word or loan words plus explanation, 

5. Translation by  paraphrase using a related word, 

6. Translation by paraphrase using unrelated words, 

7. Translation by omission, and 

8. Translation by illustration. 

However, it is worth mentioning that the analysis of the selected translated 

Sûrahs of the Holy Qur‟ân will be based on Baker‟s discussion of non-

equivalence. 

It must be clear, Newmark argues “that all translations are based implicitly on 

a theory of language.” (1988: 39) Accordingly we can apply all the equivalent 

and non-equivalent linguistic theories to translation.  

Eugene Nida divided equivalence into two categories: formal equivalence and 

dynamic equivalence:  

However, there are fundamentally two different types of equivalence: one 

which may be called formal and another which is primarily dynamic. 

Formal equivalence focuses attention on the message itself, in both form 

and content…In contrast with the formal-equivalence translations others are 

oriented toward dynamic-equivalence. In such a translation the focus of 

attention is directed, not so much toward the source message, as toward the 

receptor response. (1964b), 2004: 161-162)  

A translation of dynamic equivalence aims at complete naturalness of 

expression, and tries to relate the receptor to modes of behaviour relevant 
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within the context of his own culture: it does not insist that he understands the 

cultural patterns of the source language context in order to comprehend the 

message.  

Given the special mode of existence of the Holy Qur‟ân it is quite possible 

that dynamic equivalence would not be an option in approaching the 

translation of the text. Newmark argues convincingly that to a large extent 

these theoretical distinctions are often constructions and that translation 

should in fact be seen as a continuum. He illustrates this by means of a 

diagram in Approaches to Translation (1981: 39): 

    Source language Bias   Target-language Bias 

    Literal              Free  

              

     Faithful   Idiomatic 

     Semantic  Communicative 

He elaborates on the similarities and differences between them and then 

proceeds: 

In theory, there are wide differences between the two methods. 

Communicative translation addresses itself solely to the second reader, who 

does not anticipate difficulties or obscurities, and would expect a generous 

transfer of foreign elements into his own culture as well as his language 

where necessary. Semantic translation remains within the original culture 

and assists the reader only in its connotations if they constitute the essential 

human (non-ethnic) message of the texts (1981: 40) 

 

1.6.4 Cultural Approach 

 

In chapter 7 entitled “Central texts and central cultures Bassnett and Lefevere 

(2003:72), write: 

 

The translators of the Authorized Version warn in their preface that he that 

meddleth with men‟s religion in any part, meddleth with their custom, nay, 

with their freehold.” If a text is considered to embody the core values of a 

culture, if it functions as that culture‟s central text, translations of it will be 

scrutinized with the greatest of care, since very basis of the culture itself. 
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This argument can be applied to the Holy Qur‟ân.  Because the Muslim  

community the Holy Qur‟ân is the primary source on matters theological and 

legal. In addition to that it is a daily presence in the life of the community and 

its individual members. 

 

Said Faiq (2004: 5) claims that ignoring the Arab culture in which the literary 

text is produced is a kind of distortion  

 

Translating Arabic texts, with specific traditions for production, reception 

and circulation, into fixed texts has meant taking liberties, being invisible, 

violent, appropriationist and subverter to shift the texts into mainstream 

world culture and literature.  

 

1.6.5 Skopos Theory 

 

The skopos is a term that was introduced to translation, by Vermeer 

and developed by Christiane Nord. 

 

 Putting the cultural influence into consideration in translational 

action, the functionalist  Hans J. Vermeer (2012:192) claims: 

 

A source text is usually composed originally for  a situation in the source 

culture; hence its status as “source text”, and hence the role of the translator 

in the process of the intercultural communication. This remains true of a 

source text which has been composed specifically with transcultural 

communication in mind. In most cases the original author lacks the 

necessary knowledge of the target culture and its text. If he did have the 

requisite knowledge, he would of course compose his text under the 

conditions of the target culture, in the target language! Language is  part of 

culture. 

 

About the domain of skopos, Hans J. Vermeer (2012:194 writes: “The 

notion of skopos can in fact be applied to three ways, and thus 

havethree senses: it may refer to 
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a. The translation process, and hence the goal of this process; 

b. The translation result, and hence the function of the translation; 

c.  The translation mode, and hence the intention of this mode. 

 

Applying this notion to the selected six translations of the Holy 

Qur‟ân  means that the researcher will look at them to determine the 

the intention and goal of the translators, the result and function of the 

translations in terms of their respective readers.   

 

In his book “Introducing Translation studies”, in concern with  the 

definition of skopos theory, Munday (2012:122) , writes:  

Skopos is the Greek word áim‟or „purpose‟and was introduced into 

translation theoryin 1970s by Hans J. Vermeer (1930-2010) as a technical 

term for the purpose of a translation and of the action of translating. 

Jeremy Munday (2012:123-24)  goes on  writing about Skopos” 

(…)   Christine Nord, another major functionalist, takes issue with this. She 

stresses that, while „functionality is the most important crierion for a 

translator‟.this does not allow the translator absolute license (Nord 2005: 

31-2). There needs to be a relationship between ST and TT, and the nature 

the nature of relationship is determined by the purpose or skopos. 

This arguement raises a  central problem for the translators, in terms of their 

faithfulness/ loyality/ fidelity or betrayal of  the original  text. 

Nord introduced source text analysis that would assist in understanding the gist of 

the source text and identify the function of the text, thus making it easier to 

translate  

Finally, the different translations will be evaluated in terms of how successful 

they are measured against the aim or intention of the translators. Only at that 

point can the theoretical bias be ascertained and discussed. 

1.7 Methodology and Methods 

 

This study is conducted within the context of mixed method. It deals with the 

examination of existing documents, that is, the selected six translations of the 

Holy Qur‟ân. But before delving into the methods, the research firstly 
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examines the concept of  semantics, disparities and discrepancies in general 

and in translation of the Holy Qur‟ân, in particular. According to the Concise 

Oxford Dictionary (2011), the word “disparity”means “have a great 

difference.” The word “discrepancy”means “a difference or lack of 

compatibility between two or more facts that should be similar.” The word 

“sematics” is  the branch of linguistics and logic concerning meaning, the 

meaning of a word, phrase, sentence or text.” 

In order to investigate the research questions set out above, the following 

methods of research will be applied: 

1.7.1 Discriptive Approach 

In this study, Descriptive Translation Studies (DTS), Corpus-based Translation 

Studies principles were applied in the description of the translation process 

and product. As the aim of this study is to examine the six selected 

translations of the Holy Qur‟ân and compare them with the Control Text 

version in terms of their features with reference to the literary, cultural and 

historical contexts in which they were produced, Descriptive Translation 

Studies (DTS), Corpus-based Translation Studies is the most relevant method. 

Assessing discriptive approach to translation Antony Pym (2016:269), argues 

“Rather than prescribe what a good translation should be like, descriptive 

approaches try to say what translations are like or could be like.”  

1.7.2 Comparative Approach 

Because this study is of a comparative nature, it  uses the comparative 

approach to compare the version of the King Fahd Complex as a Control Text 

and the chosen six translated texts and the specific selected chapters with a 

view to discovering the semantic disparities and the discrepancies between 

them. The reading always takes place against the original Arabic text. This 

will enable us to determine which strategies and procedures from those 

recommended by Newmark (1988) were used by the translators when rendering 

those cultural items into the TL, as well as the cultural differences that have 

affected the choice of those procedures.  
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The comparison can only become meaningful if the nature of the text is taken 

into account in the analysis. According to David Silverman 

“[d]iscourse analysis may also focus on what is going on in an interaction in 

terms of performances, linguistic, styles, rhetorical devices and ways in 

which talk and text set out to convince and compete with alternative 

accounts”. (2001: 200-201) 

1.7.3 Analytical Approach 

The research uses the analytical approach to analyse the translatied Sûrahs of 

the selected translations in order to identify the semantic diffrences between 

them. However, although the focus is on semantic disparities, yet the analysis 

will not be limited to the linguistic level of translation. Rather, it will trace the 

different translators; their bakgrounds, their intentions, as well as their 

approaches and strategies of translation used by the translators when 

rendering cultural elements and figurative language reflected in the Holy 

Qur‟ân. 

In respect of the importance of the analytical approach, Jeremy Munday 

(2012: 140) comments: “Analysis of the lexiogrammatical patterns of 

transitivity, modality, thematic structure and cohesion can help reveal how the 

strands of meaning are constructed in a text.”  

According to Basil Hatim and Ian Mason, the analytical approach helps in 

discovering the differences:  

 Thus far in our analysis, the textual encoding of politeness has included 

lexical choice, sentence form (imperative, interrogative), unfinished 

utterance, intonation, ambiguity of reference. These are the linguistic 

features which constitute the best evidence of management of the situation, 

the interpersonal dynamics and the process of the conflictual verbal 

relationship. We now turn to the sequence of subtitles to consider the extent 

to which the implicatures are still retrievable from the target text. 

Unsurprisingly - and almost inevitably - a different picture emerges. (2004: 

437) 

In this study, the smallest unit of discourse analysis is a sentence, but a 

sentence contains possible sub-units of translation such as clauses, phrases, 

words and morphemes. 

 In this respect, Newark stresses the importance of the sentence when 
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attempting translation:  

The sentence is the „natural‟ unit of translation, just as it is natural unit of 

comprehension and recorded thought. Within a sentence, transpositions, 

clause rearrangements, recasting are common, provided that „FSP‟ is not 

infringed, and that there is a good reason for them. On the other hand, 

unless a sentence is too long, it is unusual to divide it. If it is unusually 

short, it is likely to be for a special effect. Needless to say, if long sentences 

are a part of a writer‟s style in an expressive text, they have to be preserved. 

(1988: 65) 

The nature of the Holy Qur‟ân is slightly problematic in this respect, given 

that its construction is primarily based on verses, which often seems to 

undermine the position of the sentence. 

In respect of methodology, there are only two main methods of translation, 

Friedrich Schleiermarcher (1992: 36) argues: "Either the translator leaves the 

writer alone as much as possible, and moves the reader toward the writer, or 

he leaves the reader alone as much as possible and moves the writer toward 

the reader."  

Similar to that view, Jeremy Munday comments:  

The TT of an expressive text should transmit the aesthetic and artistic form 

of the ST, in addition ensuring the accuracy of information. The translation 

should use the „identifying‟ method, with the translator adopting the 

standpoint of the ST author. (2012: 14) 

In the case of translating the Holy Book, the reader should be moved toward 

the original text, Newmark (1988: 55) writes: “Expressive texts, which I call 

„sacred‟ texts, are normally translated at the author‟s level."  

As such, the Holy Qur‟ân is an expressive text, according to Newmark‟s 

definition and therefore its content and style should be sacred and inviolable. 

Ritchie and Lewis (2003: 15) remarks that although an analysis of any 

discourse may be based on a variety of different sources, the text itself 

remains central, “always with focus on what the content and structure of the 

discourse conveys. 

As far as discourse analysis is concerned, this research will benefit from 

Haladay‟s model of language and discourse in analysing the six selected 
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translated version of the Holy Qur‟ân, because according to Jeremy Munday 

(2012: 137-38)  

Halliday‟s model of discourse analysis, based on what 

he terms systematic functional grammar (SFL), is 

geared to the study of language as communication.It 

sees meanings in the writer‟s linguistic choices and 

systematically relates these choices to a wider 

sociocultural framework. 

The Halidayan model of Language will be applied here, because the principles 

of the Arabic language system, that is to say; the Arabic grammar, stemmed/ 

stem from the Holy Qur‟ân. 

Concerning the influence of this systematic model, Munday (2012:137-38) 

continues: 

The direction of influence is top down. Thus, the 

sociocultural environment in which the text operates is the 

highest level. This will include the conventions operating 

at the time and place of text production. As well as social 

and cultural factors, it will reflect any political, historical 

or legal conditions. 

Applying the Halidayan model of Language to the topic of this study can be 

like this:: The sociocultural environment was the milieu in Arabian 

Peninsula before the advent of Islam, which was termed (al-ja¯hiliyyah (the 

period of ignorance).. The discourse is the Holy Qur‟ân with its various 

instructions and different types of address (register). With its 114 Sûrahs ( 

discourse segements) and the vocabulary and grammar. 
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Figure 1.6.5 quoted from Munday. 

For the above reasons the research uses the analytical approach to analyse 

sentences as a unit of translation in order to determine semantic disparities 

and discrepancies within the six selected versions and the specific selected 

Sûrahs as well, in order to analyse the reasons for these semantic disparities 

and discrepancies.  

1.8  Structure of Thesis 

The proposed study consists of six chapters. 

Chapter 1: The purpose of this chapter is of an introductory nature and 

discusses the research problem, significance, rationale and objectives, the 

hypotheses, principal theories and methodology and methods used in the 

research questions.  

Chapter 2: This chapter highlights the attitudes of past and current Muslim 

scholars on the issue of translation of the Holy Qur‟ân. 

Chapter 3: This chapter investigates the problems related to the translation of 

the Holy Qur‟ân. 

Chapter 4: This chapter examines the introductions and/or /prefaces of the 

different translators to identify their intentions, target-receptors, approaches, 

the problems that faced them and the techniques that they used to solve these 

problems. 

Chapter 5: This chapter explores and analyses the selected Sûrahs of the Holy 

Qur‟ân in both the source language (SL) and the target-language (TL) to 

identify semantic disparities and discrepancies between them, and critically 

compare them. The outcome is weighed against the intentions of the 

translators as expressed by them. Finally, it identifies the theories of 

translation that the selected translators adopted in their translations of the 

Holy Qur‟ân. 

Chapter 6: This chapter concludes the thesis. It contains a summary of the 
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conclusions, based on the results, the implications of the findings and how the 

study was conducted. It also makes a few recommendations. 
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CHAPTER TWO  

ATTITUDE OF MUSLIM SCHOLARS TOWARDS THE 

TRANSLATION OF THE HOLY QUR’ȂN  

2.1  Introduction 

The purpose of this chapter is to briefly explore the attitude of Muslim scholars on 

the issue of the translation of the Holy Qur‟ân both in the past and the present. It 

presents the attitude of both opponents and exponents of translation within various 

sects, creeds and schools of thought. 

As stated before, Muslims believe that Allâh bestowed miracles upon His 

prophets to convince the people to whom a particular prophet was sent that 

this was indeed a prophet. For instance, the miracles performed by Moses 

appeared to the Egyptians to be sorcery. This is referred to in Sûrat Al-A‟râf 

“The Height” the 7
th 

Sûrah stating in verses 104 and 106 to 109:  

And Mûsâ (Moses) said: „O Fir‟aun (Pharaoh)! Verily, I am a 

Messenger from the Lord of the „Âlamin (mankind, jinn and all 

that exists).‟ Fir‟aun said: „If you have come with a sign, show it 

forth, if you are one of those who tell the truth.‟ Then Mûsâ threw 

his stick and behold! It was a serpent, manifest! And he drew out 

his hand, and behold! It was white (with radiance) for the 

beholders. The chiefs of the people of Fir‟aun said: „This is 

indeed a well-versed sorcerer. (CT 7:104, 106-109) 

ٌٍ  يخ كشػٕٞ ا٠ٗ ٓٞعي ٝهخٍ ػ٠ِ الله الا  إٔ لا أهٍٞ سد حُؼخُٔيٖ. كوينٌ ػ٠ِ ٖٓ سعٞ

ً٘ض ؿجض رآيش كؤص  إ ر٠٘ أعشحثيَ. هخٍ ٓؼ٠َ  كؤسعَ سرٌْ ٖٓ رزي٘ش حُلن، هذ ؿجظٌْ

يذٙ كبرح ٠ٛ رينخء  كبرح ٠ٛ ػؼزخٕ ٓزيٖ. ٝٗضع رٜخ إ ً٘ض ٖٓ حُقخدهيٖ. كؤُو٠ ػقخٙ

.ٛزح ُغخكشٌ ػِيْ إ كشػٕٞ هّٞ ٖٓ ُِ٘خظشيٖ. هخٍ حُٔلأ  

The miracles performed by Jesus would again be seen in the context of 

medicine and healing, since medicine and healing were prevalent in his time. 

Sûrat Âl-„Imrân “The Family of ‟Imr ân” narrates:  

And will make him [„Îsâ (Jesus)] a Messenger to the Children of 

Israel (saying): „I have come to you with a sign from your Lord, 

that I design for you out of clay, a figure like that of a bird and 
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breathe into it, and it becomes a bird by Allâh‟s Leave: and I heal 

him who was born blind, and the leper, and I bring the dead to 

life by Allâh‟s Leave. And I inform you of what you eat, and 

what you store in your houses. Surely, in that is a sign for you, if 

you are believers. (CT 3:49) 

 ٖٓ أخِن ٌُْ سرٌْ، أ٠ٗ ٖٓ رآيش هذ ؿجظٌْ ٝسعٞلا  ا٠ُ ر٠٘ أعشحثيَ ا٠ٗ

 ٝأرشة حلأًٔٚ ٝحلأرشؿ كيٌٕٞ هيشح  ربرٕ الله حُطيٖ ًٜيجش حُطيش كؤٗلخ كيٚ

َٕ  ٝٓخ طؤًِٕٞ رٔخ ربرٕ الله ٝأٗزجٌْ حُٔٞط٠ ٝأكي  ك٠ طذخشٕٝ ك٠ ريٞطٌْ، ا

.ٓئٓ٘يٖ ً٘ظْ إ رُي لآيش ٌُْ  

If Hashim Yahya al-Mallâh is to be believed there were few individuals 

among the Arabs who could read and write:  

32 people were the number of the women and men of Makkah who knew 

writing in the beginning of Islâm,... Indeed this number of the people who 

knew writing was very few, because most people of Makkah were dealing 

with trade and they paid great interest in poetry. (2008: 295)  

The Holy Qur‟ân mentions the illiteracy of Arabs in Sûrat Al-Jumu‟ah 

“Friday”: 

He it is Who sent among the unlettered ones a Messenger 

(Muhammad )  morf  among themselves, reciting to them His 

Verses, purifying them (from the filth of disbelief and 

polytheism), and teaching the Book (this Qur‟ân, Islamic laws 

and Islamic jurisprudence) and Al-Hikmah (As-Sunnah legal 

ways, orders, acts of worship of Muhammad . And verily, 

they had been before in a manifest error. (CT 62:2) 

ٛٞ حُزٟ رؼغ ك٠ حلأٓييٖ سعٞلا  ْٜٓ٘ يظِٞح ػِيْٜ آيخطٚ ٝيضًيْٜ ٝيؼِْٜٔ حٌُظخد 

ٌَ  ًخٗٞح ٝإ ٝحُلٌٔش ٍٍ  ٖٓ هز .ٓزيٖ ُل٠ ملا  

 However, Jews and Christians in Makkah and Madinah were the custodians 

of such knowledge. the Holy Qur‟ân stated that fact in Sûrat Ash- Shu‟arâ‟ 

“The Poets”: 

Is it not a sign to them that the learned scholars (Like Abdullah 

bin Salam  ٚ٘سم٠ الله ػwho embraced Islâm) of Children of Israel 

knew it (as true)? “(CT 26:198) 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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.اعشحثيَ ر٠٘ يؼِٔٚ ػِٔخء آيش إٔ يٌٖ ُْٜ أٝ ُْ   

 Some historians are of the opinion that the Arabic literature of that period 

was almost entirely oral. According to Hashim Yahya al-Mallâh (2008: 383): 

"Poetry was the most prominent cultural feature of the Pre-Islamic Era “In the 

time of Muhammad  the dominant skill was literary ability – linguistic 

competence in the form of poetic and oratory skills."  

Poetry was highly developed among the Arab tribes: indeed, it was employed 

as a “weapon” against enemy tribes. Arabs were so deeply enamoured of the 

use of their language that they organized annual competitive fairs to choose 

the best poet and the best poem. Because of the important role that poetry 

played in the tribal life of ancient Arabia, a tribe would be very proud if one 

of its members managed to create a poem and the other tribes congratulated 

the tribe on having a poet. Abû-Âqīla comments that it was  

[n]o wonder Poetry was a faithful mirror of life in ancient Arabia: it 

reflected the social norms of Arabs before Islâm. The most famous 

compositions of Arabs in the „Pre-Islamic Era‟ were called „al-Mu′allaqât 

al-Sab′ah (the „seven Suspended Odes‟, or the „Seven Hanging Poems‟), a 

series of seven Arabic poems that were considered to be the best works of 

the Pre-Islȃmic Era poets. (2004: 71) 

In that competitive period focusing on literary competency, the Holy Qur‟ân 

was revealed to Prophet Muḥammad in Makkah. Then Prophet Muḥammad 

began inviting all those He trusted among the people who frequented his 

quarters to Islâm in secret, and many embraced it. According to Hamudah 

Abdal Ati: 

The word Islâm is derived from the Arabic root „slm,  which means ' سلم

among other things, peace, purity, submission and obedience. In the 

religious sense the word Islâm means submission to the Will of Allȃh and 

obedience to His law. (1998: 7) 

However, realizing the danger of this new faith and fearing of losing its social 

status, the Quraish tribe to which Prophet Muḥammad belonged, waged a 

psychological warfare against Him. They tried to humiliate Him by saying 

that He was a sâhir, a “sorcerer” and a mad poet, a fact referred to specifically 

in Sûrat As-Sâffât “Those Ranged in Ranks”: 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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And (they) said: “Are we going to abandon our âlihah (gods) for 

the sake of a mad poet? (CT 73:36”) 

؟ٓـٕ٘ٞ ُؾخػش آُٜظ٘خ ُظخسًٞح أث٘خ ٝيوُٕٞٞ  

They also put heavy pressure on the newly-found Muslim community: some 

weaker people were made to revert to their old ways, but others stuck to their 

new beliefs. After three years of preaching in secret, Prophet Muḥammad was 

ordered by Allâh to spread the word openly.  

In their relentless fighting against Islâm and as the time of the annual poetic 

fair fast approaching, some people from amongst the Quraish approached al-

Walīd bin al-Mughīra, a man of some standing. They wanted to form a united 

opinion on Prophet Muḥammad ” and His new revelation, so as to present 

it to the representatives of the Arabs at the fair. According to Muḥammad 

Muṣṭafâ al-A`ẓamī they asked al-Mughīra after a long discussion what they 

were then to say, to which he replied:  

By God, his speech is sweet, his root is as a palm-tree whose branches are 

fruitful, and everything you have said would be known as false. The nearest 

thing to the truth is your saying that he is a sahir [sorcerer], who has 

brought by which he separates a man from his father, or from his wife, or 

from his family. (2008: 52) 

The Holy Qur‟ân mentions their debate in Sûrat Al-Mudaththir “The One 

Enveloped”: 

Verily, he thought and plotted! So let him be cursed: how he 

plotted! And once more let him be cursed: how he plotted! Then 

he thought. Then he frowned and looked in a bad tempered way: 

then he turned back, and was proud. Then he said: “This is 

nothing but magic from that of God.” (CT 4:18-24”) 

اٌٗٚ كٌش ٝهذس. كوظَ ًيق هذس. ػْ هظَ ًيق هذس. ػْ ٗظش. ػْ ػزظ ٝرغش. ػْ 

 أدرش ٝحعظٌزش هخٍ إ ٛزح الا علش يئػش.

As such, it is not surprising that the Holy Qur‟ân challenged Arabs to write a 

book, or even to compose a single verse similar to it in many Sûrahs, such as 

in these verses of Sûrat Al-Baqara “The Cow”: 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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And if you are in doubt concerning that which We sent down (the 

Qur'ân) to our slave (Muhammad ) then produce a chapter of 

the like thereof and call your witnesses (supporters and helpers) 

beside Allâh, if you are truthful. But if you do it not, and you can 

never do it, then fear the Hell whose fuel is men and stones, 

prepared for the disbelievers. (CT 2:23, 24) 

ؽٜذحءًْ ٖٓ دٕٝ  ٝحدػٞح ٓؼِٚ ٖٓ ٝإ ً٘ظْ ك٠ سيذٍ ٓٔخ ٗضُ٘خ ػ٠ِ ػزذٗخ كؤطٞح رغٞسس

 حُ٘خط ٝحُلـخسس ٝهٞدٛخ حُ٘خس حُظ٠ كخطوٞح طلؼِٞح الله إ ً٘ظْ فخدهيٖ. كبٕ ُْ طلؼِٞح ُٖٝ

.ٌُِخكشيٖ أػُذص  

Another example is found in Sûrat Al-Isrâ “The Journey by Night” which 

states:  

Say, if mankind and the Jinn were together to produce the like of 

this Qur'ân, they could not produce the like thereof, even if they 

helped one another. (CT 17:88) 

وشءحٕ لا يؤطٕٞ رٔؼِٚ ُٝٞ ًخٕ هَ ُجٖ حؿظٔؼض حلإٗظ ٝحُـٖ ػ٠ِ إٔ يؤطٞح رٔؼَ ٛزح حُ

.رؼنْٜ ُزؼلٍ ظٜيشح  

Given the above challenging spirit, and the fact that those who disbelieved in 

the Holy Qur‟ân proved incapable of producing even a chapter to match its style, 

despite their linguistic competence echoed in their poetry and oratory skills, Arab 

pagans thought that this Qur‟ân was magic. Sûrat Al-Aḥqâf “The Curved Sand-

hills” states:  

And when Our Clear Verses are recited to them, the disbelievers 

say of the truth (this Qurân) when it reaches them: “This is plain 

magic! (CT 46:7) 

.علش ٓزيٖ ُٔخ ؿخءْٛ ٛزح ُِلن طظ٠ِ ػِيْٜ آيخط٘خ ري٘خص هخٍ حُزيٖ ًلشٝح ٝارح  

 As such, Muslims believed/believe the Holy Qur‟ân to be a „miracle‟ of Prophet 

Muḥammad 

The whole text of the Holy Qur‟ân was revealed gradually over 23 years, 

according to the various circumstances, giving new teaching or answering 

questions. Because some parts of the Holy Qur‟ân were revealed concisely, 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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the companions of Prophet Muḥammad used to ask Him about the meaning of 

some verses and words and from that practice emerged the study of Tafsīr 

“interpretation ػِْ حُظلغيش”, which is a first “translation” of the Holy Qur‟ân. 

According to Manâ al-Qaṭṭân (2007: 316) “the word Tafsir is a noun derived 

from the Arabic verb “كغش” , which means explaining of the meaning of a 

word.” 

As such, Tafsīr, in general, is only a kind of concordant translation of the 

Holy Qur‟ân that is connected with its discourse analysis, and gives 

explication of the reasons and situations of revelation of the Holy Qur‟ân: the 

original text of the Holy Qur‟ân remains preserved.  

Tafsīr also appeared to assist in capturing the implicit meanings of some 

verses: some meanings were pronounced directly in the Holy Qur‟ân, while 

others were included for the benefit of the listeners, such as in Sûrat Ar-Ra`d 

“Thunder”: 

And if there had been a Qur‟ân with which mountains could be 

moved (from their places), or the earth could be cloven asunder. 

Or the dead could be made to speak, but the decision of all things 

is certainly with Allâh. Have not then those who believed yet 

known that had Allâh willed, He could have guided all mankind? 

And a disaster will not cease to strike those who disbelieved 

because of their (evil) deeds or it (i.e. disaster) settles close to 

their homes, until the Promise of Allâh comes to pass. Certainly, 

Allâh breaks not His Promise. (CT 13:31) 

حُٔٞط٠، رَ حلأٓش لله  رٚ حلأسك أٝ ًِْ رٚ هطؼض حُـزخٍ أٝ عيشص رٚ ُٝٞ إٔ هشءحٗخ  

 يضحٍ حُزيٖ ًلشٝح ييجظ حُزيٖ آٓ٘ٞح إٔ ُٞ يؾخء الله ُٜذٟ حُ٘خط ؿٔيؼخ ، ٝلا ؿٔيؼخ  أكِْ

شيزخ  ٖٓ دحسْٛ كظ٠ يؤط٠ ٝػذ الله إ الله لا يخِق ه أٝ طلَ رٔخ ف٘ؼٞح هخسػش طقيزْٜ

.حُٔيؼخد  

The implicit meaning of this verse is that if these things had happened in the 

previous holy books, it was even more appropriate to happen in this the Holy 

Qur‟ân. However, the pagans of Makkah would not believe in it.  
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 Because of the significance of Tafsīr as a branch of studies of the Muslim‟s 

belief, Muslim scholars link it firmly to the full knowledge of the Holy 

Qur‟ân. Manâ al-Qaṭṭân continues: 

Muslim scholars put some prerequisites for the interpreter of the 

Holy Qur‟ân as follows:  

1.The interpreter should be objective;  

2.He/she should interpret the Holy Qur‟ân by using the Holy Qur‟ân itself, 

because some concise verses are elaborated in other verses in some other 

Sûrah; 

3. She/he should seek the meaning from Sunnah; 

4. He/she should be competent in Arabic; 

5. He/she should be competent in the Holy Qur‟ân and its themes; 

6. She/he should have a high level of understanding; 

and  

7. He/she should be honest. (2007: 321-324) 

The following are three examples of books of Tafsīr meeting these 

prerequisites, and named after the interpreters of the Holy Qur‟ân: Tafsīr al-

Qurṭubī, Tafsīr Ibn Kathīr and Tafsīr at-Ṭabarī 

However, if translating the meanings of the Holy Qur‟ân is akin to 

interpreting them, then there should not be any dispute between Muslim 

scholars over it, because the first interpreter of the Holy Qur‟ân was Prophet 

Muḥammad himself as Manâ al-Qaṭṭân (2007: 326) states:  

When His companions questioned Him about the meaning of the 

word Zulm (ِْظ) in Sûrat Al-An‟âm (The Cattle), Prophet 

Muhammad told them that the word “ِْظ” here did not mean: “to 

do wrong to oneself, rather it means joining others in 

worshipping with Allâh as it stated in Sûrat Luqmân (Luqmân): 

Verily, joining others in worshipping with Allâh is a great Zulm 

(wrong) indeed. (CT 31:13) 

ٌٕ حُؾشى ُظِْ ػظيْ .ا   
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According to Hussein Abdul-Raof, the translation of the Holy Qur‟ân had already 

started in the time of Prophet Muhammad . He argues: 

During the Prophet Muhammad‟s Era, translation of the Qur‟ân was limited 

to diplomatic purposes…Prophet Muhammad (629 CE) sent envoys to the 

neighboring countries, where they rendered some of the Qur‟ân in the local 

languages to rulers. (2004: 91) 

The translation of the meaning of the Holy Qur‟ân which was sent to the 

Emperor of Roman Empire in Byzanthium -historically known as the Eastern 

Roman Empire- was the verse 64 of Sûrat Âl-`Imrân “The Family of ‟Imr ân”:  

Say (O Muhammad ) “O people of the Scripture (Jews and 

Christians): Come to a word that is just between us and you, that 

we worship none but Allâh (Alone), and that we associate no 

partners with Him, and that none of us shall take others as lords 

besides Allâh.” Then, if they turn away, say: “Bear witness that 

we are Muslims.” (CT 3:64) 

ؾشى رٚ ؽيجخ  ٗٝلا  ري٘٘خ ٝريٌْ٘ ألا ٗؼزذ الا الله عٞحء ًِٔش ا٠ُ طؼخُٞح حٌُظخد يخ أَٛ هَ

.رؤٗخ ٓغِٕٔٞ أؽٜذٝح كوُٞٞح طُٞٞح كبٕ دٕٝ الله ٖٓ أسرخرخ   ٝلا يظخز رؼن٘خ رؼنخ    

In fact Prophet Muḥammad  did not do only that, but He instructed His 

companion Zaid bin Thâbit م٠ الله ػ٘ٚ س  to learn the Jewish language so as to 

tell the Prophet about Jews and to tell them about the Prophet .  

Muslims are expected to follow the Sunnah (Prophetic Traditions) of Prophet 

Muhammad , without questioning, but with regard to the translation of the 

Holy Qur‟ân from Arabic into any other language(s), they had/have an 

ambivalent attitude.  

As such translation of the Holy Qur‟ân has been a controversial issue among 

Muslim scholars since the time of the Abbasid Caliphate (750-1055 CE). The 

debate on the translation of the Holy Qur‟ân arose because a large number of 

non-Arabic speaking people had embraced Islâm. It also arose because they 

believed/believe that the Holy Qur‟ân itself talked about its completion, 

perfection and preservation. A case in point occurs in Sûrat Al-Mâ‟ida „The 

Table Spread With Food”: 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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… This day, I have perfected your religion for you, completed 

My favour upon you, and have chosen for you Islâm as your 

religion. (CT 5:3) 

.حُيّٞ أًِٔض ٌُْ ديٌْ٘ ٝحطٔٔض ػِيٌْ ٗؼٔظ٠ ٝسميض ٌُْ حلاعلاّ دي٘خ    

Another example is found in Sûrat Al-Hijr “The Rocky Tract”: 

Verily, We, it is We Who have sent down the Dhikr (i.e. the 

Qur‟ân) and surely, We will guard it (from corruption).  

(CT 15:9) 

.ُلخكظٕٞ ُٚ ٗضُ٘خ حُزًش ٝاٗخٌ ٗلٖ اٗ خ  

The implication of these arguments is that the translation may lead to 

undesirable developments within the form and the content of the Holy Qur‟ân, 

which will, eventually, be a violation of the Holy Qur‟ân as it will not convey 

the miracle of the Holy Qur‟ân which is embodied into its structure. But, 

however, in reality, there were from the very start Muslims who were non-

native-Arabic speakers: their only access to the Holy Qur‟ân would be 

through translation.  

2.2  Historical context 

It is against this backdrop that this study will briefly investigate the attitudes 

of Muslim scholars towards the translation of the Holy Qur‟ân into English 

during the different ruling periods of Islȃm. 

Sheikh Muḥammad al-Khudayrī writes: 

Good Caliphs‟ of Islâm did not pay great attention to the cultural aspects of 

development. They spent their ruling period in the expansion, 

establishment, security of their nascent state and paving the road for calling 

people to Islam. This argument could be said about the ruling period of the 

Umayyad caliphs, as well. (2004: 201) 

As such, and for that reason, history has not recorded any significant 

controversy amongst Muslim Scholars on the issue of the translation of the 

Holy Qur‟ân in that period. 
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The ruling period of the Umayyad Caliphate was succeeded by the Abbasid 

Caliphate the longest ruling period in Islamic era. Sheikh Muhammad al-

Khudayrī continues:  

The Abbasid Caliphate ruled for 524 years, 37 was the total number of the 

Caliphs of it. It was divided into three eras: The first one continued for 100 

years with a complete sovereignty of the Caliphs over the whole territory of 

the Caliphate: it ruled from 750 to 847. The second one started from 847 to 

944. The third one started from 944 to 1055.(2004: 445)  

As far as the translation of the Holy Qur‟ân is concerned, the first era of the 

Abbasid Caliphate is the most remarkable era because the controversy on 

translation of the Holy Qur‟ân from Arabic into any other language(s) among 

Muslim scholars began in this era. It is not surprising that this era was the 

most likely period for such a doctrinal stance, because it was the time of the 

greatest stability and a period of considerable economic and cultural 

development.  

The most significant cultural developments of Islamic civilization, such as Ilm 

al-Hadith ػِْ حُلذيغ(the study of the tradition of the “Sunnah” of Prophet 

Muhammad ), as well as `Ilm At-Tafsīrػِْ حُظلغيش, the Interpretation of the 

Holy Qur‟ân, a compilation of books and translations from foreign languages 

into Arabic, occurred in that period. It witnessed the emergence of the two 

Arabic linguistic schools in Al-Kûfa and Al-Baṣra, and the rise of eminent 

Arabic grammarians like Abū al-Aswad al-Dualī, Sibawaih and Khalīl bin 

Aḥmad al-Farâ‟idī who fixed the Arabic script. 

That debate on the issue of translation of the Holy Qur‟ân which started in 

that period raised many questions, such as whether it is possible to translate 

the Holy Qur‟ân, and whether it is relevant if the translator is an Arabic-

native-speaker or non-Arabic-native-speaker? A host of questions were 

framed. Is it permissible or not permissible to translate the Holy Qur‟ân? 

What are the verses that are permissible to be translated into other language 

and which are not permissible? Is it permissible to recite the translated the 

Holy Qur‟ân as a kind of worship? Is it permissible to recite the translated 

Qur‟ân in „Salâh‟? Is it permissible to write the Holy Qur‟ân in non-Arabic 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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characters? Is it permissible to deliver the Friday Khutba, the “Friday Speech” 

in a language other than Arabic? 

According to Abdul-Nabi Dhâkir, (2010: 2) “the above questions were raised 

because Prophet Muḥammad instructed Muslims to convey the message of 

Islâm to all mankind, “He said: The best of you is that who learns the Holy 

Qur‟ân and teaches it”ِٚٔخيشًْ ٖٓ طؼِْ حُوشءحٕ ٝػ 

Therefore both of the groups raised the question: “If we are ordered to convey 

the Holy Qur‟ân to all people, how can we do this to non-Arabic-speakers 

without translating it to them into their own languages?” 

The exponents based their licence of permissibility for translation of the Holy 

Qur‟ân on the above instruction of Prophet Muḥammad and on the universality 

of Islam, as it is stated inverse 28 in Sûrat Saba‟ “Sheba”: 

And We have not sent you (O Muhammad ) except as a giver 

of glad tidings and a warner to all mankind, but most of men 

know not. (CT 34:28) 

ٖ   ُِ٘خط ًخكش الا أسعِ٘خى ٝٓخ .أًؼش حُ٘خط لا يؼِٕٔٞ رؾيشح  ٝٗزيشح  ٌُٝ  

They also based their opinion on the fact that, in the beginning of Islam, Prophet 

Muḥammad himself had sent some envoys to the neighbouring countries, 

where they rendered some statements of the Holy Qur‟ân to them in their 

local languages, as I referred to earlier. 

But the opponents based their arguments on the ground that Allâh is able to 

reveal His Message into any other language than Arabic but He didn‟t do that, 

and the Holy Qur‟ân itself stressed its Arabic nature in many verses such as in 

Sûrat Az-Zûkhruf “Gold Adornments”:  

Verily, We have made it a Qur'ân in Arabic that you may be able 

to understand (its meaning and its admonitions). (CT 43:3) 

.اٗخ ؿؼِ٘خٙ هشءحٗخ  ػشريخ  ُؼٌِْ طؼوِٕٞ  
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Because the controversy on the translation of the Holy Qur‟ân from Arabic 

into another or other language(s) among Muslim scholars began in the 

Abbasid Caliphate, there will be some more detailed focus on this era. 

2.3 Translation of the Holy Qur’ân in the Golden Age of the Abbasid 

Caliphate (750 to 847 CE) 

This stage covered the first era of the Abbasid Caliphate in which 8 Caliphs 

were crowned. It started with the Caliph Abul-Abass As-Safâh in 750 CE and 

ended with the Caliph Al-Wathiq in 847 CE. 

For the Muslim historians the golden age of the Islamic civilization was the 

era when Baghdad, the capital of the Abbasid Caliphate, became a centre of 

higher education and knowledge and a destination of choice for the learners 

and scholars as Sheikh al-Khudayrī (2004: 126) stated: “Baghdad became a 

target for the students from all Muslim regions: they travelled to it to finish 

their higher education in different branches of knowledge.”  

 Sheikh al-Khudayrī comments:  

The first person who showed interest in the translation activity was Abu-

Jafar al-Mansur, the second Caliph of the Abbasid Caliphate. Although 

Abu-Jafar al-Mansur was the first Caliph who started the translation 

movement, translation activity reached its peak during the rule of Caliph 

Al-Mamun who ruled from 813-833 CE. (2004: 201) 

 Sheikh al-Khudayrī then continues:  

When al-Mamun was crowned, his thinking was already influenced by the 

books that were translated from Greek into Arabic. For that reason, Al-

Mamun established “Beit Al-Hikmah”, “The House of Wisdom”. It was an 

institution that was responsible for the translation of the Greek, the Indian 

and the Persian books into Arabic. He sent a group of scholars and 

translators, among them the director of “Beit Al-Hikmah”, to the Roman 

Emperor so as to get some of the ancient valuable Greek books to be 

translated into Arabic. (2004: 202)  

That era was characterized by reading and digesting literature of the earlier 

civilizations and absorbing it. For this reason the translation of the Holy 

Qur‟ân became a matter of debate, among Muslim scholars, because they 

were influenced by the ancient Greek, Indian and Persian literature.  
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In that historical era of the Islȃmic civilization lived four eminent Muslim 

scholars. They were/are called „Imams‟ of the main four „Schools of the 

Islamic jurisprudence, because their ideas shaped/shape the Muslims‟ 

religious instruction from that time. The first scholar who declared that it was 

permissible to recite the Holy Qur‟ân in Persian in Ṣalâh, whether the reader 

knew Arabic or not, was Imâm Abū Ḥanīfa. 

2.3.1 Imâm Abū Ḥanīfa 

According to AbūTurâb al-Thahrī (1985: 82): “AbūḤanīfa was born in al-

Kûfa in 702 and died in 772 in Baghdad. He was one of the four eminent 

leaders of the Islamic Jurisprudence School and a leader of The School of 

Thought. He established the AbūḤanīfa‟s Method of Fiqh. This school was/is 

based on the predictive incidents and the elicitation of the Islamic rules from 

them by analogy”. 

As for Abū Ḥanīfa‟s attitude towards translation of the Holy Qur‟ân, Sa`īd al-

Lâwundī said: 

Abī Ḥanīfa based his argument on a license of Salmân al-Farisi - a 

companion of Prophet Muhammad  - to the people of Persia which 

reads: “The people of Persia wrote to Salmân al-Farisi to write to them 

Sûrat Al-Fâtiha „the opening Sûrah‟ in Persian, which he did: and they used 

to recite it in their Salâh until their tongue became used to it.” (2001: 41)  

Therefore, according to Abū Ḥanīfa‟s license, the Holy Qur‟ân is translatable. 

Nonetheless, it is claimed that Abū Ḥanīfa abandoned his original unconditional 

license and accepted the opinion of his two chief disciples, in permitting the use of 

translation only for those who are unable to recite the original Arabic. 

2.3.2 Imâm Mâlik 

According to Abū Turâb al-Thahrī (1985: 68): “Mâlik bin Anas was born in 

717 and died in Madīnah in 801. He was another one of the four famous Fiqh 

Schools‟ leaders. He was the Imâm of the „School of Ḥadīth‟. This school 

elicited/elicits its rule only from the Holy Qur‟ân and the Prophetic 

Traditions”. 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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However, Muhga Ghâlib Abdul-Raḥmân writes: 

Imâm Mâlik rules that recitation of the Opening Sûrah in Ṣalâh is 

obligatory whether the person knows Arabic or not. He was against 

translation of the Holy Qur‟ân on the ground that the miracle of the Holy 

Qur‟ân is in its composition “structure” and the translation will lose that 

miracle. (1993: 94) 

2.3.3 Imâm al-Shâfi`ī 

According to AbūTurâb al-Thahrī, (1985: 75): “Abū `Abdullâh Muḥammad 

bin Idrīs al-Shâfi`ī was one of the four authorized Fiqh School‟s leaders. He 

was born in Gaza in Palestine in 772 and died in 826 in Egypt”. Concerning 

the translation of the Holy Qur‟ân, Muhga Ghâlib Abdul-Rahman (1993: 89) 

stated that 

... scholars of al-Shâfi`ī‟s School of Thought ruled that recitation of the 

Holy Qur‟ân is not permissible, in Ṣalâh or outside it, whether the person 

knows Arabic or not. It is obligatory to recite the Holy Qur‟ân in Arabic.” 

al-Shafie cited Sûrat Az-Zumar (The Groups): “An Arabic Qur'ân, without 

any crookedness (therein)in order that they may avoid all evil which Allâh 

has ordered them to avoid, fear Him and keep their duty to Him. (CT 39:28) 

.يظوٕٞ ُؼِْٜ هشءحٗخ  ػشريخ  ؿيش رٟ ػٞؽ  

2.3.4 Imâm bin Ḥanbal 

According to Abū Turâb al-Thahrī, (1985:30): “Abū Abdullâh Aḥmad ibn 

Ḥanbal al-Shaybânīwas a leader of one of the four eminent Islamic 

Jurisprudence‟s Schools. He was born in 686 and died in 863 in Baghdad. 

Imâm Ibn Ḥanbal was against translating the Holy Qur‟ân”. He quoted Sûrat 

Az-Zûkhruf “The Gold Adornments” as a sufficient reply to the exponents of 

translating the Holy Qur‟ân:  

Verily, We have made it a Qur'ân in Arabic that you may be able 

to understand (its meaning and its admonitions). (CT 43:3) 

.طؼوِٕٞ ُؼٌِْ ػشريخ   هشءحٗخ   ؿؼِ٘خٙ اٗخ  

According to Imâm Ibn Ḥanbal it is obligatory to recite the Holy Qur‟ân in 

Arabic, because Allâh is able to reveal it in any other language but He 

revealed it in a clear Arabic. 
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2.3.5 Abū Yūsuf Ya'qub 

Abu Yusuf Ya`qūb bin Ibrâhīm bin Ḥabībal-Anṣârī was born in 731 Baghdad 

and died in 798 in Bagdad. He was a follower of Imâm Abū Ḥanīfa. He was 

one of the two eminent jurists who supported the Abū Ḥanīfa's school. He was 

the one who introduced the Abu-Ḥanifa' school to the public. He wrote a 

number of books on it. However, he disagreed with his master AbūḤanīfa 

regarding the license of reciting the translated Qur'ân in Ṣalâh: he permitted it 

conditionally on the inability to recite the Holy Qur‟ân in Arabic. 

2.3.6 Muḥammad bin al-Ḥasan al-Shaybânī 

He was born in Wâsit in 753 and died in 811in al-Raiy City. He was also a 

follower of Abū Ḥanīfa and authored many books on the Abū Ḥanīfa's school. 

Like his classmate Abū Yūsuf, he disagreed with his master‟s unconditional 

permission of reciting the translated Qur'ân in Ṣalâh. He also agreed to it only 

on the condition of the inability to recite the Holy Qur‟ân in Arabic. 

2.3.7 Abū `Uthmân` Umar bin Baḥr, al-Jâhiz 

Al-Jâhiz was born in al-Basra in 781 and died in 877 in Baghdad. He was a 

linguist, a grammarian, a translator and an author of many books. He lived in 

a period of the biggest activity of translation in the Islamic history when they 

translated all the major Indian texts and the Greek wisdoms and Arabized the 

Persian literature available at the time. According to Abdul-Nabī Dhâkir:  

Al-Jâhiz argues:  

“Since the meanings are available to the Arabs and non-Arabs anywhere at 

any time, and since the beauty of creation of literature is in the structure but 

not in the meaning and the content, therefore, the Indian Books, the Greek 

wisdom and the Persian literature (which concentrated on the meaning) 

became more beautiful after translation into Arabic. Nevertheless, the 

Arab's wisdom “the poetry”, which is based on the beauty of “rhythm”, will 

lose its beauty, if it is translated into any other language. However, “the 

meanings of the Holy Qur‟ân can be translated.” (2010: 3) 

The conclusion is that, historically, Muslim scholars were not in favour of 

translating the Holy Qur‟ân into other languages because this would cause it 

to lose its literary prowess which comes across powerfully through Arabic. 

This stance appears to emphasise the structure and the style of the Holy 
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Qur‟ân rather than its message (meaning). However, in later colonial and 

postcolonial periods this ideological position continued but tended to move 

towards an acceptance of the translation of the meanings of the message 

conveyed by the Holy Qur‟ân, rather than attempting to retain equivalence of 

the structure. The argument then moves to more recent scholarship where both 

the literal translation and translation of the meaning would be permitted. The 

chapter concludes with a summary of the arguments for and against 

translation and a set of conditions under which it would be permissible to 

translate the Holy Qur‟ân. This chapter is essentially a review of literature on 

the historical evolution of the debate about the desirability of translating the 

Holy Qur‟ân. It is assumed that this chapter creates the framework within 

which the selected translations will be analysed. 

2.4 Translation of the Holy Qur’ân in the Later Part of the Abbasid 

Caliphate (944 to 1055 CE) 

2.4.1 Ibn Ḥaẓm 

According to AbūTurâb al-Thahrī (1985: 110): “Abū Muḥammad `Alī bin 

Aḥmad Bin Sa`īd al-Andalûsī (a Spaniard) was born in 1006 and died in 1072 

in Cordoba, and was probably the most famous scholar of Islâm during the 

Muslim rule of Spain”.  

Regarding his stance on the issue of translation of the Holy Qur‟ân, Abdul-

Nabī Dhâkir writes:  

Ibn Ḥaẓm tackled the problem of translating the Holy Qur‟ân from the point 

of permission and prohibition, and in respect of the recitation of the 

translated Qur‟ân in worship, he stated: He who recites the translation of 

the mother of the Book the opening Sûrah or some verses of it, or some 

translated parts of the Holy Qur‟ânin his Ṣalâh intentionally, his Ṣalâh is 

invalid and he is a disbeliever.(2010: 4)  

 To confirm his stance, Ibn Ḥaẓm also quoted Sûrat Yûsuf “Joseph”: 

Verily, We have sent it down as an Arabic Qur'ân in order that 

you may understand. (CT 12:2) 

.طؼوِٕٞ ػشريخ  ُؼٌِْ أٗضُ٘خٙ هشءحٗخ   اٗ خ  
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The conclusion of his opinion is that the translation of the Holy Qur‟ân is not 

equivalent to the original revealed Qur'ân and that it will not replace it, nor 

will it be recited in worship. 

2.4.2 Imâm Al-Ghazâlī 

According to AbūTurâb al-Thahrī, (1985: 276): “Abū Ḥâmid Al-Ghazâlī was 

born in 1072 and died in 1127 in Tûss.” According to Abdul-Nabī Dhâkir Al-

Gazâli was against the translation of the Holy Qur‟ân and refers to the 

following remark: “The translation of the opening Sûrah will not replace it 

and it will not validate the Ṣalâh of those who are unable to recite it in Arabic. 

(2010: 4) 

2.4.3 Al-Shâṭibī 

According to AbūTurab al-Thahrī (1985: 245): “Abū Isâaq Ibrâhīm Bin 

Mūsâwas born in 1160 and died in 1212 in Granada in al-Alandalus.” 

Regarding his attitude towards the issue of the translation of the Holy Qur‟ân, 

Abdul-Nabī Dhâkir writes: 

Al-Shâṭibī said that the Arabic language has two levels of the meanings: 

“primary and secondary meanings. The primary meaning is the original 

meaning of every word or every sentence and in this respect Arabic is 

similar to that of most other languages. But Arabic has special forms for the 

secondary meaning: which depend on the importance of the information 

that is going to be conveyed, whether it is about the sender, the receiver, the 

sending item, the situation or the context. As for the primary meaning the 

Holy Qur‟ân can be translated, but it is impossible to translate its secondary 

meanings. (2010: 6) 

Therefore, it is possible to render the primary meanings of the Holy Qur‟ân, 

but it is impossible to translate the secondary meanings of the Holy Qur‟ân. 

 

2.4.4 Ibn Taimiyya 

Abū Turâb al-Thahrī (1985: 87) writes: “Abul-`Abbâs Aḥmad Bin `Abdul-

Halīm Al-Dimashqī Al-Harânī was born in Haran in 1243 and died in 

Damascus in in 1350. He is deemed to be the most eminent Islamic scholar of 

his time.”  
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Regarding his stance on the issue of the translation of the Holy Qur‟ân, 

Muhgâ Ghâlib Abdul-Raḥmân writes:  

Ibn Taimiya said that it was impossible to find an utterance that denote the 

same meaning of the Holy Qur‟ânic utterance, and for this reason Muslim 

scholars refused to permit recitation of the Holy Qur‟ân in non-Arabic, 

whether the reader was/is able or unable to do it in Arabic, because it 

would/will not be the revealed Book. (1993: 93)  

2.4.5 Al-Zarkashī 

Badr a-Dīn al-Zarkashī was born in 1367 and died in 1416 in Cairo. 

According to Abdul-Nabī Dhâkir, Al-Zarkashī was against the translation of 

the Holy Qur‟ân, his reasoning was as follows:  

Recitation of the Holy Qur‟ân is not permissible, whether a person knows 

Arabic language or not, whether he/she was/is in Salâh or outside it”. He 

believes that the miracle of the Holy Qur‟ân is in its composition „نظمه„ 

and the translated Qur‟ân will lose those linguistic features of the Holy 

Qur‟ân such as rhythm, semantics, syntactic and phonetics and for that 

specific reason, the translated Qur‟ân is not permissible to be recited in all 

forms of worships. (2010: 5) 

2.4.6 Jalâl al-Dīn al-Suyūṭī 

According to Abū Turâb al-Thahrī (1985: 128), Jalal al-Din `Abd al-Rahman Bin 

Kamal al-Din Abi Bakr, al-Shafi` was born in 1471 and died in 1533 in Cairo. He 

was one of the few published interpreters of the Holy Qur‟ân. He is said to have 

authored around 1000 books. As for his attitude towards the translation of the Holy 

Qur‟ân, Abdul-Nabi Dhâkir stated that Jalal al-Din al-Sûyuti declared that:  

Recitation of the Holy Qur'ân in non-Arabic text is not permissible at all, in 

Salâh or outside it, whether the person knows Arabic or not, because the 

Holy Qur‟ân will lose its miraculous power which is based on its Arabic 

style. (2010: 7) 

2.4.7 Al-Zarqânī 

Al-Zarqânī was born in Egypt at a village of Al-Zarqâ in 1644 and died in 

Cairo in 1721. He was not only a linguist but also a jurist of Sharâ`a. He 

authored a number of books on Islamic issues. 

In respect of his contribution, Muhgâ Ghâlib Abdul-Raḥmân remarks as 

follows  
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Al-Zarqâni stated the following advantages of translating Tafsīr of the Holy 

Qur‟ân: To disclose the beauty and the greatness of the Holy Qur‟ân: to 

rebut the non-Muslims‟ allegations against Islam: to familiarize the non-

Muslim with accurate Islamic teachings to remove the obstacles of the 

spread of Islâm: and to release ourselves from the obligations of spreading 

Islâm. (1993: 108 -109) 

Taking this into account, we can conclude that Al-Zarqânī was a supporter of 

the translation of the Holy Qur‟ân. 

2.5  Translation of the Holy Qur’ân in Modern History 

This era covers the positions taken during the colonial and post-colonial 

period on the translation of the Holy Qur‟ân, including the stance of Al-Azhar 

which will be discussed later in detail,. The remarkable feature of this period 

was the influence of the European languages and literature, especially, 

English and French on some of Muslim scholars as a result of the contact 

between the two biggest colonisers - Britain and France - and the Arab world. 

Obviously, that influence casts its shadow on the old/new debate on the issue 

of the translation of the Holy Qur‟ân. Muḥammad bin Al-Ḥasan Al-Ḥajâwī, 

who translated the Holy Qur‟ân into the Berber language, reopened the debate 

by writing a book in defence of the idea of translating the Holy Qur‟ân. 

2.5.1 Muḥammad bin Al-Ḥasan Al-Ḥajâwī 

Muḥammad bin Al-Ḥasan Al-Ḥajâwī was born in in the city of Fâs in 

Morocco in 1874 and died in 1956. He studied at al-Qarawiyīn University and 

was a man of great knowledge. He worked as Minister of Education for about 

thirty years.  

According to Abdul-Nabī Dhâkir:  

Al-Ḥajâwī represented the advanced official stance of Morocco on the issue 

of the translation of the Holy Qur‟ân which is the permissibility of 

translating The Noble Book. He was quoted: “It was alleged that the Holy 

Qur‟ân has obliged the people to learn Arabic, and to abandon their 

languages. I replied to that opinion in my book „Permissibility of 

Translation of the Holy Qur‟ân, in which I proved that the religion does not 

force nations which converted to Islâm to speak Arabic and for that reason, 

they all still speak their own language.(2010: 8)  
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2.5.2 Sheikh Al-Islâm Muṣṭafâ Ṣabrī 

Muṣṭafâ Ṣabrī was born in Turkey in 1896 and died in Cairo in 1954. He 

studied at Al-Fath Mosque, the biggest Islamic University in Istanbul at that 

time. He was appointed as a Sheikh of Islâm - the highest official position in 

respect of giving the Islamic opinion on all daily life issues in the Ottoman 

Empire. According to Sa`īd al-Lâwundīi: 

Muṣṭafâ Ṣabrī was the strongest supporter of the Islâm‟s culture. He fought 

severely against translation of the Holy Qur'ân, arguing that a non-native 

Arabic speaker will not reach the level of being an Islamic Jurist from 

reading the translated Qur‟ân. (2001: 133)  

2.5.3 Muṣṭafâ Ṣâdiq al-Râfi`ī 

Muṣṭafâ Ṣâdiq al-Râfi`ī was born in Egypt, in the city of Tanta in 1880 and 

died in Cairo in 1937. He was a poet as well as an author of a number of 

books on Arabic literature. 

Muṣṭafâ Ṣâdiq al-Râfi`ī was against the translation of the Holy Qur'ân. His 

attitude can be elicited from his comment: “Preservation of the Holy Qur'ân‟s 

Arabic feature, will let all Muslims with their different colours, consider 

themselves as one nation, that speaks one language, which leads in the end to 

eradication of nationalism.” (1997: 74)  

2.6 The Stance of Al-Azhar on the Translation of the Holy Qur'ân 

Perhaps the most striking example of the ideological battle on the issue of the 

translation of the Holy Qur'ân was that which took place at the beginning of 

the twentieth century in Egypt, when the Sheikhs, the „scholars' of Al-Azhar 

tackled the issue. In support of their stance, both the exponents and the 

opponents of the translation referred to the old discussion on the issue of 

recitation of the translated Qur‟ân in Ṣalâh. The most important figure in this 

ideological battle was Sheikh al-Marâghī.  

2.6.1 Sheikh al-Marâghī 

Muḥammad bin Muṣṭafâ bin Muḥammad bin Abdul-Mu‟nim Al-Marâghī was 

born in Egypt at al-Maragha in 1881 and died in Cairo in 1945. He was 
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appointed as a Sheikh of Al-Azhar in 1928. He was greatly influenced by 

Sheikh Muḥammad `Abdū, the leader of the Muslim Reformation. Sheikh al-

Marâghī was a famous Arabic linguistic. According to Sa`īd al-Lâwundī  

Sheikh al-Maraghi permitted translation of the meanings of the Holy 

Qur‟ân. He said: “It is possible to translate the meanings of the Holy 

Qur‟ân, but, it is impossible to translate the secondary meaning which is a 

part of its miraculous Arabic composition ظن ً to any foreign language, 

despite that the translation of the Holy Qur'ân is less than the revealed Holy 

Qur'ân. (2001: 135) 

However, as a reaction to the translation of the Holy Qur'ân that was done by 

Pickthall and which caused a lot of controversy among Egyptian scholars, 

Sa`īd al-Lâwundī writes:  

[A] committee of the eminent Muslim scholars headed by Sheikh al-

Marâghīgave a license  ٟٞكظon the issue of the translation of the Holy 

Qur'ân, which read: “Since the intention is to produce a translation of the 

meanings of the Holy Qur'ân that were written by scholars, therefore, from 

the view of Sharia it is permissible, on condition that the original Tafsīrs 

should be put beside it. (2001: 141) 

Based on the above license „Fatwâ‟ Sheikh al-Marâghī wrote a letter to the 

Prime Minister of Egypt requesting him to issue a decree for an official 

translation of the Holy Qur'ân. 

Quoting Sa`īd al-Lâwundī, Sheikh al-Marâghī wrote: 

People in the past and at present were/are preoccupied by translating the 

meanings of the Holy Qur'ân into other languages and it was translated by 

linguists who were/are competent in their languages but they didn‟t/don‟t 

know Arabic well, nor they understood/understand the Islamic 

terminologies well and for this reason, a lot of mistakes had happened in 

these available translations, and the people rely on them for understanding 

the purposes of the Holy Qur'ân and the rules of Sharia. Therefore, it will 

be obligatory for the Muslim nation - like the Egyptian nation which has a 

high status in the Muslim world - to take an initiative to correct these 

mistakes and to produce an accurate meaning of the Holy Qur'ân in the 

living international languages. As such, I suggested that the cabinet can 

issue a decree for an official translation of the meanings of the Holy Qur'ân 

which should be done by Sheikhs of Al-Azhar with the assistance of 

Ministry of Education. (2001: 140) 

In reply to that letter, the Egyptian Cabinet issued the decree, which read:  

After familiarizing with the letter of the honourable Sheikh of Al-Azhar and 

the letter of his Excellency Minister of Education in concern with 

translation of the Holy Qur'ân, and with the consideration of the Cabinet to 

the difficulty of this work, and as a prevention of the bad impact of the 

existing translation of the Holy Qur'ân, and in accordance with the Fatwa 
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of the eminent Muslim scholars and scholars of Sharī`a Faculty, in its 

session on 16
th

 of April 1936, Egyptian cabinet issued the decree of its 

approval for an official translation of the meanings of the Holy Qur'ân 

which should be done by Sheikhs of Al-Azhar with the assistance of 

Ministry of Education. (2001: 145) 

2.6.2 Maḥmūd Shalṭûṭ 

Maṭmūd Shalṭûṭ was born in 1893 and died in Cairo in 1963. He was a 

member of the Arabic Academic Council. He was a staunch supporter of the 

Reformation Movement and was shifted from the elementary level of Al-

Azhar‟s educational system to the high level by Sheikh al-Marâghi. He was 

appointed as an Imâm of Al-Azhar in 1958.  

As for his stance on the issue of translation of the Holy Qur'ân, Muhgâ Ghâlib 

Abdul-Raḥmân (1993: 150) argues: "Maḥmūd Shalṭûṭ ruled that the 

translation of the Holy Qur‟ân for teaching, learning and understanding is 

permissible."  

2.6.3 Ḥassanayn Muḥammad Makhlûf 

Ḥassanayn Muḥammad Makhlûf was born in 1890 and died in 1990 in Cairo. 

He was appointed as a director of the Egyptian „Iftâ‟حلإكظخء a committee of the 

Islamic opinion on daily life issues in 1946. He worked as a director of the 

“Al-Azhar committee of Fatwâ” for a long time. Concerning his stance on the 

translation of the Holy Qur'ân, Muhgâ Ghâlib Abdul-Raḥmân states:  

Sheikh Muḥammad Makhlûf was with the translation of the meaning of the 

Holy Qur'ân. He said that the corrupted translations of the Holy Qur'ân 

existed/exist because many of the Western Orientalists translated the Holy 

Qur'ân to confound it and since we cannot stop them, it will be obligatory 

for us to translate the Holy Qur'ân.(1993: 148)  

According to Abdul-Nabi Dhâkir, the technical committee of Al-Azhar issued 

the following rules as requirements for translating the Holy Qur'ân: 

 Avoidance of scientific terminology, unless it is necessary for the 

understanding of the verse: 

 Avoidance of scientific theories, such as mentioning the opinion of 

the astronomers on heaven and stars, when translating a verse that 

contains some information about them: 
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 If there is a need for any elaboration on some problems, that 

elaboration should be put in the commentary: 

 The translation of the Holy Qur'ân should not adhere to any 

specific school of Muslim Juristic thought: 

 Translation of the Holy Qur'ân should be done according to the 

Hafs 
1
recitation without referring to the other seven types of 

recitation of the Holy Qur'ân, unless there is a need for that: 

 Avoidance of complication of connectivity between the chapters 

and the verses. 

 Stating the authentic reasons of revelations: 

 Writing the complete Arabic verse, or verses that discuss a certain 

topic, and writing a clear interpretation of them as well as writing 

of the reasons of revelation on the suitable place: 

 No mentioning to the abrogated verses unless there is an 

impossibility of connecting between the verses: 

 Verification of the Makkī and Madanī Qur‟ân in the beginning of 

every Sûrah: and 

 Writing an introduction to the Holy Qur'ân and the method of the 

technical committee for the translation of the Holy Qur'ân. (2010: 

11) 

2.7 Translation of the Holy Qur’ân in Recent Times 

Two eminent professors of recent times deserve mention: Muhgâ Ghâlib 

Abdul-Raḥmân, Professor of Tafsir and the studies of the Holy Qur'ân at the 

University of Al-Azhar, Egypt, and Manâ al-Qaṭṭtân, a professor and a 

supervisor of Post-Graduate Studies at the Islamic University of Imâm 

Muḥammad Ibn Sa`ūd, Saudi Arabia. 

Prof. Muhgâ Ghâlib Abdul-Raḥmân has stated her position as follows:  

It is impossible to translate literally, the Holy Qur‟ân, but the translation of 

the meaning of the Holy Qur‟ân is possible. However, it is a double-edged 

weapon because as far as it has great advantages, it has severe 

disadvantages as well. It will be of great advantages and will achieve its 

objectives, if a translator has all the requirements for the translation of the 

Holy Qur‟ân. (1993: 126-127) 

 About these requirements Abdul-Raḥmân continues:  

                                                 
1

Note: Out of the 7 kinds of recitations of the Holy Qur‟ân, the Hafs recitation شحءس كلـه  was/is the most widely 

known among Muslims all over the World. 
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Sheikh Al-Azhar suggested the following: The translation should done by a 

committee of two groups: the first one should be of those scholars of 

religion and Arabic language who completed their studies at Al-Azhar, Dâr 

Al-`Ulūm or the School of Islamic Jurisprudence who have their further 

studies in Europe, which means they are competent in European languages. 

The second group should be from the eminent orientalists who are 

competent in Arabic and in the target-language. (1993: 152)  

 Manâ al-Qaṭṭân divides the translation of the Holy Qur‟ân into three 

categories:  

1. Literal translation of the Holy Qur‟ân which means finding an equivalent 

of Arabic words and placing it in the same order of the Arabic text; 

2. Translation of the meaning of the Holy Qur‟ân which means finding an 

equivalent of an explicit meaning of the Arabic word: and,  

3. Translation of Tafsīrs of the Holy Qur‟ân. (2007: 308)  

He elaborates:  

Both literal translation and translation of the meaning of the Holy Qur‟ân 

which means finding an equivalent of an explicit meaning of the Arabic 

word are not permissible because it is difficult to capture the exact meaning 

of the metaphorical language in which the miracle of the Holy Qur‟ân is 

based. However, the translation of Tafsīr of the Holy Book is permissible 

because an interpreter “مفسر” of the Holy Qur‟ân usually says: “This is 

what I understand from the verse.” (2007: 310)  

2.8 Concluding Remarks 

From this very brief overview, it is clear that Muslim scholars throughout 

modern history unanimously believe that any effort towards the translation is 

a mere attempt to convey the general meaning of the original text to non-

Arabic-speakers. They also agree that a translation remains only an 

interpretation of the Holy Qur‟ân, and thus they call it the translation of the 

meanings of the Holy Qur‟ân, where the original Arabic text is to be 

presented and read side by side with translated text. 
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CHAPTER THREE   

PROBLEMS RELATED TO THE TRANSLATION OF 

THE HOLY QUR’ÂN 

3.1 Introduction 

This chapter discusses the problems related to translation of the Holy Qur‟ân in 

general and into English in particular. It investigates the translatability of the 

Holy Qur‟ân and matters pertaining to the cultural and linguistic differences 

between Arabic and English. 

According to Roger Allen (2003: 34 ) :  

An Introduction to Arabic Literature should thus be seen as an attempt to 

present an alternative approach to the production of a survey of Arabic 

literature. It begins with the text that holds an especially privileged position 

within Islam and Arabic, namely the Qur‟ân. In giving prominence to the 

Qur‟ân, as divinely inspired text, as linguistic yardstick, and as motivation 

for the need to record the pre-Islamic poetic tradition in written form, we 

acknowledge its central place in almost every aspect of the development of 

Arabic language and literature. (2003: 4-5) 

In this introduction, a considerable attention is given to the poetic aspects of the 

Holy Qur‟ân. The reason for that is not only because of the important role that 

poetry and the poetic and prosodic components played in the revelation and 

subsequent history of the text, but also, maybe primarily, because very little time 

will be devoted elsewhere to how these features were represented in the 

translations. Or, more correctly, were not represented.  

This study looks at the semantic disparities and discrepancies, and the poetic 

disparities and discrepancies are barely touched upon. Not only is the translation 

of poetry notoriously problematic, as will become clear from the discussion that 

follows in this chapter, but the approach of a researcher is also of a different 

nature.  

Very small segments are scrutinised and subjected to intense close reading, a 

process during which the sound factor often takes a central place. The text 

becomes an object of listening, albeit with an inner ear, and described and 

evaluated accordingly.  
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In light of these factors, a lengthy description of the poetry in and poetic texture 

of the Holy Qur‟ân is given. 

3.2  Poetic features  

According to Burton Raffel the translation of medieval European poetry is 

severely inhibited by a number of factors:  

One can, and comparists do, generalize about Medieval European literature 

as a whole. The translator of a medieval work, however, is far more limited, 

for by the very nature of his task he must enter as deeply and totally as he is 

able into a specific text, produced in a specific language, at a specific (or 

approximately specific) time, and in a specific tradition. Each of these 

components presents him with a problem in re-creation as well as in 

translation: medieval texts result from authorial intentions very different 

from those of our own time: medieval languages have very different 

linguistic features from modern ones: the context of life has changed 

enormously from those times to this one: and medieval literary traditions 

are today either dead, or poorly understood, or both. The translator of 

medieval poetry must try to think, and then to write, like the poet he is 

translating, and not like any other poet. This, too, is typical of translation as 

a whole, for the translation process is never a generalizing one. It is always 

relentlessly specific: the original text neither can nor should be evaded. 

(1989: 28)  

This argument can be equally applied to the translation of the Holy Qur‟ân, 

because the Holy Qur‟ân was produced in a specific language, at a specific 

time, and in a specific tradition. The language of the Holy Qur‟ân has very 

different linguistic features from that of modern Arabic and the contexts of 

life and literary traditions in Arabian Peninsula have changed enormously 

from those times to the present day. It seems logical that these different 

features of the Holy Qur‟ân may result in possible voids in its translation, 

taking into consideration the approaches a translator may have.  

In his work, Mabahith fī `Ulūm al-Qur‟ân, Manâ al-Qaṭtân writes:  

… the Holy Qur‟ân is the Book of Islâm. It consists of thirty parts and a 

hundred and fourteen Sûrahs. It was revealed in piecemeal over twenty-

three years. the word Qur‟ân “ٕهشءح” in Arabic means „That which can be 

read “ٓوشٝء”, it is an object of the “verb” “read هشأ”. the Holy Qur‟ân was 

revealed to Prophet Muḥammad  to challenge the Arabs linguistic 

competence in poetry and prose. It is not poetry, though it has some features 

of poetry, it is not prose, but it has some characteristic of prose. It has a 

specific lattice structure that connects every word and every verse with 

every other word and every other verse by rhyme, rhythm and meaning. It 

often skips from one subject to another and offers instructions on the same 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_
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subject in different places. Its verses can be very long or very short. (2007: 

13, 14, & 139)  

The above extracts not only place the holy text in a historical context, but also 

describe its essential Arabic nature and its structural appearance. 

Interestingly enough, the Holy Qur‟ân itself declares its existence in Arabic in 

many verses as it was mentioned earlier.  

As the centuries progressed, it became clear that it was necessary and 

imperative to reveal the message contained in the Holy Qur‟ân through other 

languages (including contemporary Arabic) besides the classical Arabic in 

which it had been. 

In this respect, the translator of the Holy Qur‟ân need to know that there are 

three types of Arabic that can be identified: Classical Arabic, which can be 

found in the pre-Islamic era literature and the Qur‟ânic discourse, standard 

modern Arabic, which is used in all aspects of contemporary life, all over the 

Arab countries and can be understood by from the various Arab regions: The 

Gulf States, Iraq, Saudia Arabia, Yemen, Syria, Egypt, Sudan, and Morocco.  

The classical Arabic of the Holy Qur‟ân is the most difficult of the Arabic 

language today and for that reason `Ilm At-Tafsīr was produced to facilitate 

the understanding of the Holy Qur‟ân to all Muslims, native-speakers or non-

speakers of the Arabic language.  

The well-respected linguist, Roman Jakobson, remained convinced of the fact 

that poetry is untranslatable: “Whether its rule is absolute or limited, poetry by 

definition is untranslatable. (2004: 131) 

This premise is applicable to the translation of the Holy Qur‟ân, because 

linguistically the Holy Qur‟ân has the features of both poetry and prose. 

Therefore it may be more difficult to imitate or translate the Holy Qur‟ân into 

foreign languages. 

About the immitability of the Holy Qur‟ân Roger Allen (2003: 61) : 

argues: 
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These features of the discourse of the Qur‟ân are encapsulated into the 

religious and critical doctrine of i¨ja¯z, the „inimitability‟ of God‟s 

revelation to Muhammad. It is enshrined in the „challenge‟ (tah· addı¯) 

verses, such as „If you have doubts concerning what we have sent down to 

our servant, then produce a surah like it‟ (Surat al-Baqarah (2, The Cow), 

v.24), and „If mankind and the jinn got together to produce the like of this 

Qur‟ân, they would not produce its like‟ (Surat Isra (17, The Night-

Journey), v. 88). The existence of this doctrine has deterred most writers 

from attempting to take up the implicit challenge; one who did was Arabic‟s 

most famous poet, who thereby earned himself the name by which he is 

generally known, „al-Mutanabbi‟ (he who claimed to be a prophet). Such 

exceptions aside, however, the language and style of the Qur‟ân endure as 

yardsticks of Arabic eloquence, to be admired, cited, and, in particular, 

recited. 

 

If the Holy Qur‟ân  is difficult to be imitated even by the Arabs poets, 

how will it be for the translators, with regard to its spirit and aesthetic 

quality  and structure of some of the longer and shorter su¯rahs and to 

repetition and rhyme, most especially those connected with the style 

known as saj (rhymed prose)?  

In this respect it will be of a great benefit to identify the characteristics of the 

Pre-Islamic poetry which may pose challenges for the translator of the 

discourse of the Holy Qur‟ân. Abû-Âqila argues: 

The Pre-Islȃmic poetry was very good with a clear, pure language. It 

developed from the simplicity in the first phase to the complexity in the 

later stages. Its themes were based on the social norms of the ancient Arabs 

such as pride, praising, satire, elegy and description. (2004: 72) 

 

Because the Holy Qur‟ân had/have a great emotional effect on its listeners, 

people of Makkah at the beginning of Islam described Prophet 

Muḥammad  as a poet. A case in point in Sûrat At-Ṭûr “The Mount”: 

Or do they say: “(Muḥammad  is) a poet! We await for him 

some calamity by time!” (CT 52:30) 

.حُٕٔ٘ٞ سيذ رٚ ؽخػش ٗظشرـ يوُٕٞٞ أّ  

But the Holy Qur‟ân itself corrects this supposition in Sûrat Yâ-Sίn “Yâ-sin”  

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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And We have not taught him“ (Muḥammad ) poetry, nor is it 

suitable for him. This is only a Reminder and a plain Qur‟ân. (CT 

36:69) 

. ٓزيٖ ُٚ، إ ٛٞ الا رًش ٝهشءحٕ ي٘زـ٠ ٝٓخ ػِٔ٘خٙ حُؾؼش ٝٓخ  

However, although the Holy Qur‟ân was revealed to Prophet 

Muḥammad to challenge the linguistic competency in poetry and prose of 

Arabs of his time, the role of the poet itself, ironically, was subjected to a 

severe criticism in the Holy Qur‟an. A case in point in Sûrat Al-Shû`arâ‟ “The 

Poets”:  

As for the poets, the erring ones follow them.  

(CT 26: 224) 

حُـخٕٝٝ. يظزؼْٜ ٝحُؾؼشحء  

The notion of the latent inaccuracy of literally rendering the message of a 

source language to the target-language is put forward, amongst others, by 

Muhgâ Ghâlib Abdul-Raḥmân, who claims that a literal translation of a text 

like the Holy Qur‟ân leads to ambiguity, a skewing of the original text, or the 

inaccurate rendering of the original message to the target-language reader. She 

cited Verse 29 of Sûrat Al-Isrâ‟ “The Journey by Night”: 

And let not your hand be tied (like a miser) to your neck, not 

stretch it forth to its utmost reach (like spendthrift), so that you 

become blameworthy and in severe poverty. (CT 17:29) 

  ...حُزغو ًَ طزغطٜخ ٝلا ػ٘وي ا٠ُ ٓـُِٞش يذى طـؼَ ٝلا

She says: 

If someone wants to translate this verse literally, she/he just seeks the 

equivalences in the target-language and it will be like this: „Do not tie your 

hand to your neck and do not stretch it forth to its utmost reach‟. This 

translation will totally deviate [from] the meaning, because the real 

meaning of the verse is to encourage people to spend money on charity, 

without being wasteful or niggardly. (1993: 34) 

The idea of the skewing of the source text when translating from Arabic into 

English is also expressed by Sa`īd Fâ‟iq who said:  

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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Manipulation through translation not only violates the Arabic original but 

also leads to the influencing of the target readers and their views of the 

source culture and its people. This manipulation ultimately leads to 

subversion of texts through translation and/or other discourse at all levels. 

(2004: 4)  

The above remark is supported by Abdul-Haleem who, in his introduction to 

the translation of the Holy Qur‟ân, claims:  

Throughout this translation, care has been taken to avoid close adherence to 

the original Arabic structure and idioms, which always sound unnatural in 

English. Literal translation of the Arabic idioms often results in 

meaningless English. (2005: xxxi) 

However, Abdul-Haleem‟s remark cannot be accepted without reservation, 

because a translation is far more than the imparting of information, especially, 

in translation of such a sensitive text like the Holy Qur‟ân, its style, the word 

order and the poetic nature are unique and irreplaceable. To avoid or ignore 

these specific features, would be to destroy the miracle of the Holy Qur‟ân 

which is embedded in its structure. 

In a remark by al-Qaṭṭân (quoted earlier), he referred to the „lattice structure‟ 

of the text and the way in which the literary features and meaning contributed 

to this. 

According to the Oxford Dictionary of Literary Terms (2008): 

Rhyme is the identity of sound between syllables or paired groups of 

syllables, usually at the end of verse lines. It can be divided into three 

categories “monosyllable, (love, above, known as masculine rhyme), or two 

syllables (whether, together) known as (feminine rhyme, or double rhyme), 

or even three syllables, (glamorous, amorous) known as triple rhyme.  

An example of a monosyllabic rhyme in the Holy Qur‟ân occurs in Sûrat Al-

Falaq “The Daybreak”: 

Say: “I seek refuge with (Allâh) the Lord of the daybreak, From 

the evil of what He has created. (CT 113:1-2) 

خِن.  ٓخ ؽش ٖٓ حُلِن، رشد أػٞر هَ  

In this example, the rhymes are in the words /fəlʌg/ and /khəlʌg/ which are 

translated into “the daybreak” and “has created”. 
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Here the rhymes in the original do not only make the listeners realize their 

weakness and their continuous need for protection by Allâh from danger, but 

they create the emotional effect which is one of the characteristics of the Holy 

Qur‟ân. However, this intended effect is lost in the translation. 

An example of two syllabic rhymes occurs in Sûrat An-Nabâ‟ “The Great 

News”: 

A dwelling place for the Tâghûn (those who transgress the 

boundary limits set by Allâh like polytheists, disbelievers in the 

Oneness of Allâh, hypocrites, sinners, criminals). They will abide 

therein for ages. (CT 78:22-23) 

أكوخرخ . كيٜخ ٓآرخ ، لارؼيٖ ُِطخؿيٖ  

In this example, the rhymes are in the words /mɑbæ/ and /əhgɑ:bæ/, which are 

translated into “A dwelling place for the Tâghûn” and “for ages”. 

In the above example, both of the Arabic words lost their rhymes in 

translation, but the word /mɑbæ/ lost its grammatical order as well. In the 

Holy Qur‟ân, the word /mɑbæ/ comes at the end of the first sentence, but in 

the translation it comes at the beginning of the sentence.  

If we are to follow the Arabic grammatical order, the phrase “  ُِطخؿيٖ ٓآرخ” will 

be “For the Tâghûn (those who transgress the boundary limits set by Allâh 

like polytheists, disbelievers in the Oneness of Allâh, hypocrites, sinners, and 

criminals) will be a dwelling place‟. But in the back translation which means 

to retranslate the translated items into Arabic again, the result will be “  ٓآرخ

 which, retranslated into English, would read: “A dwelling place for ,”ُِطخؿيٖ

the transgressors”.  

In this example the rhymes complement one another: the words are bound in 

sound not only to function as the warning signs of the torture for the 

disbelievers who will suffer in the Hereafter, but to indicate their long time of 

punishment as well.  

An example of three syllabic rhymes occurs in Sûrat Al-An`âm “The Cattle”: 
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And they prevent others from him, and they themselves keep 

away from him. (CT 6:26) 
ػ٘ٚ. ٝي٘جٕٞ ػ٘ٚ يٜٕ٘ٞ ْٝٛ  

In this example, the rhymes are in the words /jənhoʊn/ and /jənoʊn/, which 

are translated into “they prevent others” and “they themselves keep away”.  

 Here the rhymes do not only help in verifying the denying state of the 

disbelievers, but they also depict their attitude toward Prophet Muḥammad . 

Both of the Arabic words lost their rhyming function in this translation. 

 An example of a rhyme occurring at the end of each verse can be 

found in Sûrat An-Najm “The Star”: 

By the star when it goes down (or vanishes). Your companion 

(Muhammad ) has neither gone astray nor has erred. Nor does 

he speak of (his own) desire. It is only a Revelation revealed. (CT 

53:3-4) 

ي٘طن ػٖ حُٜٟٞ. ؿٟٞ. ٝٓخ ٝٓخ فخكزٌْ مَ ٟٛٞ. ٓخ ارح ٝحُ٘ـْ  

In this example, the rhymes are in the words /hʌwʌ/, /ghʌwʌ/ and /əlhʌwʌ/ 

which are translated into “when it goes down (or vanishes)”, “nor has erred” 

and “Nor does he speak of (his own) desire.” All these Arabic words lost their 

rhymes of the letter “ٟ” at the end of each one of them in the translation. 

The function of the rhymes in these verses is to add some beauty to the 

recitation of the verses and, of course, to reinforce the reader or listener‟s 

belief that the Holy Qur‟ân was not Muḥammad‟s  own words.  

It is a fine example to illustrate what the loss of rhyme in translation can 

entail. In his delightful article “No Two Snowflakes are Alike: Translation as 

Metaphor”, Gregory Rabassa writes:  

More deadly even than personal and cultural nuances in hindering an 

“exact” translation is the very sound of languages and the words that 

constitute them. We have already seen how the crow of the cock differs, so 

it is quite natural that the names of objects should receive varying sounds. 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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This makes for extreme difficulty in the translation of poetry, as might be 

imagined, especially when rhyme [is] involved. (1989: 2)  

The implication is that it is difficult to preserve the meaning and to get an 

equivalent with the same rhyme in any given text, what not to say of the 

Qur‟ânic verse.  

Another example can be found in Sûrat „Abasa “He frowned”: 

Be cursed (the disbelieving) man! How ungrateful he is! From 

what thing did He created him? From Nutfah (male and female 

semen drops) He created him and then set him in due proportion. 

Then He makes the Path easy for him. Then He causes him to die 

and puts him in his grave. Then when it is His Will, He will 

resurrect him (again). Nay, but (man) has not done what He 

commanded him. (CT 79:8-10) 

 حُغزيَ يغشٙ ػْ أٓخطٚ كوذسٙ. ػْ خِوٚ ٗطلش خِوٚ. ٖٓ ؽتٍ  أٟ ٖٓ أًلشٙ. ٓخ حلإٗغخٕ هظَ

أٓشٙ. ٓخ ُٔخ يون٠ أٗؾشٙ. ًلا ؽخء كؤهزشٙ. ػْ ارح  

These verses lost their rhyme “ٙس”, which is a combination of the letters “r” and 

“h” at the end of each word.  

The importance of the sound effects in poetry can hardly be “exaggerated”, as 

Peck and Coyle (1989: 17-21) contends: "A common mistake is to exaggerate 

the importance of the sound effects in poetry. It is, however, the meaning of 

the words that is important and sound has only a minor role in underlying that 

meaning."  

This is a generalization that surely needs to be treated with caution, because a 

vast number of examples can be shown to illustrate that a repetition of a sound 

played/plays a significant emotional role in recitation of the Holy Qur‟ân. In 

reality, when Muslims listen to a good recitation they often burst into tears or 

cry loudly. Actually such repetitions enforce the intended message to the 

receivers. It is its oral and the rhetorical nature that gives the Holy Qur‟ân its 

distinctive specificity.  

Referring to the device of alliteration, the Oxford Dictionary of Literary 

Terms (2008) describes it as follows: 
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Alliteration (is) the repetition of the same sound-usually initial consonants 

of words or of stressed syllables-in any sequence of neighbouring words: 

„landscape-lover, lord of languages (Tennyson). Now optional and 

incidental decorative effect in verse or prose, it was once required element 

in the poetry of Germanic languages (including old English and old Norse) 

and in Celtic verse (where alliterated sounds could regularly be placed in 

positions other than the beginning of a word or syllable) - such as poetry in 

which alliteration rather than rhyme „in the chief principle of repletion is 

known alliterative verse: its rules also allow a vowel sound to alliterate with 

any other vowel.  

From the above definition, it is clear that alliteration would probably be more 

abundant in poetic texts, and therefore also in the Holy Qur‟ân. This is indeed 

the case, as is evident, for instance, in Sûrat At-Talâq “The Divorce”: 

Let the rich man spend according to his mean and the man whose 

resources are restricted, let him spend according to what Allâh 

has given him, Allâh puts no burden on any person beyond what 

He has given him, Allâh will grant after hardship, ease. (CT 28:7) 
الله، لا يٌِق الله ٗلغخ  الا  ٓٔخ آطخٙ سصهٚ، كِي٘لن هذس ػِيٚ عؼظٚ، ٖٝٓ ٖٓ عؼش رٝ ُي٘لن

يغشح . رؼذ ػغشٍ  آطخٛخ، عيـؼَ الله ٓخ  

The alliterations can be found in the words“عؼش“ ,”كِي٘لن“ ,”ُي٘لن”, “ عؼظٚ   ,”آطخٙ“ ,”

 :the transcriptions reveal the repeated sounds ,”يغشح“ and ”ػغشٍ “ ,”آطخٛخ“

/lɪjʊnfɪg/, /fəlɪjʊnfɪg//sæə /sæətɪhɪ /, /ɑ:tɑ:hʊ/, /ɑ:tɑ:hæ/, /ʊsrən/ and /jʊsrən/ 

The alliterations in these words add an emotional effect, presumably 

comforting the poor people in respect of their legal expenditure on their 

divorces. The loss of this alliteration in translation clearly diminishes the 

emotional impact of the words.  

Consonance, according to the Oxford Dictionary of Literary Terms (2008): 

 (…) is a repetition of identical or similar consonants in neighbouring words 

whose vowels are different.( e.g. coming home, hot food). The term is most 

commonly used, though, for a special case of such repetition in which the 

words are identical except for the stressed vowel sound (group/ grope, 

midde/mudd, wonder/wander): this device combining „alliteration and 

terminal consonance, is sometimes known more precisely as „rich 

consonance‟, and is frequently in modern poetry at the ends of verse lines as 

an alternative to full rhyme. Consonance may be regarded as a counterpart 

to the vowel-sound repetition known as assonance.  

An example of consonance in the Holy Qur‟ân can be shown in Sûrat An-

Nisâ‟ “The women”: 
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They are in truth disbelievers. And We have prepared for the 

disbelievers a humiliating torment. (CT 4:151) 

ٜٓي٘خ  . ٌُِخكشيٖ ػزحرخ   كوخ ، ٝحػظذٗخ حٌُخكشٕٝ ْٛ أُٝجي  

The transcriptions of the two sounds in the words “ٕٝحٌُخكش” and “ٌُِٖخكشي” are 

/əlkɑ:fɪru:n / and /əlkɑ:fɪri:n/  

In this example, by losing the sounds of the letters “ٕٝس”and “ٖسي”, the verse 

lost its emotional effect, in addition to the grammatical function of the Arabic 

adjective “كوخ”,which is an equivalent for the adjective “true, or really” as it 

was changed - in translation - to the noun “كويوش”, which is an equivalent for 

the words “truth” or “reality”. 

However, although the sound of  the last letters of the words which is given to 

demonstrate the example of alliterations and consonance seems alike, the 

sound /n/ at the end of the words /ʊsrən/ and /jʊsrən/ and the the words 

/əlkɑ:fɪru:n / and /əlkɑ:fɪri:n/ is not original of these words. It is called only 

“At-Tanwīn” which is the Arabic grammatical device used with the indefinite 

article. (A detailed discussion of it will be in the differences between Arabic 

and English). 

The Holy Qur‟ân, however, has a special prosodic style which can be noticed 

in the use of the two Arabic letters “ّ”and “ٕ” - their equivalents are “m” and 

“n” - in the end of many verses, as it appears, for instance, in Sûrat Al-Fâtiḥa 

“The Opening Chapter”: 

2. All praise and thanks are Allâh‟s, the Lord of the „Âlamin 

(mankind, jinn and all that exists). 3.The Most Gracious, The 

Most Merciful. 4.the Only Owner (and the Only Ruling Judge) of 

the Day of Recompense (i.e. the Day of Resurrection) 5. You 

(Alone) we worship, and You (Alone) we ask for help (for each 

and everything). 6.Guide us to the Straight Way. (CT 1:2-5) 

ٗغظؼيٖ. حٛذٗخ  ٗؼزذ ٝايخى .ايخى يّٞ حُذيٖ سد حُؼخُٔيٖ. حُشكٖٔ حُشكيْ. ٓخُي حُلٔذ لله

 حُقشحه حُٔغظويْ.
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The Arabic consonants “ّ” and “ٕ” are at the end of these words: /ɑ:lʌmi:n/, 

/ərʌhi:m/, /ədi:n/, /nəstʌi:n/ and /əlmʊstʌi:m/. 

This absence in the translation into English is a clear demonstration of how a 

poetic device simply disappears and the text loses inherent structural meaning. 

Another example of this special style can be illustrated in Sûrat Nûḥ “Noah”: 

Then, Verily, I called them openly (aloud). Then Verily, I 

proclaimed to them in public, and I have appealed to them in 

private. “I said (to them): Ask forgiveness from your Lord, 

Verily, He is Oft-Forgiving: He will send rain to you in 

abundance. (CT 71:8-11) 

اعشحسح . كوِض  ُْٜ ٝأعشسص ُْٜ أػِ٘ض ا٠ٗ ؿٜخسح . ػْ دػٞطْٜ ا٠ٗ ػْ

.ٓذسحسح   ػِيٌْ ؿلخسح . يشعَ حُغٔخء ًخٕ اٗٚ سرٌْ حعظـلشٝح  

In this translation the verses lost their consonance in the end of each word which 

is the Arabic letter „r‟. 

The Oxford Dictionary of Literary Terms.(2008) gives the following 

description of the poetic device “assonance”: 

Assonance is a repetition of identical or similar vowels in the stressed 

syllables (and sometimes in the following unstressed syllables) of 

neighbouring words: it is from rhyme in that the consonants differ, although 

the vowels or diphthongs match: sweet dreams, hit or miss. As a substitute 

for rhyme at the ends of verse lines, assonance (sometimes called vowel 

rhyme or vocalic rhyme) has a significant function in early Celtic, Spanish, 

and French versification (notably in chansons de geste), but in English it 

has been an optional poetic device used within and between lines of verse 

for emphasis or musical effect. 

Assonance is indeed one of the most characteristic rhetorical features of the 

Holy Qur‟ân and an example to demonstrate this can be found in Sûrat Ar-

Raḥmân “The Most Gracious”: 

Then which of the Blessings of Your Lord will you both (jinn and 

men) deny? (CT 55:13) 

طٌزرخٕ. سرٌٔخ ألاء كزؤٟ  
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The transcriptions of the assonance in this verse are: /fəbɪeɪ/, /ɑ:læ/, 

/rʌbɪkʊmæ/ and /tʊkəðɪbæn/ 

Another example occurs in Sûrat Ash-Shû‟arâ‟ “The Poets”: 

Verily, in this is an Ayâh (proof or sign), yet most of them 

(polytheist, pagans do not believe in Resurrection) are not 

believers. And verily, your Lord, He is truly the All-Mighty, the 

Most Merciful. (CT 8:9) 

 َٕ َٕ  أًؼشْٛ ًخٕ لآيش، ٝٓخ رُي ك٠ ا ْ.ُٜٞ حُؼضيش حُشكي سري ٓئٓ٘يٖ. ٝا  

As far as the sound is concerned, the transcriptions of this verse are as follows: 

/ɪnʌ/, /fɪ/, /ðælɪkə/, /lʌɑ:jʌtʌn/, /wə/, /mæ/, /kæn/, /ʌkθrʊhʊm/, /mʊmɪni:n/, 

/wə/, /ɪnʌ/, /rʌbʌkʌ/, /lʌhʊwæ/, /əlʌzi:z/ and /ərʌhi:m/. 

The first mentioned assonance was repeated 32 times in Sûrat Ar-Raḥmân 

“The Most Gracious” and the second example repeated 15 times in Sûrat Ash-

Shu‟ara “The Poets”. However, in these translations all the poetic features of 

these verses of the Holy Qur‟ân were lost.  

“Metaphor”, according to the Oxford Dictionary of Literary Terms (2008), “is 

a figure of speech in which a word or phrase is applied to something to which 

it is not literally applicable.” 

As far as the translation of poetic features is concerned, metaphorical 

language may raise a real challenge to the translators of the Holy Qur‟ân. 

An example to demonstrate this can be found in Sûrat Al-Isrȃ “The Journey 

by Night”: 

And lower to them the wing of submission and humility through 

mercy, and say: “My Lord! Bestow on them Your Mercy as they 

did bring me up when I was young. (CT 17:24) 

فـيشح . سريخ٠ٗ سد حسكٜٔٔخ ًٔخ ٖٓ حُشكٔش، ٝهَ ٝحخلل ُٜٔخ ؿ٘خف حُزٍ  
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The literal meaning of this verse is to lower the wings of humility out of 

mercy: however, since mercy has no wings, the intended meaning is the 

kindness that the offsprings should show towards their parents.  

3.3 Problems Related to the Translatability of the Holy Qur’ân: 

Linguistic Features 

Walter Benjamin views the inherent translatability of a literary work as 

essential for it to be successfully translated:  

Translatability is an essential quality of certain works, which is not to say 

that they can be translated: it means rather that a specific significance 

inherent in the original manifests itself in its translatability. It is plausible 

that no translation, however good it may be, can have any significance as 

regards the original. Yet by virtue of its translatability the original is closely 

connected with the translation: in fact this connection is all the closer since 

it is no longer of importance to the original. (2004: 76) 

If the mission of Prophet Muḥammad  - as stated before in chapter 2 - 

was/is to demonstrate and complete the laws of moral, ethical, legal and social 

conduct and all other matters of significance for the humanity at large, the 

Holy Qur‟ân must have an inherent quality of the translatability.  

According to al-Rafi`ī, al-Walīd described the first revelation of the Holy 

Qur‟ân as follows:  

By God! None of you is more conversant than me with poetry, melodious 

hymns and songs and by God never did I hear anything similar to what he 

says. It has pleasantness and beauty. In its highest part [it] is fresh and 

yielding and in its lowest part [it] is copious and abundant, that it remains at 

the summit with nothing to surpass it. (1997: 227)  

This remark is about the subtlety of the Holy Qur‟ân‟s language in 

comparison to the poetic language with which the ancient Arab was 

accustomed. That is why Muslims believe the Holy Qur‟ân to be a „miracle‟ of 

Prophet Muḥammad , as it was mentioned earlier, and for the same reason, 

some Muslim scholars have stood firmly against any translation of the Holy 

Qur‟ân. Their argument remains that translation will not convey the linguistic 

miracle of the Holy Qur‟ân, embodied in its Arabic-specific word structure, 

and the poetic nature of the text. 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_
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Reservations of this nature are, of course, not peculiar to the Holy Qur‟ân. 

Addressing his readers about the untranslatability of the Bible into English, 

Robert Alter (1996: xxxi) writes: "The most pervasive aspect of the magic of 

biblical style that has been neglected by English translators is its beautiful 

rhythms." 

This remark can just as easily be applied to the translation of the Holy Qur‟ân 

with its many unique poetic features.  

One of the typical Qur‟ânic discourse features which may pose a problem for 

the translator is the rhetorical question. 

According to Abrams and Harpham (2005: 287) “A rhetorical question is a 

sentence in the grammatical form of a question which is not asked in order to 

request information or to invite a reply, but to achieve a greater expressive 

force than a direct question.” 

An example of a rhetorical question which expresses disapproval through its 

grammatical structure can be demonstrated in Sûrat Al-Baqarah “The Cow” 

Enjoin you Al-Birr (piety and righteousness and each and every 

act of obedience to Allâh) on the people and you forget (to 

practise it) yourselves, while you recite the Scripture [the Taurăt 

(Torah)]! Have you then no sense? (CT 2:44) 

طؼوِٕٞ؟ أكلا حٌُظخد طظِٕٞ ٝأٗظْ أٗلغٌْ رخُزش ٝط٘غٕٞ حُ٘خط أطؤٓشٕٝ  

The difficulty of translating this rhetorical question appears not only in 

dealing with the Arabic word “رخُزش” which was translated by a transliteration 

of the word “Al-Birr” and by means of paraphrase (piety and righteousness 

and each and every act of obedience to Allâh), but also by creating a level of 

meaning which is not expressed directly in the verse, that is to say the phrase 

(to practise it). 

Another example of a rhetorical question can be found in Sûrat Al-Fajr “The 

Break of Day or the Dawn”: 
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Saw you (Muḥammad ) not how your Lord dealt with „Âd 

(people), Of Iram (who were very tall) like (lofty) pillars, The 

like of which were not created in the land? And (with) Thamûd 

(people) who hewed out rocks in the valley (to make dwellings)? 

And (with) Fir‟aun (Pharaoh) who had the stakes (to torture men 

by binding them to the stakes)?, who did transgress beyond 

bounds in the lands (in the obedience of Allâh), And made 

therein much mischief, So your Lord poured on them different 

kinds of severe torment, Verily, your Lord is Ever Watchful (over 

them). (CT 89: 6-14) 
ك٠ حُزلاد ، ٝػٔٞد  ٓؼِٜخ يخِن ُْ رحص حُؼٔخد ،حُظ٠ رؼخد، اسّ سري أُْ طش ًيق كؼَ

 كيٜخ حُزلاد، كؤًؼشٝح ك٠ هـٞح حُزيٖ ،حلأٝطخد رٟ رخُٞحد ،ٝكشػٕٞ حُزيٖ ؿخرٞح حُقخش

ُزخُٔشفخد. سري عٞه ػزحد، إ سري حُلغخد، كقذ ػِيْٜ  

According to al-Qurṭubī, “the word “رحص حُؼٔخد” has three different meanings: 

The first meaning is “Those people were very tall”, the second one is “the 

pillars of their tents or houses”, while the third meaning is “those people were 

very strong and powerful.” (2001: 527) 

In the above example, the first verse is a rhetorical question in which the Holy 

Qur‟ân warned the pagans of Makkah as not to be deceived by their own 

wealth and power, there were people who were stronger than they were and 

yet Allâh destroyed them because of their disbelief. By using this metaphor, 

the Holy Qur‟ân intended to impress the listeners, because even though the 

power of those ancient people was not mentioned explicitly, it could be 

understood through the choice of the word “رحص حُؼٔخد”  

The difficulty of translating this rhetorical question forced the translator to 

add some information in the many phrases in brackets, information which is 

not expressed directly in the original text.  

When trying to establish meaning in any language, the morpheme is the 

smallest unit of a language that carries an element of meaning. Mona Baker 

writes:  

In order to isolate elements of meaning in words and deal with them more 

effectively, some linguists have suggested the term morpheme to describe 

the minimal formal element of meaning in language, as distinct from word, 

which may or may not contain several elements of meanings... Some 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_


  79 

morphemes have grammatical functions such as making plurality (funds), 

gender (manageress) and tense (considered). (2011: 10) 

She elaborates: “It is nevertheless important to keep this distinction clearly in 

mind because it can be useful in translation, particularly in dealing with 

neologisms in the source language. (2011: 11)  

One can safely say that the morpheme level in Arabic is far more productive 

in generating meaning than is the case in English. As an example, one can 

look at the word “Muslims”. In English it means all the followers of Islâm, 

but to the Arabic native-speaker it means only men. Arabic differentiates 

between the feminine and the masculine form, and at the same time creates a 

complex dual masculine form by way of morphemes.  

To do that, it firstly has “Alif al-Athnīn” “ح”, which is used to change a 

singular masculine form into a dual masculine form, for instance, the word 

 .Muslimân” for a dual masculine form“ ”ٓغِٔخٕ“ Muslim” will be„ ‟ٓغِْ“

We further distinguish “Wâw al-Jama`a” “ٝ”, which is used to change a 

singular masculine form into a plural masculine form within the same singular 

masculine form such as the word “ِْٓغ‟ „Muslim” which will be “ِٕٞٔٓغ” 

“Muslimūn” for a plural masculine form when we add the devices „ح‟ and „ٝ‟ 

to it. 

 It also has different types of “Taa Atanīth”. The closed one “س” is used to 

change a singular masculine form to a singular feminine form (such as the 

word “ِْٓغ‟ “Muslim” which will be “ٓغِٔش”“Muslima” for a singular feminine 

form when we add the closed “س” to it) and the open one, “ص” and “Alif al-

Athnīn” „ح‟ which is used in combination “طخ” to change a singular feminine 

form to a dual feminine form, such as the word “ٓغِٔش”“Muslima” will be 

 Muslimatân” for a dual feminine form when we add the“ ”ٓغِٔظخٕ“

combination “طخ” to it. 

There is also the combination “حص” which is formed from the letter “ح” and the 

open “ص” which is used for changing a singular feminine form into a plural 

feminine form within the same singular feminine form, such the word 
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  .Muslimât” for a plural feminine form“ ”ٓغِٔخص“ Muslima” will be“”ٓغِٔش“

An example of the plural feminine and masculine form can be found in Sûrat 

Al-Aḥzâb “The Confederates”:  

Verily, the Muslims (those who submit to Allâh in Islam) men 

and women, the believers men and women (who believe in 

Islâmic Monotheism), the men and the women who are obedient 

(to Allâh), the men and the women who are truthful (in their 

speech and deeds), the men and the women who are patient (in 

performing all the duties which Allâh has ordered and in 

abstaining from all that Allâh has forbidden), the men and the 

women who are humble (before their Lord- Allâh) the men and 

the women who give sadaqât (i.e. Zakât, and alms), the men and 

the women who observe Saum (fast) (the obligatory fasting 

during the month of Ramadân, and the optional Nawâfil fasting), 

the men and the women who guard their chastity (from illegal 

sexual acts) and the men and the women who remember Allâh 

much with their hearts and tongues - Allâh has prepared for them 

forgiveness and a great reward (i.e. Paradise). (CT 33:35) 
  ٕ ٝحُقخدهيٖ  ٝحُوخٗظخص ٝحُوخٗظيٖ ٝحُٔئٓ٘خص ٝحُٔئٓ٘يٖ ٝحُٔغِٔخص حُٔغِٔيٖ ا

 ٝحُٔظقذهيٖ ٝحُٔظقذهخص ٝحُخخؽؼخص ٝحُخخؽؼيٖ ٝحُقخرشحص ٝحُقخرشيٖ ٝحُقخدهخص

 ًؼيشح ٝحُزحًشيٖ الله ٝحُلخكظخص كشٝؿْٜ ٝحُلخكظيٖ ٝحُقخثٔخص ٝحُقخثٔيٖ

ػظئخ . ٝأؿشح   ٓـلشس ُْٜ الله أػذ ٝحُزحًشحص  

To overcome the problem in translation of the difference between the plural 

feminine and the masculine form in the above Qur‟ânic term, the Control Text 

uses the plurals “Muslims”, ”believers”, “men” and “women”, in addition to 

long paraphrases.  

It is clear, given the prevalence and functions of morphemes in Arabic set out 

above, that there would be little chance of expecting them to be represented in 

an English translation. This will, of course, also be reflected in the loss of 

rhythm and sound patterns existing in the Holy Qur‟ân. 

In Arabic, the system of tonality and rhythm/sound plays a significant role in 

respect of sound patterns. This becomes clear in the seven main types of 

recitations of the Holy Qur‟ân (referred to it earlier in chapter 2), because the 
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difference between these recitations depends solely on changing the sound of 

the letter/morpheme in the same word.  

For instance, the difference between “Ḥafs-recitation” and “Warsh-

recitation” depends only on changing the sound of the letter “أ”, which comes 

between the letter “س” and the letters “ٛخ” in the same words “ٓـشحٛخ” and 

 from the sound /mdʒrɑ:hæ/ and /mrsɑ:hæ/ in “Ḥafs-recitation”, into ,”ٓشعخٛخ“

/mdʒreɪhæ/ and /mrseɪhæ/ in “Warsh-recitation”, respectively, without 

changing its diacritic. An example can be found in verse 41, of Sủrat Hủd 

“Prophet Hủd”:  

And he [Nủḥ (Noah) ّػِيٚ حُغلا]” said: “Embark therein: in the 

Name of Allȃh will be its (moving) course and its (resting) 

anchorage. Surely, my Lord is Oft-Forgiving, Most Merciful. 

ٕ   ٓـشحٛخ الله حسًزٞح كيٜخ، رغْ ٝهخٍ ٌْ  ُـلٞسٌ  سر٠ ٝٓشعخٛخ، ا سكي  

In the above examples, the tonal quality, probably the main phonological 

characteristic of the Holy Qur‟ân in the Arabic, has been completely lost in 

the translation: The repeated sound /i:n/ and / æt / which is “ٖي”and “حص” at the 

end of the plural feminine and masculine form in verse 35, in Sûrat Al-Aḥzâb, 

as well as the rhyme [and the rhythm] created by the repetition of the sound 

cluster /rɑ:hæ/ and /sɑ:hæ/ in verse 41, in Sủrat Hủd, in “Ḥafs-recitation”, 

into /reɪhæ/ and /seɪhæ/ in “Warsh-recitation”, respectively. 

The difference between Arabic and English in terms of the abundance of the 

morpheme can extend further to verbs as well. In English the verb in the 

simple past tense is always in a single form, irrespective of whether it is 

singular or plural: I, she, it, you, they came or looked, while in Arabic the 

verbs change according to the noun or the pronoun in the sentences such as 

“ ؿخءٝح ْٛ ”, “ ؿجٖ ٖٛ ” “ ؿخءح ٛٔخ ”, “ ؿخءطخ ٛٔخ ”,“ ؿخءص ٠ٛ ”, “ ؿخء ٛٞ ”  

From the left to the right: 

 In the first sentence, “ ؿخءٝحْٛ  ”, the subject is a plural masculine pronoun 

“Wâw al-Jama`a” “ٝ”, which is used for a plural masculine form. In the 
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second one, “ ؿجٖٖ ٛ ”, it is a plural feminine pronoun “Nūn al-Niswa” “ٕ”, 

which is used for a plural feminine form. 

In the third one, “ ؿخءحٛٔخ  ”, it is a dual masculine pronoun “Alif al-Athnīn” “ح”, 

which is used for a dual masculine form and in the fourth one, “ طخٛٔخ ؿخء ”, it is 

a dual feminine pronoun, the open “ص” and “Alif al-Athnīn” „ح‟ in combination 

with “طخ” which is used for a dual feminine form.  

In the fifth sentence, “ ؿخءص٠ٛ  ”, it is a singular feminine pronoun “Taa 

Atanīth”, the open one “ص” which is used for a singular feminine form, while 

it is a singular masculine hidden pronoun “ٞٛ” in the sixth one,“ؿخء ٞٛ”. 

The root verb in all these sentences is “ؿخء”, which is equivalent to “came” in 

English.  

The listener or the reader in Arabic differentiates between the performer of all 

these actions, while in English the reader or the listener can‟t differentiate 

between them simply from the verbs “came” or “looked”.  

The dissimilarity between Arabic and English is not only at the lexical level 

but also at the grammatical level, something which has been referred to 

earlier. Arabic differentiates between the definite article and the indefinite 

article by using “At-Tanwīn” which is the Arabic grammatical device that is 

connected with the pronunciation of the last letter of the indefinite article if it 

is a singular, a specific plural or a collective noun, or a name of specific 

lexical form, in a different grammatical structure.  

“At-Tanwīn” has three types: the damatȃn “ٕحُنٔظخ”, which is used with the 

nominative form, the fathatȃn “ٕحُلظلظخ”, used with the accusative form, and the 

kasratȃn “ٕحٌُغشطخ”, which is used with the genitive form. The verses below 

are just a few examples to illustrate the three types of “At-Tanwīn”: 

An example to show a singular indefinite article can be found, for instance, in 

verse 89, of Sủrat Al-Baqarah „”The Cow”:  
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And when there came to them (the Jews), a Book (this Qur‟ȃn) 

from Allȃh confirming what is with them [the Taurȃt (Torah) and 

the Injeel (Gospel)]… (CT 2:89) 

  ٓؼْٜ... ُٔخ ٓقذمٌ  ػ٘ذ الله ٖٓ ًظخدٌ  ؿخءْٛ ُٝٔخ

The pronunciation of the word “ ًٌظخد” in the above example is /kɪtæbʊn/, 

because it is in a nominative form.  

A second example is in verse 13 of Sủrat Al-Isrȃ “The Journey by Night”:  

And We have fastened every man‟s deeds to his neck, and on the 

Day of Resurrection, We shall bring out for him a book which 

will find wide open. (CT 17:13) 

ٍٕ أُضٓ٘خٙ ٝ ًَ    ٓ٘ؾٞسح   يِوخٙ ًظخرخ   يّٞ حُويخٓش ُٚ ك٠ ػ٘وٚ، ٝٗخشؽ هخثشٙ اٗغخ

The pronunciation of the word “  ًظخرخ” in the second example is /kɪtæbʌn/, 

because it is in an accusative form.  

A third example is in verse 4, of Sủrat Al-Aḥqȃf “The Curved Sand-hills”:  

“…Bring me a Book (revealed) before this…” (CT 46:4) 

ٛزح... هزَ ٖٓ رٌظخدٍ  ...حثظ٠ٗٞ  

The pronunciation of the word “ ًٍظخد” in the third example is /kɪtæbɪn/, 

because it is in a genitive form. 

Because of the significance of the musical effect of the Holy Qur‟ân on its 

listeners, the three types of At-Tanwīn may exist in one verse such as in verse 

3, of Sủrat Al-Fussilȃt, “They are explained in detail”:  

“A Book whereof the Verses are explained in detail - a Qur‟ȃn in 

Arabic for a people who know.” (CT 41:3) 

يؼِٕٔٞ ٍّ ُوٞ ػشريخ   هشءحٗخ   آيخطٚ كقِض ًظخدٌ   

From the right to left in verse 3 in Sủrah 41: At-Tanwīn - the grammatical 

device - is in the words: “ ٌػشريخ  “ ,”هشءحٗخ  “ ,”ًظخد” and “ ٍّ  which are ”ُوٞ
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pronounced /kɪtæbʊn/, /gʊrɑ:nʌn/, /ʌrʌbɪjʌn/ and /lɪgoʊmɪn/, respectively. 

As said earlier, it is clear that this inherent device of the musical effect created 

at a morpheme level will almost certainly not be reflected in the translation of 

the Holy Qur‟ân. 

As can be expected in a text of this nature, the Holy Qur‟ân is full of 

rhetorical language devices such as allusion, imagery, allegory and other 

figures of speech. An example of its allusive style is found in Sûrat Az-

Zukhruf “The Gold Adornments”: 

(Like they then for Allâh) a creature who is brought up in 

adornments (wearing silk and gold ornaments, i.e. women), and 

who in dispute cannot make herself clear? (CT 43:18) 

حُخقخّ ؿيش ٓزيٖ. ك٠ ٝٛٞ حُلِيش ك٠ ي٘ؾؤ ٖٓ أٝ  

In this example the word “daughter” which is the intended word, was not 

mentioned directly or indirectly, but it can be understood from the phrase 

“wearing silk and gold ornaments”. 

As one can imagine, imagery abounds and finding examples are easy. In Sûrat 

Ash-Shûrâ “The Consultation” we read: 

To Him belong the keys of the heavens and the earth. He enlarges 

provision for whom He wills, and straitens (it for whom He 

wills). Verily, He is All-Knower of everything. (CT 42:12) 

ؽتٍ ػِيْ. رٌَ ٝيوذس، اٗٚ يؾخء ُٖٔ حُشصم ٝحلأسك، يزغو ٓوخُيذ حُغٔٞحص ُٚ  

In this verse the Holy Qur‟ân portrayed the heaven and the earth as physical 

doors and their keys are with Allȃh. 

As for the figures of speech, the word “ٗٞس” may illustrate it, because it has 

been mentioned 45 times in different places of the Holy Qur‟ân, with different 

meanings. The following are just a few examples. 

The first example in Sûrat Al-Mȃ‟idah “The Table Spread With Food”:  
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O people of the Scripture (Jews and Christians). Now has come 

to you Our Messenger (Muhammad ) explaining to you much 

of that which you used to hide from the Scripture and pass over 

(i.e. leaving out without explaining) much. Indeed has come to 

you from Allȃh a light (Prophet Muhammad ) and a plain Book 

(this Qur‟ân). (CT 5:15) 

 حٌُظخد ٝيؼلٞ ػٖ ٖٓ طخلٕٞ ٓٔخ ً٘ظْ ًؼيشح ٌُْ يزيٖ سعُٞ٘خ ؿخءًْ هذ حٌُظخد أَٛ يخ

ًٝظخدٌ  ٗٞس الله ٖٓ ًؼيشٍ، هذ ؿخءًْ ٌٌ . ٌٖ ٓزي  

In this verse, the Holy Qur‟ân described Prophet Muḥammad  as a light that 

came to people of the Scripture to tell them about some parts of the Scripture 

which the scholars used to leave out without explaining. 

 The second example in Sûrat Al-Ḥadīd “Iron”:  

On the Day you shall see the believing men and the believing 

women: their light running forward before them and (with their 

Records-Books of deeds) in their right hands. Glad tidings for 

you this Day! Gardens under which rivers flow (Paradise), to 

dwell therein forever! Truly, this is the great success! (CT 57:12) 

 رؾشحًْ حُيّٞ ٝرؤئخْٜٗ، أيذيْٜ ريٖ ٗٞسْٛ يغؼ٠ ٝحُٔئٓ٘خص حُٔئٓ٘يٖ طشٟ يّٞ

حُلٞص حُؼظيْ. ٛٞ كيٜخ، رُي حلأٜٗخس، خخُذيٖ طلظٜخ ٖٓ طـشٟ ؿ٘خصٍ   

Here the light is depicted as a living creature which is moving on its own to 

the right and left of the believers. 

The third example, in Sûrat At-Taubah “The Repentance”: 

They (the disbelievers, the Jews and the Christian) want to 

extinguish Allȃh‟s Light (with which Prophet Muhammad has 

been sent-Islamic Monotheism) with their mouths, but Allȃh will 

not allow except that His Light should be perfected even though 

the Kȃfrȗn (disbelievers) hate (it). (CT 5:32) 

ًشٙ حٌُخكشٕٝ. ُٝٞ ٗٞسٙ يظْ إٔ الا الله ٝيؤر٠ رؤكٞحْٜٛ ٗٞس الله يطلجٞح يشيذٕٝ إٔ  

In this example, Islȃmic-Monotheism is described as a light that the 

disbelievers wanted to extinguish. 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_
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The fourth example in Sûrat An-Nȗr “The Light”: 

Allȃh is the Light of the heavens and the earth. The parable of 

His Light is as (if there were) a niche and within it a lamp: the 

lamp is in the glass as it were a brilliant star, lit from a blessed 

tree, an olive, neither of the east (i.e. neither it gets sun-rays only 

in the morning) nor of the west (i.e. nor it gets sun-rays only in 

the afternoon, but it is exposed to the sun all day long), whose oil 

would almost glow forth (of itself), though no fire touched it. 

Light upon Light! Allȃh guides to His Light whom He wills. And 

Allȃh sets forth parables for mankind, and Allȃh is All-Knower of 

everything. (CT 24:35) 

ٓقزخف، حُٔقزخف ك٠ صؿخؿش،  كيٜخ ًٔؾٌخس ٗٞسٙ ٓؼَ ٝحلأسك ٗٞس حُغٔٞحص الله

ؽشهيشٍ ٝلا ؿشريشٍ، يٌخد  لا ٓزخسًشٍ، صيظٞٗشٍ  ؽـشسٍ  ٖٓ يٞهذ ًًٞذ دسٟ ٜخًؤٗ حُضؿخؿش

 ُ٘ٞسٙ ٖٓ يؾخء، ٝينشد الله ٗخس، ٗٞسٌ ػ٠ِ ٗٞسٍ، يٜذٟ طٔغغٚ ُْ صيظٜخ يني٠ء ُٝٞ

ػِيْ. ؽي٠ء رٌَ ٝالله ُِ٘خط حلأٓؼخٍ الله  

Here the word “ٗوٞس” is mentioned five times in different contexts. Firstly, 

Allȃh described Himself as a light of heavens and earth. In the second, third 

and fourth contexts the word “light” is referred to by way of its lexical 

meaning by using the selectional restriction of the words “lamp” and “oil”. 

Finally the word “ٗٞس” refers to the Islamic Monotheism. 

Using the strategies of transliteration and paraphrase in translation confirm the 

difficulty of translating these poetic devices. 

3.4 Problems Related to the Translatability of the Holy Qur’ân: 

Semantics 

According to Arleta Adamska-Salaciak (2005: 47): “Meaning is the only thing 

that is worth bothering about in language.”  

In this respect, Arabic was considered by its speakers to be the most 

meaningful of languages, and that explains why, in the Pre-Islamic era, urban 

people of the Arabian Peninsula used to send their children to experience the 

Bedouin way of life to master the sense of Arabic language. In order to grasp 

the spirit of the Holy Qur‟ân and to understand its meanings correctly, one 
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must be able to feel and hear this language as the Arabs felt and heard it at the 

time when the Holy Qur‟ân was revealed. 

Grasping the intended meaning in translation is a problem, Octavio Paz writes:  

Every word holds a certain number of implicit meanings: when a word is 

combined with others to make up a phrase, one of those meanings is 

activated and becomes predominant. In prose there tends to be a single 

meaning while, as has often been noted, one of the characteristics of poetry, 

and perhaps its distinguishing trait, is the preservation of a plurality of 

meanings. (1992: 158) 

Although this conviction relates to poetry, it can be applied to the translation 

of the Holy Qur‟ân, as it has features of both prose and poetry. The translator 

of the Holy Qur‟ân must decide which meaning of a word he should choose 

when translating. The word “آيخص”, for instance, is mentioned in the Holy 

Qur‟ân 295 times, in many different contexts with different meanings. 

An example in the verse 98 in Sủrat Al-Isrȃ “The Journey by Night”: 

That is their recompense, because they denied Our Ayȃt (proofs, 

evidences, verses, lessons, signs, revelations, etc.) and said: 

“When we are bones and fragments, shall we really be raised up 

as a new creation?” (CT 17:98) 

 ُٔزؼٞػٕٞ خِوخ   أث٘خ ٝسكخطخ   ً٘خ ػظخٓخ   أثزٗخ رآيخط٘خ ٝهخُٞح ًلشٝح رؤْٜٗ ؿضحإْٛ رُي 

  ؿذيذح .

Being aware of the plurality of meanings of the Qur‟ânic term “رآيخط٘خ” in some 

verses, the Control Text tends to use the transliteration, paraphrase and all the 

other possible equivalents to convey their meanings.As such, and because 

there is no selectional restriction in verse 98 in Sûrat Al-Isrȃ, the Control Text 

uses the transliteration “Ayȃt” and all the other possible equivalents: that is to 

say (proofs, evidences, verses, lessons, signs, revelations, etc.) to convey the 

meaning of the Qur‟ânic term “رآيخط٘خ”. 

As far as translating the Holy Qur‟ân is concerned, lexical and semantic 

items, which carry various possible meanings, can clearly cause a problem in 

translation, Hussein Abdul-Raof writes: 
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Some Qur‟ânic lexical items are pregnant with Qur‟ân-specific emotive 

overtones, which in turn create lexical voids in translation. The lexical 

compression of Qur‟ânic expressions can only be tackled through 

componential analysis: the translator‟s nightmare can be alleviated by the 

semantic decomposition of the words. As such, a periphrastic translation 

approach needs to be adopted because English cannot penetrate Qur‟ânic 

lexical and morphological defences. (2004: 93)  

An example can be found in verse 43 in Sủrat An-Nisȃ‟: “The Women”: 

O you who believe! Approach not As-Ṣalȃt (the prayer) while 

you are in a drunken state until you know (the meaning) of what 

you utter, nor while you are in state of Janȃba, (i.e. in state of 

sexual impurity and have not yet taken a bath) except while 

travelling on the way (through a mosque), until you wash your 

whole body (Ghusl). And if you are ill, or on a journey, or one of 

you comes from the Ghȃ‟it (toilet), or you have been in a contact 

with women (by sexual relations) and you find no water, perform 

Tayammum with clean earth and rub therewith your faces and 

hands (Tayammum). Truly, Allȃh is Ever Oft-Forgiving (CT 

4:43) 
 الا طوُٕٞٞ، ٝلا ؿ٘زخ   ٓخ طؼِٔٞح كظ٠ عٌخسٟ ٝأٗظْ حُقلاس طوشرٞح لا آٓ٘ٞح حُزيٖ أيٜخ يخ

ٍَ  ػخرشٟ  حُـخثو ٖٓ ٌْٓ٘ أكذٌ  أٝ ؿخء علشٍ  أٝ ػ٠ِ ٓشم٠ ً٘ظْ ح، ٝإطـظغِٞ كظ٠ عزي

ٕ   رٞؿٌْٞٛ كخٓغلٞح فؼيذح  هيزخ   كظئٔٞح ٓخءح   طـذٝح كِْ حُ٘غخء أٝ لآغظْ  ٝأيذيٌْ، ا

ًخٕ ػلٞح  ؿلٞسح . الله  

 In this verse, there are three Qur‟ânic terms that probably could not be 

translated without having to be transliterated, paraphrased and explained. The 

first is term “  ؿ٘زخ” “junuban” which is derived from the noun “ؿ٘خرش” (i.e. a 

state of sexual impurity and have not yet taken a bath). The term, “َؿغ” 

“Ghusl” -found in the masculine plural form “طـظغِٞح” which can be described 

as “washing your whole body if you have been in a contact with women by 

sexual relations in a specific performance”. The term “ْٔطي” “Tayammum”- 

found in a masculine plural form “كظئٔٞح” refers to a symbolic ablution that 

consists in touching the earth, or anything supposed to contain dust, with the 

palms of one‟s hand and then passing them lightly over the face the hands. 

Whenever water is not within reach-or cannot be used because of illness-the 

“Tayammum” takes the place of both the total ablution after sexual 

intercourse (Ghusl) and the partial ablution before Salȃhs. 

 The problem of untranslatability is clearly complex. Muṣṭafâ Ṣâdiq al-Râfi`ī 
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(1997: 60) is convinced that “the Holy Qur‟ân is inimitable because some of 

its words have various meanings such as the word “ٟحُٜذ” which has 17 

different meanings in 17 different places.”  

A similar view is held by Sa`īd al-Lâwundī, who writes:  

Sheikh Rashīd Riḍâ elaborated on the untranslatability of the individual 

word of the Holy Qur‟ân, saying that: „It is impossible to translate the 

individual word of the Holy Qur‟ân, because it is impossible for any two 

universal languages to have similarity in all their elements, for instance: 

Arabic has many names for the Day of Resurrection: such as  ،حُوخسػش، حُٞحهؼش

 .and each of these names has a specific meaning حُطخٓش، حُـخؽيش، حُقخخش ، حُلخهش

(2001: 39)  

Although these words seem to be synonyms (being names for the same day), 

there are obviously some nuances of meanings between them, which will 

eventually pose a challenge to translators. 

al-Qurṭubi discusses the relationship and the difference as follows at different 

points in his book:  

The word “حُٞحهؼش” means “The Inevitable Event”. It is called by this name 

because a lot of difficulties will happen in it, the word “حُلخهش” means “The 

Sure reality”, it is called by this name because everything that the Holy 

Qur‟ân talks about will be verified in it, the word “حُطخٓش” means “The Great 

Catastrophe” or “the Day of Recompense”, it is called by this name because 

people will face a lot of difficulties, the word “حُقخخش” means “The 

Deafening Noise”, it is called by this name because on the Day of 

Resurrection there will happen a second loud blowing of the Horn, the word 

 means “The Overwhelming Even” it is called by this name because ”حُـخؽيش“

it overwhelms everything that exists, the word “حُوخسػش” means “The Day of 

Noise and Clamour”, it is called by this name because it strikes people with 

many disasters.(2001: 237)  

The words that are thought to be synonyms, for instance, the words “حُخٞف”, 

 .may cause a problem for the translators as well ,”أػط٠“ and ”آط٠“ ,”حُخؾيش“

According to Manâ al-Qaṭṭan (2007: 194-199) “(t)he words “حُخؾيش” and 

 ”حُخؾيش“ are not synonyms. The word”أػط٠“ and ”آط٠“ and the words ,”حُخٞف“

is stronger in meaning than the word “حُخٞف”, and the word “آط٠” is stronger in 

meaning than the word “أػط٠”.”  

An example of the word “حُخٞف” can be found in Sȗrat An-Nahl “The Bees”: 
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They fear their Lord above them, and they do what they are 

commanded (CT 16:50) 

يئٓشٕٝ. ٓخ كٞهْٜ، ٝيلؼِٕٞ ٖٓ سرْٜ يخخكٕٞ  

The example of the word “حُخؾيش” is in Sȗrat Al-Aḥzȃb "The Confederates": 

Those who convey the Message of Allȃh and fear Him, and fear 

none save Allȃh. And sufficient is Allȃh as a Reckoner. (CT 

33:39) 

رخلله كغيزخ . ًٝل٠ الله، أكذح  الا ٝلا يخؾٕٞ ٝيخؾٞٗٚ الله سعخلاص يزِـٕٞ حُزيٖ  

Therefore, using the word “fear” to convey the meaning of the word “حُخؾويش” 

in this context, is a misinterpretation in this translation. 

The example of the word “آط٠” is in Sȗrat Al-Baqarah “The Cow”:  

He grants Hikmah to whom He pleases, and he, to whom Hikmah 

is granted, is indeed granted abundant good. But none remember 

(will receive admonition) except men of understanding. (CT 

2:269) 

يزًش ًؼيشح  ٝٓخ خيشح   أٝط٠ كوذ يئص حُلٌٔش يؾخء، ٖٝٓ ٖٓ حُلٌٔش يئط٠   

حلأُزخد. أُٝٞ الا  

An example of the word “أػط٠” is in Sȗrat Al-Kawthar “A River in Paradise”: 

Verily, We have granted you (O Muḥammad ) AlKawthar (a 

river in Paradise). Therefore turn in prayer to your Lord and 

sacrifice (to Him only). For he who hates you (O Muīammad ), 

will be cut off (from posterity and every good thing in this world 

and in the Hereafter). (CT 108:1-3) 

ٛٞ حلأرظش. ؽخٗجي ٝحٗلش، إ ُشري حٌُٞػش، كقَ أػطي٘خى اٗخ  

Using the word “grant” to convey the meaning of the word “آطوو٠” is a 

misinterpretation in this translation. 

As such, the nature of meaning of these words, given their specific context, will 

obviously cause problems to translators. 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_
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Gregory Rabassa (1989: 3) addresses the phenomena of curses and oaths: 

"Almost as difficult as poetry to render into another language are curses and 

oaths. The meanings can be quite different, but the spirit is universally human 

enough to be the same."  

If we apply this to the translation of the Holy Qur‟ân into English, when taking 

into consideration the Qur‟ânic poetic features that these curses and oaths were 

expressed in, there may be inevitable obstacles in translating them. 

The Holy Qur‟ân uses the term “curse” in respect of specific concepts that are 

different from the use of the Western culture, in that it is related to the deprivation 

of Allȃh‟s Mercy as a punishment for disbelief in Him. 

An example of a curse used in the meaning of deprivation of Allȃh‟s Mercy can 

be found in Sủrat Al-Baqara “The Cow”:  

And they say, “Our hearts are wrapped (i.e. do not hear or 

understand Allȃh‟s Word). Nay, Allȃh has cursed them for their 

disbelief, so little is that which they believe. (CT 2:88) 

ٓخ يئٕٓ٘ٞ. رٌلشْٛ كوِيلا   الله ُؼْٜ٘ رَ هِٞر٘خ ؿِقٌ، ٝهخُٞح  

In his interpretation of the above verse in Sủrat Al-Baqarah, Ibn Kathīr, 

(2010: 69) said: “ ُؼْٜ٘ الله رٌلشْٛ  رَ ” means “Allȃh deprived the disbelievers of 

His Mercy.” 

According to al-Faiyūmi (2008): “ the author of Arabic dictionary, “ the word 

“curse” means “to deprive someone of something”, (Citations from this 

dictionary in this thesis will be in respect of its name Al-Misbah Al-Munir 

(2008). 

The Concise Oxford Dictionary (2011), describes the word “curse” as “a 

solemn appeal to a supernatural power to inflict harm on someone or 

something, an offensive word or phrase used to express anger or annoyance.” 

According to Baalbaki (2007), -the authors of the Arabic-English/English-

Arabic Dictionary- and from now on referred to as Al-Mawrid (2007), “the 
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word “curse” means “ ُْؼ٘ش ، يِؼٖ، يؾظ”, which are “to insult, to curse, and a 

curse.” respectively. 

The most significant difference between the two concepts is that in the Holy 

Qur‟ân the curse is used as a verification of an accusation, when a husband 

accuses his wife of committing “zina”, that is to say: having sexual intercourse 

with another man, when there were/are no witnesses. 

al-Qurṭubī comments: 

These four verses are called the verses of curse “ٕحُِؼخ”which is a specific 

Qur‟ânic term. To administer justice by this concept requires four 

conditions:1, to bear witness four times, 2, the place and it should be a 

mosque, 3. the time and it should be after Salȃt Asr “the third obligatory 

Salah” and 4. at least a group of four people. Consequently the marriage 

will break up, whether the accusation is verified or not. (2001: 223) 

An example of a curse which is used as a verification of an accusation in 

committing adultery is in Sûrat An-Nủr “The Light”:  

And for those who accuse their wives, but have witnesses except 

themselves, let testimony of one of them be four testimonies (i.e. 

testifies four times) by Allȃh that he is one of those who speak 

the truth. And the fifth (testimony should be) the invoking of the 

Curse of Allȃh on him if he be of those who tell a lie (against 

her). But she shall avert the punishment (of stoning to death) 

from her, if she bears witness four times by Allȃh, that he (her 

husband) is telling a lie. And the fifth (testimony) should be that 

the Wrath of Allȃh be upon her if he (her husband) speaks the 

truth. (CT 24:6-9) 
 رخلله أسرغ ؽٜخدحصٍ  أكذْٛ كؾٜخدس أٗلغْٜ ؽٜذحء الا يٌٖ ُْٜ ُْٝ أصٝحؿْٜ يشٕٓٞ ٝحُزيٖ

َٕ  ٝحُخخٓغش حُقخدهيٖ. ُٖٔ اٗٚ ٖٓ حٌُخرريٖ. ٝيذسأ ػٜ٘خ  ًخٕ إ ػِيٚ الله ُؼ٘ض أ

ٕ ٖٓ حٌُخرريٖ ٝحُخخٓغش إٔ ؿنذ الله ػِيٜخ ا اٗٚ رخلله ؽٜخدحصٍ  طؾٜذ أسرغ حُؼزحد إٔ

 ًخٕ ٖٓ حُقخدهيٖ.

Although the Control Text tried to overcome the difficulty in translation of these 

curses by strategy of paraphrase, it created level of meanings that are not visible 

in the original text, in addition to a creation of another problem in conveying the 

exact meaning of the verses, for instance, the phrase (of stoning to death) itself is 

another problem for the readers, because it is not directly mentioned in these 

verses as a fixed punishment for the adulterer. 
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The concept of the word “oath” in Arabic, is also, different from how it is 

understood in English, in that it can be formally divided into two main categories: 

explicit and implicit. 

The object - being sacred or otherwise - which verifies the oath and the related 

verbs of oath, such as “swear/ take”, are mentioned directly in the sentence of the 

explicit oath after the Arabic letters “ ص،ٝد، ”such as “ٝالله“ ,”أهغْ رخلله” and “طخلله”. In 

the implicit oath neither the object nor the verbs or letters are mentioned. Only if 

the translator is familiar with these categories, will he/she be able to deal with the 

oaths perfectly. 

We can find an example of an explicit oath using the direct device “ٝأهغٔٞح رخلله” 

in Sûrat An-Nûr “The Light”  

They swear by Allâh their strongest oaths, that if only you would 

order them, they would leave (their homes for fighting in Allâh‟s 

Cause). Say: “Swear you not: (this) obedience (of yours) is 

known (to be false). Verily, Allâh is Well-Acquainted with what 

you do. (CT 24:53) 

، هَ أٓشطْٜ ُجٖ أئخْٜٗ ؿٜذ رخلله ٝأهغٔٞح َٖ َٕ ٓؼشٝكشٌ  هخػشٌ  طوغٔٞح لا ُيخشؿ  الله ، ا

.طؼِٕٔٞ رٔخ خزيشٌ   

Another example of an explicit oath using the letter “د” occurs in Sûrat Al-

Qiyâmah “The Resurrection”: 

I swear by the day of Resurrection. And I swear by the self-

reproaching person (believers) (CT 75:1) 

رخُ٘لظ حُِٞحٓش. أهغْ حُويخٓش ٝلا ريّٞ لا أهغْ  

An example of an explicit oath using the letter “ص” occurs in Sûrat Al-Anbiyȃ‟ 

“The Prophets”: 

And by Allâh, I shall plot a plan (to destroy) your idols after you 

have gone away and turned your backs. (CT 12:95) 

َٕ  ٝطخلله ٓذرشيٖ. طُٞٞح إٔ رؼذ أف٘خٌْٓ لأًيذ  
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The difficulty of translating these explicit oaths can be demonstrated very 

clearly. In the first example the translator added some information that is not 

visible in the verses such as the phrases “that if only”, “(their homes for 

fighting in Allâh‟s Cause”, “this”, “of yours” and “to be false”. The difficulty 

also shows itself in the loss of the repeated sound of the letters “ٕ” in the 

words “ُْٜٗيخشؿٖ“ ,”ُجٖ“ ,”أئخ”, “  ٕ  as well as the sound of the ”طؼِٕٔٞ“ and ”ا

repeated letter “س”in the words “ْٜٓؼشٝكش“,”ُيخشؿٖ“,”أٓشط” and “خزيش”.  

In the second example, too, the translator created a level of information which 

is not mentioned explicitly in the verse such as the word “believers”, in 

addition to the losing of the repeated sounds /gɪ jɑ:mʌ/ and / lʌwɑ:mʌ/ at the 

end of the words“حُويخٓش” and “حُِٞحٓش”.  

In the third example the translator also added a level of information that is not 

visible in the verse such as the verb “to destroy”, in addition to the losing the 

repeated sounds of the letter “ٕ” in the words “ َٕ  and ”إٔ“ ,”أف٘خٌْٓ“ ,”لأًيذ

 ”ٓذرشيٖ“

If the translators encounter some difficulty in translating the explicit oath in 

Arabic, they will encounter more difficulty in translating the implicit one, 

because neither the object nor the verb is mentioned directly in this type of the 

oath.  

An example of an implicit oath occurs in Sûrat Maryȃm “Mary”: 

He (the father) said: “Do you reject my gods, O Ibrahȋm 

(Abraham) If you stop not (this), I will indeed stone you. So get 

away from ne safely (before I punish you). (CT 19:46) 

ِٓيخَ. لأسؿَٔ٘ي، ٝحٛـش٠ٗ ط٘ظٚ ُْ يخ ارشحٛيْ. ُجٖ آُٜظ٠ أسحؿذ أٗض ػٖ هخٍ  

In this example, the implicit oath is in the present tense,“َلأسؿٔ٘ي” which is a 

result of the implicit present tense in the first part of this sentence “ ُْ ٖٝالله ُج

 which means “I swear by Allȃh to stone you, if you reject my ,”ط٘ظٚ لأسؿٔ٘يَ

gods”. This oath comes after the present tense “ُٚجٖ ُْ ط٘ظ”, because of the 

assertive device “ٍ”, which is grammatically linked to the Arabic present 
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tenses. Here the translator creates a level of information which is not visible in 

the verse such as “the father”, “this” and “before I punish you”.  

3.5  Problems Related to the Translatability of the Holy Qur’ân: 

Equivalence and Non-Equivalence 

A lack of equivalence has always been identified as a hindrance when 

translating. Friedrich Schleiermacher commented on this two centuries ago:  

As it happens, however, just the opposite is true for all languages that are 

not so closely related as to count almost as different dialects of a single 

tongue, and the further removed they are from one another in etymology 

and years, the more it will be seen that not a single word in one language 

will correspond perfectly to a word in another, nor does any pattern of 

declensions in the one contain precisely the same multiplicity of 

relationships as in another. (2004: 45- 46) 

This is patently true when learning classical Arabic. The words, the phrases, 

the clauses and the sentences and the ways in which the ancient Arabs 

expressed themselves differ considerably from contemporary Arabic. And it 

follows naturally that this is even more applicable in respect of lexical, 

semantic and syntactical incongruities between Arabic and English, because 

they are relatively far from each other in respect of their linguistic roots. 

Equivalence is probably not attainable in a translation of the Holy Qur‟ân, as 

Hussein Abdul-Raof (2004: 93) pointed out: “Equivalence, still an important 

principle in translation studies, is dramatically underachieved and, in some 

cases, not achieved at all in Qur‟ân's translations.” 

The word “ع٘ش”, for instance, as a unique description of Allâh, creates a 

problem of non-equivalence, because the target-language lacks a specific term 

(hyponym). An example is in Sûrat Al-Baqarah “The Cow”: 

Allâh Lâ ilâha illa Huwa (none has the right to be worshipped but 

He) Al-Hayyul-Qayyuum (the Ever Living, the One Who sustains 

and protects all that exists). Neither slumber nor sleep overtakes 

Him. (CT 2:255) 

ّٗٞ... ع٘ش ٝلا طؤخزٙ لا حُويّٞ حُل٠ ٛٞ الا لا اُٚ الله  
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 According to Al-Misbah Al-Munir: 

Arabic has nine distinctive names for the degrees of the word “ّٞٗ”. The 

word “ع٘ش” is the condition in which the body needs to sleep, but it is less 

than the condition of the word “ٗؼخط” in which the body needs to sleep too, 

the word “ٖحُٞع” is the heavy state of the word “ٗؼخط”, the word “حُظشٗين” is 

the condition in which the eyes can be opened or closed with difficulty, the 

word “حٌُشٟ ٝحُـٔل” is the condition before closing the eyes, the word 

 is the state of being asleep but one can hear the sound of what is”حُؼلن“

around him/her, and the words “حُٜـٞد ٝحُٜـٞع” is the heaviest or the deepest 

condition of sleep in which one can not hear the sound of what is around 

him/her. (2008)  

According to the Concise Oxford English Dictionary (2011) the word “sleep” 

means “a regularly recurring condition of body and mind in which the nervous 

system is inactive, the eyes closed, the postural muscles relaxed, and 

consciousness practically suspended”. The word “slumber” means “a sleep”. 

According to at-Ṭabarī (2011: 262) the Qur‟ân term “ٗؼخط” can be translated 

as “sleep, drowsiness, slumber”. According to al-Khudrawī (2010) the word 

“slumber” means “ع٘ش، ٗؼخط”.  

According to Al-Mawrid (2007) the word “ٗؼخط” means “drowsiness, 

sleepiness, somnolence, and lethargy” adding more possibilities when 

translating. 

These definitions strengthen the conviction that finding the precise equivalent 

is exceedingly difficult. 

Since the word “ع٘ش” is less than the word “ٗؼخط”, in terms of meaning in 

Arabic, therefore, the possible meanings of the words “sleep” and “slumber” 

somehow do not capture the exact meaning of the Qur‟ânic term “ع٘ش” and 

they certainly illustrate the limitations of the dictionary definitions. 

In connection with the difficulty of finding an appropriate equivalent in a 

suitable place, Michael Riffaterre thinks that translation cannot achieve its 

desired effect if it doesn‟t find equivalences for some literariness-inducing 

presuppositions in the target-language: 

No literary translation therefore can be successful unless it finds 

equivalences for these literariness-inducing presuppositions. Some 

equivalence, however, may not be found in the target-language at the same 
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level as in the source language: equivalences to lexical features of the 

original may have to be found at the syntactical level, and the reverse is true 

as well. (1992: 205)  

Examples abound and will be encountered when comparing the different 

translations. One example to demonstrate this is a verse from Sûrat An-Nûr 

“The Light”: 

Allâh has promised those among you who believe and do 

righteous good deeds, that He will certainly grant them 

succession to (the present rulers) in the land, as He granted it to 

those before them, and that He will grant them the authority to 

practise their religion which He has chosen for them (i.e. Islam). 

And He will surely give them in exchange a safe security after 

their fear (provided) they (believers) worship Me and do not 

associate anything (in worship) with Me. But whoever disbelieve 

after this, they are the Fâsiqûn (rebellious, disobedient to Allâh). 

(CT 24:55) 
 حلأسك ًٔخ حعظخِق حُزيٖ ك٠ ُيغظخِلْٜ٘ حُقخُلخص ٌْٓ٘ ٝػِٔٞح آٓ٘ٞح حُزيٖ ألله ٝػذ

 يؼزذ٠٘ٗٝ لا أٓ٘خ رؼذ خٞكْٜ ٖٓ ُْٜ ُٝيزذُْٜ٘ حسطن٠ ديْٜ٘ حُزٟ ُْٜ ُٝئٌٖ٘ ٖٓ هزِْٜ

.حُلخعوٕٞ ْٛ كؤُٝجي رُي ًلش رؼذ ٖٝٓ ؽيجخ   ر٠ يؾشًٕٞ  

It must be mentioned that this verse contains the longest word in the Holy 

Qur‟ân: the Arabic word “ُْٜ٘يغظخِل”, which consists of four syllables and ten 

letters. Its root verb is “خِق” which consists of only three letters. This word 

also shows that the effect of sounds and semantics are inseparable, because 

each of the four syllables has two functions - at a sound level and at a 

semantic level - and if any of them is omitted the function of the whole verse 

will be lost.  

In order to overcome the difficulty of non-equivalence and to render the 

meanings of the Holy Qur‟ân as close as possible to the readers in English, 

the Control Text uses three strategies: transliteration, paraphrase and 

explanation. In the verse above the Control Text uses 11 words “that He will 

certainly grant them succession to (the present rulers)” to convey the meaning 

of the Arabic word “ُْٜ٘يغظخِل”  

Arthur Schopenhauer, too, had recognized this difficulty of non-equivalence 

and admits that:  
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[s]ometimes a language lacks the word for a certain concept even though it 

exists in most, perhaps all, other languages: a rather scandalous example is 

the absence of a word in French for ‟to stand‟. On the other hand, for 

certain concepts a word exists only in one language and is then adopted by 

other languages… At times a foreign language introduces a conceptual 

nuance for which there is no word in our own language. (1992: 32( 

This argument can be applied to the Holy Qur‟ân as it presents some such 

words, the most obvious being basic term „Islâm‟. This term clearly could not 

exist in any other language than Arabic and for this reason it is adopted by 

other languages in translation. An example can be found in Sûrat ȂlImrân 

“The Family of „Imrân”: 

Truly, the religion with Allâh is Islâm. (CT 3:19) 

ٕ  حُذيٖ ػ٘ذ الله حلإعلاّ . ا  

Another example is the Arabic word “the Qur‟ân” which is a name of the 

Holy Book that contains the commandments of Allâh Almighty which ought 

to be upheld, and the consequences for ignoring divine imperatives. Sûrat Al-

Isrâ‟ “The Journey by Night” contains one such an example: 

And surely, We have explained [Our Promises, Warnings and (set 

forth many) examples] in this Qur‟ân that they (the disbelievers) 

may take heed, but it increases in naught save aversion.           

(CT 17:41) 

  ٗلٞسح . الا يضيذْٛ ٝٓخ ُيزًشٝح حُوشءحٕ ٛزح ك٠ فشك٘خ ُٝوذ

One stylistic feature of the Holy Qur‟ân which could cause some difficulty for 

the translators are the names of the earlier prophets, their people, their places 

and the gods which no longer exist in the world of today, such as “ػخد” the 

people of prophet Hủd and “ػٔٞد” the people of prophet Salih, the names 

 of places in the ancient Arabia, the names of men such as ”ٝحُشط ٝحلأكوخف“

 and the names of some idols which were worshipped by ”ُٝؤخٕ ٝاُيخط ,ٛخٓخٕ“

the pagans before Islam such as “حُلاص ٝحُؼضٟ ٝٓ٘خس”. 

These items have no equivalents in English, and as such the best strategy is to 

transliterate and explain them.  

John Dryden argued centuries ago:  
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T'is almost impossible to translate verbally, and well, at the same time: For 

the Latin, (a most severe and Compendious Language) often expresses that 

in one word, which either the Barbarity, or the narrowness of modern 

Tongues cannot supply in more. T'is frequent also that the Conceit is 

couch‟d in some Expression, which will be lost in English. (2004: 39)  

It is true that, as far as the Holy Qur‟ân is concerned, it is impossible to 

translate as succinctly some Qur‟ânic concepts expressed in one word such as 

we find in Sûrat Quraysh “Quraish”:  

(It is a great Grace from Allâh) for the Protection of the Quraish. 

(CT 106:1) 

.هشيؼٍ  لإيلاف  

Here the single Arabic word “الاف” required seven English words to convey 

its meaning. 

3.6 Problems Related to the Translatability of the Holy Qur’ân: Cultural 

Idiosyncrasies 

Peter Newmark comments:  

There is the artistic work with a strong local flavour which may also be 

rooted in a particular historical period. The themes will consist of comments 

on human character and behaviour-universals, applicable to the reader of 

the translation, and therefore subject to the equivalent-effect principle. On 

the other hand, the work may describe a culture remote from the second 

reader‟s experience, which the translator wants to introduce to him not as 

the original reader, who took or takes it for granted, but as something 

strange with its own special interest. In the case of the Bible, the translator 

decides on equivalent-effect-the nearer he can bring the human truth and the 

connotations to the reader, the more immediately he is likely to transmit its 

religious and moral message. (1981: 11)  

Although Newmark's comments relate to the biblical discourse, it is also, 

applicable to the Holy Qur‟ân. Its selection of words, phrases, clauses and 

sentences was based on their sounds and meanings in order to create both 

emotional and semantic effects. 

Before the advent of Islam, Arabia was a male-dominated society: women had 

no status of any kind other than as sex objects. The number of women a man 

could marry was not fixed. Not only that, but he had the right to divorce his 

wife at any time he wished by any form of divorce. One such an example 
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relates to the protection of the woman‟s marital right and to prevent her from 

being abused, as is told in Sûrat Al-Mujâdilah “The Woman Who Dispute”: 

Those among you who make their wives unlawful to them by 

Zihâr „ظهار  they cannot be their mothers. None can be their ,‟ال

mothers except those who gave them birth. And verily, they utter 

an ill word and a lie. And verily, Allâh is Oft-Pardoning, Oft-

Forgiving. (CT 58:2) 

 ُٝذْٜٗ ٝاْٜٗ حُلاث٠ الا أٜٓخطْٜ إ أٜٓخطْٜ ٖٛ ٓخ ٗغخثْٜ ٖٓ ٌْٓ٘ يظخٛشٕٝ حُزيٖ

ٌٞ  الله ٝإ ٝصٝسح   حُوٍٞ ٖٓ ٌٓ٘شح   ُيوُٕٞٞ ؿلٞسٌ. ُؼل  

According to Ibn Kathīr: 

The reason of revealing the verse of Zihâr “حُظٜخس” was when Uas Ibn al-

Samit divorced his wife Khulaha bint Thalaba by an old pagan custom 

“Zihâr” which consisted of the words „You are to me like the back of my 

mother‟. This form was held by pagan custom to imply a divorce and freed 

the husband from any responsibility for conjugal duties, but did not allow 

the wife to leave the husband‟s home, or to contract a second marriage. 

Khulaha urged her plea to Prophet Muḥammad  and in prayer to Allâh, 

her just plea was accepted and this iniquitous custom, based on false words, 

was abolished. (2010: 371)  

As far as losing some aspects of culture-specific concepts in translation is 

concerned, the implication of this degrading divorce - the freedom of the 

husband from any responsibility for conjugal duties and preventing the wife 

from leaving the husband‟s home, or to contract a second marriage - is not 

reflected in the translation in the Control Text, not even by an explanation of 

some kind. 

Mona Baker identifies culture-specific concepts as a common problem of non-

equivalence:  

The source-language word may express a concept which is totally unknown 

in the target culture. The concept in question may be abstract or concrete: it 

may relate to a religious belief, a social custom, or even a type of food. 

Such concepts are often referred to as „culture-specific‟. (2011: 21)  

An example of such cultural concepts related to a religious belief can be found 

in Sûrat Al-Mâ‟idah “The Table Spread with Food”. 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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Forbidden to you (for food) are: Al-Maitah (the dead animals-

cattle-beast not slaughtered), blood, the flesh of swine, and that 

on which Allâh‟s Name has not been mentioned while 

slaughtering, (that which has been slaughtered as a sacrifice for 

other than Allâh, or has been slaughtered for idols) and that 

which has been killed by strangling, or by a violent blow, or by a 

headlong fall, or by the goring of horns, and that which has been 

(partly) eaten by a wild animal, unless you are able to slaughter it 

(before its death), and that which is sacrificed (slaughtered) on 

An-Nusub... (CT 5:3) 

 رٚ ٝحُٔ٘خ٘وش ٝحُٔٞهٞرس ُـيش الله أَٛ حُخ٘ضيش ٝٓخ ُٝلْ ٝحُذّ كشٓض ػِيٌْ حُٔيظش

.ػ٠ِ حُ٘قذ ررق ٝٓخ رًيظْ ٓخ الا حُغزغ أًَ ٝٓخ ٝحُ٘طيلش ٝحُٔظشديش  

This verse was an answer to the question as which meat “ḥalâl” lawful and 

“ḥarâm” forbidden for Muslims. the Holy Qur‟ân narrates these animals 

 ,”which died “by the goring of horns ,”حُٔيظش ٝحُٔ٘خ٘وش ٝحُٔٞهٞرس ٝحُٔظشديش ٝحُ٘طيلش“

“by a headlong fall”, “by a violent blow”, “by strangling” and “the dead 

animals-cattle-beast not slaughtered”, respectively. If any one of these animals 

die without mentioning the Name of Allâh on it while slaughtering, it will be 

“ḥarâm”, unlawful for Muslims.  

As far as translation is concerned, the meaning of each of these words requires 

more than one English word and a transliteration in order to be conveyed.  

Hussein Abdul-Raof, too, is of the opinion that culture-specific concepts can 

be a part of the reasons for the untranslatability of the Holy Qur‟ân: 

Most cultural expressions are translations resistant such as the Whip and 

P45 in English, or the French expression au pair. Some cultural 

expressions, however, can be linguistically tamed and naturalizes into the 

target-language, such as the Arabic expression bukhuur, which can be 

rendered into English as (air freshener), or the English expression (tooth-

brush) which could have been naturalised as miswak in Arabic. But these 

are instances of cultural transplantation. (2004: 104) 

In this respect, the Holy Qur‟ân mentions some words relating to Bedouin life 

which are not known to modern Arabs, let alone in Western culture. An 

example can be found in Sûrat Al-Mâ‟idah “The Table Spread with Food”: 
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Allâh has not instituted things like Bahira, or Sâ‟ibah, or 

Wasilah, or a Ham. But those who disbelieve invent lies against 

Allâh, and most of them have no understanding. (CT 5:103) 

ٍّ  ٝلا ٝفيِشٍ  ٝلا عخثزشٍ  ٝلا رليشسٍ  ٖٓ الله ؿؼَ ٓخ ٌُٖٝ حُزيٖ ًلشٝح  كخ

يؼوِٕٞ. لا حٌُزد ٝأًؼشْٛ الله يوظشٕٝ ػ٠ِ  

According to at-Ṭabarī,  

Bahira “رليشس” is a she-camel that has produced young camels five times 

(then they looked at the fifth one, if it was a he-camel, then they cut the 

Bahira‟s ears and freed her, that is to say, they would never drink its milk 

or cut its wool). A Sâ‟ibah “عخثزش” is a she-camel that has produced she-

camels ten times. A Waṣīla “ٝفيِش” is a goat that has produced ten she-kids 

five times. A Ham is a he-camel that is used for breeding (they would not 

ride on its back for travelling in their journeys, if it was used for breeding 

for ten successive years). (2011: 124) 

An example is found in Sûrat Al-Ḥajj “The Pilgrimage”:  

And proclaim to mankind the Ḥajj (pilgrimage). They will come 

to you on foot and on every lean camel: they will come from 

every deep and distant (wide) mountain highway (to perform 

Hajj). (CT 22:27) 

.ػٔينٍ  كؾٍ  ًَ ٖٓ يؤطيٖ مخٓشٍ  ًَ ٝػ٠ِ سؿخلا   يؤطٞى ٝأرٕ ك٠ حُ٘خط رخُلؾ  

In this verse, the Holy Qur‟ân uses the word ḍâmir “مخٓش” which is a 

descriptive noun for a lean camel. The specific meaning of this word dâmir 

 according to al-Qurṭubī refers to a camel that was lean because of the ,”مخٓش“

long journey that it had to make through the very dry desert to Makkah and it 

was an honour to that camel to be mentioned in the Holy Qur‟ân. If the 

translation is meant for Western readers, such a person will have difficulty in 

comprehending the significance of camels for people who lived in an arid 

desert at a time when there was no other means of transport than a camel, and 

for a community in which social status is measured by the number of camels 

and cattle that a Bedouin has. So, honouring these animals for their 

contribution in increasing the wealth of an Arab will still make limited sense 

to a modern Western citizen, because he/she may not understand the social 

value of these specific Arabic concepts. 
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In this regard, Josě Ortega y Gasset argues:  

In Arabic there are 5,714 names for the camel. Evidently, it‟s not easy for a 

nomad of the Arabian Desert and a manufacturer from Glasgow to come to 

an agreement about the humpbacked animal. Languages separate us and 

discommunicate, not simply because they are different languages, but 

because they proceed from different mental pictures, from disparate 

intellectual systems – in the last instance, from divergent philosophies. 

(992: 107) 

These cultural concepts will be meaningless not only to the Western reader 

but even to the modern Arabs who live in urban areas: the contexts of life and 

literary traditions in Arabian Peninsula have changed enormously from those 

times to the present time, as was mentioned earlier in this chapter. Camels are 

no longer a preferable means of transportation, even to the Bedouins. 

To solve the problem of the cultural differences presented by these two verses 

and of the other similar items, it may be useful to translate by way of 

strategies such as paraphrase and explanation. 

Roman Alvarez and M. Carmen-Africa Vidal are convinced that  

[t]he importance of the cultural milieu of each languages is such that it 

could be argued that its significance cannot be found at a linguistic level 

(neither SL, nor TL) but rather on a third level: in the cultural space that 

emerges from the clash (although, ideally, intersection) between the two 

cultures: a cultural space that is usually as complex as it is 

conflicting.(1996: 3-4)  

This conclusion seems quite applicable to the clash between the Arabic 

cultures at the time of the Holy Qur‟ân‟s revelation and the English cultures, 

both past and present. 

When considering cultural diversity in translation, Javier Franco Aixelâ 

writes:  

Each linguistic or national linguistic community has at its disposal a series 

of habits, value judgements, classification systems, etc., which sometimes 

are clearly different and sometimes overlap. In this way cultures create a 

variability factor the translator will have to take into account. (1996: 59) 

An example demonstrating this contention can be found in Sûrat Al-Mâ‟idah 

“The Table Spread With Food”:  
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They ask you (O Muḥammad ) what is lawful for them (as 

food), Say: Lawful to you are At-Tayyibât [all kinds of Halâl 

(lawful-food) foods which Allâh has made lawful (meat of 

slaughtered eatable animals, milk products, fats, vegetable and 

fruits)]. And those beasts and birds of prey which you have 

trained as hounds, training and teaching them (to catch) in the 

manner as directed to you by Allâh: so eat of what they catch for 

you, but pronounce the Name of Allâh over it, and fear Allâh. 

Verily, Allâh is Swift in reckoning. (CT 5:4)  

 ٌِٓزيٖ طؼِٜٖٔٞٗ حُـٞحسف ٖٓ ػِٔظْ ٝٓخ حُطيزخص ٌُْ أكَ هَ ُْٜ، أكَ ٓخرح يغؤُٞٗي

 الله إ لله، ٝحطوٞح ح ػِيٚ، الله حعْ أٓغٌٖ ػِيٌْ، ٝحرًشٝح ٓٔخ كٌِٞح الله، ٓٔخ ػٌِْٔ

.حُلغخد عشيغ  

According to al-Qurṭubī: 

This verse was revealed as an answer to the question of two of the 

companions Prophet Muhammad  saying “we are hunters with hounds 

and hawks, so how can we make a prey halal-meat by pronouncing the 

Name of Allâh over it if we can‟t reach it while it is alive? (2001: 14) 

As a culture-specific concept related to their customs, this verse must be seen 

in reference to the fact that Arabs trained/train dogs and eagles for hunting 

wild animals. If the name of Allâh was/is pronounced over those animals 

when they were/are sent to catch the prey, that hunted prey will be halal; 

lawful meat for Muslims, and if it happens that the name of Allâh was/is not 

pronounced over those animals, their meat will be haram, unlawful for 

Muslims to eat. 

The problem is the word “حُـٞحسف”, which are the eagles that were/are trained 

for hunting, and the word “ٌِٖٓزي”, which are the dogs that were/are trained for 

hunting. The word “ٌِٖٓزي” is an active participle which is formed by adding 

the letter “ّ” to the root noun “ًِذ” “dog”, which is pronounced /mʊkʌlɪbi:n/. 

However, these words have no equivalence as single words in English and 

will be meaningless if they are not translated by means of strategies of 

paraphrase and/or explanation. 

Actually we see that these two words required 28 English words to convey 

their meanings in this long paraphrase “And those beasts and birds of prey 

which you have trained as hounds, training and teaching them (to catch) in the 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_
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manner as directed to you by Allâh”. 

However, as far as the term “accuracy” is concerned, perhaps it could be more 

accurate if the Control Text uses the word “trained animals” to convey the 

exact meaning of the word “ٌِٖٓزي” instead of the word “beasts”. 

3.7  Problems Related to the Translatability of the Holy Qur’ân: 

Language Barriers 

According to Hugo Friedrich, literary translations are always threatened by the 

boundaries between languages. He said:  

In a rather disturbing way, literary translations continue to be threatened by 

the boundaries that exist between languages. Thus, the art of translation will 

always have to cope with the reality of untranslatability from one language 

to another. Actually, one could say that, in a poetic sense, the art of 

translation is affected by language boundaries in proportion to the shades of 

subtlety of the original and the demands translators place on themselves. 

(1992: 11)  

In this respect, Arabic has a very especial syntactical structure that may not be 

reflected in the translation, that is to say the amalgamative structure, because 

in English there is no such a structure. In Arabic one can form a full sentence 

from a single transitive or intransitive verb.  

An example of a sentence formed from a transitive verb, is the sentence 

 ”ٝ“ ”the subject “waw al-Jamȃa ,”يوذسط“ In this sentence the verb .”يذسعوٜٞٗخ“

and the object the pronoun “ٛخ” are amalgamated in one sentence “يذسعٜٞٗخ”.  

An example of a sentence formed from an intransitive verb, is the sentence 

 and the subject “waw al-Jamȃa” “ٝ” are ”هوخّ“ In this sentence the verb .”هوخٓٞح“

amalgamated in one sentence “هخٓٞح”.  

If any one wants to translate such sentences he/she must break them down. As 

such, the translation of the first sentence is “They study/investigate/ examine 

it/them”, because both the verb“يوذسط” and the pronoun “ٛوخ” may refer to the 

books or problems. The translation of the second sentence is “They stood”. 

According to Manâ al-Qaṭṭân (2007: 191), grammar and syntax play a 

significant role in determining the accurate meaning of the Arabic words, 
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claims: "If there are two indefinite articles in one sentence, in most cases the 

second one is different in meaning from the first one. " 

al-Qaṭṭân‟s claim is confirmed by Ibn Kathīr‟s (2010: 47) interpretation of the 

indefinite article “ مؼق” in verse 54 in Sủrat Ar-Rủm “Romans” who writes: 

This verse gives the phases of the development of human being. The 

meaning of the first indefinite article “مؼق” is “a drop of sperm”, the 

meaning of the second one is “the state of babyhood”, and the meaning of 

the third one is “the state of old age”.  

As far as conveying the meaning in English is concerned, the Control Text 

translated this verse as follows: 

Allȃh is He Who created you (in state of) weakness, then gave 

you strength after weakness, then after strength gave (you) 

weakness and grey hair, He creates what He wills. And it is He 

Who is the All-Knowing, the All-Powerful (i.e. Able to do all 

things). (CT 30:54) 

هٞسٍ مؼلخ   رؼذ ٖٓ ؿؼَ ػْ هٞس   رؼذ مؼقٍ  ٖٓ ؿؼَ ٖٓ مؼقٍ ػْ الله حُزٟ خِوٌْ

حُوذيش. حُؼِيْ يؾخء، ٝٛٞ ٓخ يزش ، يخِنٝؽ   

As such, and according to al-Qaṭṭân‟s claim and Ibn Kathīr‟s interpretation, 

using the word “weakness” to convey the meaning of the indefinite article 

 which is mentioned in three sentences in this verse, is a ,”مؼق“

misinterpretation. 

Another example can be shown in Sûrat Fȃtir or Al-Malȃ‟ikah “The 

Originator of Creation, or The Angels”: 

And likewise of men and Ad-Dawȃbb [moving (living) creatures, 

beasts], and cattle, are of various colours. It is only those who 

have knowledge among His slaves that fear Allȃh. Verily, Allȃh 

is All-Mighty, Oft-Forgiving. (CT 35:28) 

ٖٓ ػزخدٙ حُؼِٔخء،  الله يخؾ٠ ًزُي، اٗٔخ ٓخظِق أُٞحٗٚ ٝحلاٗؼخّ ٝحُذٝحد حُ٘خط ٖٝٓ

  ٕ ػضيضٌ ؿلٞسٌ. الله ا  

This is probably a confusing verse for the native-Arabic speaker who is not 

well-informed in Arabic grammar, let alone the non- native Arabic speaker. 
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At the outset, it seems that the word “Allȃh” is a subject, as it comes directly 

after the verb “يخؾو٠” “fear” which is the normal pattern in Arabic. But, in 

fact, the word “Allȃh” is an object and the plural word “حُؼِٔوخء” - scholars - 

which was separated from its verb, is the subject. However, the meaning will 

change completely if the word “Allȃh” would have been read as the subject 

and the plural word “حُؼِٔخء” became the object. 

As far as the problem of languages boundaries in translation is concerned, an 

interesting fact is how Arabic differentiates between the sun and the moon. In 

Arabic, the sun is a star, because it generates light and heat but the moon is a 

planet because it gives light only. This can be demonstrated in Sûrat Nûh” 

“Noah”:  

And has made the moon a light therein, and made the sun a lamp? 

(CT 71:16) 

.عشحؿخ   حُؾٔظ ٝؿؼَ ٗٞسح   حُؤش كيٜٖ ٝؿؼَ  

Another example occurs in Sûrat Yûnus “Jonah”: 

It is He Who made the sun a shining thing and the moon as a light 

and measured out for it stages that you might know the number of 

years and the reckoning… (CT 10:5) 

 ػذد حُغ٘يٖ ُظؼِٔٞح ٓ٘خصٍ ٝهذسٙ ٗٞسح   ٝحُؤش ميخءح   حُؾٔظ ؿؼَ حُزٟ ٛٞ

...ٝحُلغخد  

In the above examples, the Holy Qur‟ân used two different expressions as a 

description of the sun. In the first example, it used the word “عشحؽ” which is a 

“lamp”, as a generator of “light” and “heat”, while in the second one it used 

the word “ميخء” which is “bright light/sunshine”, for the sun. Nevertheless, it 

used the word “ٗٞس” which is “light” for the moon, in both examples, because 

it gives light only. Accordingly, the translator should be aware of these 

differences in translation of the Holy Qur‟ân. 

Eugene Nida, whose contribution to translation studies is primarily influenced 

by problems encountered in the translations of the Bible, stated the following 
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in one of his seminal essays:  

SINCE NO TWO LANGUAGES are identical, either in the meanings given 

to the corresponding symbols or in the ways in which such symbols are 

arranged in phrase and sentences, it stands to reason that there can be no 

absolute correspondence between languages. Hence there can be no fully 

exact translations. The total impact of a translation may be reasonably close 

to the original, but there can be no identity in details. (2004: 141)  

In this respect the Arabic speaker arranges his/her elements of speech 

according to how he constructs or understands the listener‟s mind. If the 

listener has no idea of the news that she/he receives, the information will be 

conveyed to him/her without an assertive device, while if he/she has some 

idea of the news that he/she receives or if he/she is a hesitant about accepting 

the news that he/she receives, the speaker will use one device of assertion. But 

if the listener is a denier of that news, then the speaker has to use more 

devices of assertion to convey his/her message. In this way the Holy Qur‟ân 

conveyed its message, both without and with assertions.  

The best demonstration of this phenomenon can be found around the concept 

of Resurrection. An example of the news without assertion is in Sủrat Al-

An„ȃm “The Cattle”: 

It is only those who listen (to the Message of Prophet 

Muhammad ) will respond (benefit from it), but as for the dead 

(i.e. disbelievers), Allȃh raise them up, then to Him they will be 

returned (for their recompense). (CT 6:36) 

يشؿؼٕٞ. اُيٚ ػْ الله، يزؼؼْٜ ٝحُٔٞط٠ يغٔؼٕٞ، حُزيٖ يغظـيذ اٗٔخ  

An example of the news with a single assertion can be found in Sủrat As-

Sȃffȃt “Those Ranged in Ranks”:  

When we are dead and have become dust and bones, shall we 

(then) verily be resurrected? “And also our fathers of old? “Say 

(O Muhammad ): “Yes, and you shall then be humiliated.” (CT 

37:16-18) 

ٝأٗظْ دحخشٕٝ  حلإُٔٝٞ. هَ ٗؼْ ُٔزؼٞػٕٞ. أٝ أرخإٗخ أءٗخ ٝػظخٓخَ  طشحرخَ  ٓظ٘خ ًٝ٘خ أءرح   

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_
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An an example of more assertions is in Sủrat At-Taghȃbủn “Mutual Loss and 

Gain”: 

The disbelievers pretend that they will never be resurrected (for 

the Account). Say (O Muhammad ): Yes! By my Lord, you will 

certainly be resurrected, then you will be informed of (and 

recompensed for) what you did: and that is easy for Allȃh. (CT 

63:7) 

 رٔخ ػِٔظْ، ٝرُي ُظ٘زئٕ ُظزؼؼٖ، ػْ ٝسر٠ ر٠ِ يزؼؼٞح، هَ صػْ حُزيٖ ًلشٝح إٔ ُٖ

يغيشٍ. الله ػ٠ِ  

In the first example the concept of Resurrection  was -ٝحُٔٞط٠ يزؼؼْٜ الله  - 

conveyed to Arab pagans without any assertion because it was the first time 

for them to hear it, which means that they had no idea of it. As such, they had 

the right to believe or disbelieve it.  

In the second example the concept of Resurrection - ٓ ظ٘خ ًٝ٘خ طشحرخَ ٝػظخٓخَ أث٘خ أثزح

 was conveyed to Arab pagans with one - ُٔزؼٞػٕٞ. أٝ أرخإٗخ حلإُٔٝٞ. هَ ٗؼْ ٝأٗظْ دحخشٕٝ

device of assertion: the word “ْٗؼ”, which is translated into the exclamation 

“yes”, because they already had an idea of the resurrection, but they had some 

hesitation or doubt about believing it, so they need an assertion to believe that 

the resurrection in the Hereafter is true.  

In the third example the concept of Resurrection - صػْ حُزيٖ ًلشٝح إٔ ُٖ يزؼؼٞح، هَ ر٠ِ  

 was conveyed to Arab pagans with four - ٔخ ػِٔظْ، ٝرُي ػ٠ِ الله يغيشٝسر٠ ُظزؼؼٖ، ػْ ُظ٘زئٕ ر

assertions: the word “ر٠ِ”, the oath “ٝسر٠”, and the assertive devices “ َٕ ” and 

“ٍ” in the words “ُٖظزؼؼ” and “ُٕٞظ٘ز”, which are translated into the exclamation 

“Yes!”, the oath “By my Lord”, the adverb “certainly” and the modal verb 

“will be”. This was required, because they were deniers of the concept of 

Resurrection. As such, more devices of assertion were required. 

Robert Alter confirms Nida‟s conviction as he argues:  

I think it will be helpful to say something first about why English 

translations of the Bible have been problematic - more problematic, perhaps 

than most readers may realize… All this strongly suggests that the language 

of biblical narrative in its own time was stylized, decorous, dignified, and 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_
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readily identified by its audiences as a language of literature, in certain 

ways distinct from the language of quotidian reality. (1996: iv & xxv) 

This argument is also applicable to the Qur‟ânic narrative which is stylistic 

decorous, dignified, and readily identified by its audiences as a language of 

literature. For that reason the Pagans accused Prophet Muḥammad , of 

being a magician and the Holy Qur‟ân was magic, as referred to this earlier in 

chapter 1. 

The word order in conveying the message of the sacred books is of a great 

significance, as Hussein Abdul-Raof writes:  

Although the permutation of constituents is fairly fixed in a given language, 

we do encounter a variety of word orders that may be employed to produce 

effective and sublime style. These word orders are usually semantically 

oriented and their meaning is distinct from that of normal word order. 

(2004: 96)  

The word “حُطخؿٞص” is another specific Qur‟ânic term that was not known to 

the Arabs before Islam, an example of which is found in Sûrat Al-Baqarah 

“The Cow”: 

Allȃh is the Wali (Protector or Guardian) of those who believe. 

He brings them out from darkness into light. But as for those who 

disbelieve, their Auliyȃ (supporters and helper) are Tȃghȗt [false 

deities and false leaders], they bring them out from light into 

darkness. Those are the dwellers of the Fire, and they will abide 

therein forever. (CT 2:257) 

ٝحُزيٖ ًلشٝح أُٝيخإْٛ  حُزيٖ آٓ٘ٞح، يخشؿْٜ ٖٓ حُظِٔخص ا٠ُ حُ٘ٞس الله ٠ُٝ

أفلخد حُ٘خس ْٛ كيٜخ خخُذٕٝ. ٖٓ حُ٘ٞس ا٠ُ حُظِٔخص أُٝجي يخشؿْٜٞٗ حُطخؿٞص  

According to Ibn Kathīr (2010: 187) “ the word “حُطوخؿٞص” means “Satan that 

leads his followers to disbelief and worship false deities.” 

According to Al-Mawrid (2007) “the word “حُطوخؿٞص” means “whatever is 

worshipped save Allȃh, the idol”.” 

Clearly, it poses a problem for the translators and this explains why the 

Control Text uses a transliteration “Tȃghȗt” and a paraphrase to convey its 

meaning. 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_
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Robert Alter writes:  

It should be clear from all this that a translation that respects literary 

precision of the biblical story must strive to reproduce its nice 

discrimination of terms, and cannot be free to translate a word here one way 

and there another, for the sake of variety or for the sake of the context. It 

must be admitted, however, that some compromises are inevitable because 

modern English clearly does not coincide semantically with ancient Hebrew 

in many respects. (1996: xxix)  

If this argument is about the specificity of the Holy Bible‟s language, it can be 

truly applied to the translation of the Holy Qur‟ân. Clearly there is a profound 

difference with modern English but even current Arabic does not correspond 

with the ancient Arabic in which the Holy Qur‟ân was revealed.  

In support of the view of shift in meaning in Arabic, Asad writes:  

To this end, the translator must be guided throughout by the linguistic usage 

prevelant at the time of the revelation of the Qur‟ân, and must always bear 

in mind that some of its expressions - especially such as relate to abstract 

concepts - have in the course of time undergone a subtle change in the 

popular mind and should not, therefore, be translated in accordance with the 

sense given to them by post-classical usage. (1985: v)  

In classical Arabic, for instance, the word “فولق” means “Scriptures” or 

“Sacred books”, but in current Arabic the word “فولق” means “newspapers”. 

In Sûrat Al-A‟lâ “The Most High” the word could easily be improperly 

translated and therefore misunderstood: 

Verily, this is in the former Scriptures - The Scriptures of Ibrăhim 

(Abraham) and Mûsâ (Moses). (CT 87:18-19) 

ٕ  ٛزح ُل٠ حُقلق حلأ٠ُٝ، فلق ارشحٛيْ ٝٓٞع٠.  ا

The text, therefore, represents not only a challenge in terms of understanding 

its message, but also poses a serious challenge to the translators. They have to 

ensure that the context of a verse would ensure that its proper meaning is 

conveyed in translation. 

According to Manâ al-Qaṭṭân (2007: 260-261) the real miracle of the Holy 

Qur‟ân is to be found in its composition: “the Qur‟ânic discourse with its 

various characteristics and various syntactic, semantic, rhetorical and phonetic 
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styles is completely different from the other types of Arabic discourse that 

Arabs were accustomed to.” 

In this respect the Holy Qur‟ân did not only change the themes of the Pre-

Islamic poetry, it also presented some expressions in the opening of some 

Sûrahs which were completely different from the structure of poetry that the 

ancient Arabs were familiar with.  

It presents, for example, the detailed and the concise, the short and the long 

Sûrah, and verses in different parts. It presents some expressions in the 

opening of some Sûrahs, which were completely alien to the Arabs at that 

time, such as starting the Sûrah with letters only. The opening, for instance, of 

Sûrah 2 consists of three letters “ُْأ”, the opening of Sûrah 41 consists of two 

letters “ْك” and the opening of Sûrah 19 consists of five combined letters 

 .”ًٜيؼـ“

The following specific Qur‟ân concepts or terms, also, demonstrate al-

Qaṭṭan‟s conclusions: “Salâh”,حُقلاس “Rukû”, حُشًٞع   “Sujûd”, .حُغـٞد  etc., for 

example, are words or concepts in The Holy Qur‟ân which have no 

equivalents in English. The word “Ṣalâh” denotes more than the English word 

“prayer”, the English words “kneeling” and “prostration” do not convey the 

exact meaning of the terms “Rukû حُشًٞع” and “Sujûd حُغـٞد” respectively. For 

the believers to understand and practise these specific terminologies, Prophet 

Muḥammad  did not only explain their meanings and performed them, 

practically in front of his believers, but He told them to take all their ritual 

performances from Him directly as well. 

However, although, the name of “Allȃh” was known to the Arab pagans 

before Islam, the Holy Qur‟ân presented the word “ٖٔحُشك” “Most Gracious”, 

one of the 99 attributes of Allȃh, which was unknown even to the Arabs of 

Makkah, who argued with the Prophet Muhammad about it, as is presented 

in Sủrat al-Furqȃn “The Criterion”:  

And when it is said to them „Prostrate yourselves to the Most 

Gracious (Allah)!‟ They say: ‟And what the Most Gracious? 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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Shall we fall down in prostration to that which you (O 

Muhammad ) command us?‟ and it increases in them only 

aversion.” (CT  25:60) 

 ٝارح هيَ ُْٜ حعـذٝح ُِشكٖٔ هخُٞح ٝٓخ حُشكٖٔ، أٗغـذ ُٔخ طؤٓشٗخ ٝصحدْٛ ٗلٞسح .

Reference was made to the specific style and structure of the Holy Qur‟ân in 

Chapter 1. The text features frequent shifts in tense or person, for example: a 

shift from the first person to the third person, a shift from the third person to 

the second person and then back to the first person or a shift from plural to 

singular within a given person, features which may not be easy for the 

translators to tackle. 

An illustration can be found in in Sủrat Al-Mȃ‟idah “The Table Spread With 

Food”: 

The Jews say: “Allȃh‟s Hand is tied up (i.e. He does not give and 

spend of His Bounty”. Be their hands tied up and be they 

accursed for what they uttered. Nay, both His Hands are widely 

outstretched. He spends (of His Bounty) as He Wills. Verily, the 

Revelation that has come to you from your Lord (Allȃh) increase 

in most of them (their) obstinate rebellion and disbelief. We have 

put enmity and hatred amongst them till the Day of Resurrection. 

Every time they kindled the fire of war, Allȃh extinguished it: 

and they (ever) strive to make mischief on earth. And Allȃh does 

not like the mufsidủn (mischief-makers). (CT 5:64) 

ٝهخُض حُيٜٞد يذ الله ٓـُِٞشٌ، ؿِض أيذيْٜ ُٝؼ٘ٞح رٔخ هخُٞح. رَ يذحٙ ٓزغٞهظخٕ 

ضيذٕ ًؼيشح  ْٜٓ٘ ٓخ أٗضٍ اُيي ٖٓ سري هـيخٗخ  ًٝلشح ، ي٘لن ًيق يؾخء، ُٝي

ٝأُوي٘خ ريْٜ٘ حُؼذحٝس ٝحُزـنخء ا٠ُ يّٞ حُويخٓش، ًِٔخ أٝهذٝح ٗخسح  ُِلشد 

 أهلؤٛخ الله، ٝيغؼٕٞ ك٠ حلأسك كغخدح ، ٝالله لا يلذ حُٔلغذيٖ.

The difficulty of translating this verse forced the Control Text to add levels of 

meanings which are not visible in the original text. 

Moreover, even if a translator finds an equivalent for a complete word or 

phrase of the Holy Qur‟ân, whether by using a word-for-word technique or by 

paraphrasing the equivalents, how could he/she translate the letters in the 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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beginning of some Sûrahs that I have referred to earlier? No one knows the 

exact meanings, as Allâh alone knows their meanings, and Muslims believe 

that they are parts of the miracle of the Holy Qur‟ân.  

This specificity of the Holy Qur‟ân is, of course, a hindrance to its translation. 

Abdul-Nabī Dhâkir writes: 

Al-Zarqânī thinks that there are two meanings of every word: “explicit” 

which can be easily grasped and translated and “implicit” which is difficult 

to be understood and translated, or as he put it: “primary and secondary”, 

and that the special characteristics of the Holy Qur‟ân is related to the 

secondary meaning rather than to the primary meaning and for that reason 

the Holy Qur‟ân is untranslatable. (2010: 8)  

A good example of the verification of this argument is the Qur‟ânic term 

 :”in verse 180 of Sủrat Al-Baqarah “The Cow ”خيشح“

It is prescribed for you, when death approaches any of you, if he 

leaves wealth, that he makes a bequest to parents and next of kin, 

according to reasonable manners. (This is) a duty upon Al-

Muttaqủn [the pious believers of Islȃmic Monotheism who fear 

Allȃh much (abstain from all kinds of sins and evil deeds which 

He has forbidden) and love Allȃh (perform all kinds of good 

deeds which He has ordained)] (CT  2:180) 

ٝحلأهشريٖ  ُِٞحُذيٖ ُٞفيشح خيشحَ  طشى إ حُٔٞص كنش أكذًْ ارح ًظذ ػِيٌْ

حُٔظويٖ. ػ٠ِ رخُٔؼشٝف كوخَ   

The obvious common explicit meaning of the word “خيشح” is something like to 

abstain from all kinds of sins and evil deeds and to perform all kinds of good 

deeds such as charity, kindness, generosity, etc.” However, the meaning of the 

Qur‟ânic term “خيشح” in this verse is actually the money that a person asks to 

be given to a particular person when he/she dies. It is similar to the Western 

concept of the “will”. 

It is abundantly clear that a translator should be aware of the reasons for and 

situation of revelation of the Holy Qur‟ân so that it will assist him/her in 

capturing the implicit meanings of some verses. 
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3.8  Problems Related to the Translatability of the Holy Qur’ân: 

Concluding Remarks 

The initial examples given in this chapter touch on a number of issues relating 

to sound patterns and to semantic problems. But it has become clear that there 

exist many other grammatical and syntactical factors which come into play 

when translating from Arabic to English.  

A brief summary of some of the issues relating to translation which were not 

addressed above, will be encountered in the comparative reading in the text 

chapters, and will underscore the problems facing translators of the Holy 

Qur‟ân into English. 

There are clearly numerous incongruities between English and Arabic which 

can be ascribed to the fact, amongst others, that Arabic is a Semitic language 

that has remained unchanged for the last fourteen centuries. Arabic has had a 

standard orthography for fourteen centuries and there are no silent letters in 

writing, one writes what he/she hears. In Arabic the verbs normally come 

before nouns in a sentence structure. Adjectives follow the noun they qualify. 

Arabic differentiates between male and female in pronouns, verbs and 

sentence structure, pronouns like: “they” and “you” have specifications for 

males and females, singular and plural. Plurals which do not refer to human-

beings become abstract feminine, and take their adjectives in the feminine 

singular. The use of conjunction and connectives is different, in Arabic one 

can begin each sentence or phrase with a series of “ands” but he/she cannot do 

this in English. Conjugation depends on number and gender. With all the 

consequent ramifications as far as rhyme is concerned. Arabic has no verb “to 

be” in present tense and no auxiliary “do”. Arabic does not make distinction 

between actions completed in the past with or without a connection to the 

present. The most significant difference is that in English the active participle 

is formed from a verb, ending in “ing”, while in Arabic the active participle is 

formed from a noun, for example, the word “ٌِٖٓزوي” is an active participle 

which is formed by adding the letter “ّ” to the root noun “ًِوذ” “dog”, which 

is pronounced /mʊkʌlɪbi:n/. There is no indefinite article as such in Arabic. 
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There is a definite article, but its use is not identical with the English 

counterpart.  

Taking this into account, it would be nigh impossible to imagine that a literal 

translation could reflect what is present in the original Arabic text. 

 However perfect or complete a translation of the Holy Qur‟ân aspires to be, it 

will inevitably lose not only aspects of the source language's meanings, but 

also of course, the emotions accompanying it.  

The Qur‟ânic style has an emotional effect on those who listen to it. The quote 

from Muṣṭafâ Ṣâdiq al-Râfi`ī (1997: 184) springs to mind again: "When 

Muslims listen to a correct beautiful recitation of the Holy Qur‟ân , they fear: 

it shakes and softens their hearts, they often burst into tears."  

The Holy Qur‟ân itself states this fact in Sûrat Az-Zûmar “The Group”: 

Allâh has sent down the Best Statement, a Book (this Qur‟ân), its 

parts resembling each other (in goodness and truth) (and) Oft-

repeated. The skins of those who fear their Lord shiver from it 

(when they recite it or hear it). Then their skin and their hearts 

soften to the remembrance of Allâh… (CT 39:23) 

 سرْٜ يخؾٕٞ حُزيٖ ؿِٞد طوؾؼش ٓ٘ٚ ٓؼخ٠ٗ ٓظؾخرٜخ   ًظخرخ   أكغٖ حُلذيغ ٗضٍ الله

ُزًش الله... ٝهِٞرْٜ ؿِٞدْٛ طِيٖ ػْ  

As one may expect this emotional effect is unlikely to be replicated by a 

translation. 

This, of course, holds true in respect of many translations. Paul Valery argues:  

How many poetic works, reduced to prose, that is, to their simple meaning, 

become literally non-existent…This is because the finest verses in the world 

are trivial or senseless once their harmonic flow has been broken and their 

sonorous substance altered as it develop within the time peculiar to their 

measured movement, and once they have been replaced by an expression of 

no intrinsic musical necessity and no resonance. (1992: 116)  

A similar view pertaining to the futility of translation is expressed by Josě 

Ortega Y Gasset arguing from the opposite side of the nature of the 

translation‟s purpose: 
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It is, at least it almost always is, impossible to approximate all the 

dimensions of the original text at the same time. If we want to give an idea 

of its aesthetic qualities, we will have to relinquish almost all the substance 

of the text in order to carry over its formal graces (1992: 110)  

The need to give access of the Holy Qur‟ân to a wider, international 

readership (whether for religious, social or even political reasons) in a time 

when the global village shakes off boundaries of old, inevitably would give 

rise to its continued and growing translation. 

This happened and happens despite the old reservations in respect of its 

deemed untranslatability and the many problems related to the translation 

touched upon in this chapter. 
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CHAPTER FOUR   

VIEWS ON THE PROBLEMS EXPERIENCED OR ENVISAGED IN 

THE TRANSLATION OF THE HOLY QUR’ȂN 

 

The different translations which inform this study all included prefaces or 

introductions which reflects the translator‟s or translators‟ views in respect of 

their translations. These comments can be grouped into different sections, 

such as intentions and the target receptors, the approaches, techniques and 

styles and the problems experienced or envisaged in the translation of the 

Holy Qur‟ân.  

These prefaces or introductions give the writer a good opportunity to discuss 

the link between the translations, the translators, their intentions, their target 

receptors, their approaches, their techniques and their styles.  

4.1  The Intentions and the Target Receptors  

Regarding the intention and the target receptors of the Control Text, Shaikh 

Ṣâliḥ ibn „Abd al-„Azīz ibn Muḥammad Âl al-Shaikh, Minister for Islamic 

Affairs, Endowments, Da`wah and Guidance, the Supervisor General of the 

Complex, writes:  

Following the directives of the Custodian of the Two Holy Mosques, King 

Abdullah ibn „Abd al-„Aziz Âl Sa`ȗd - may Allâh guard him - to give the 

Book of Allah all the importance due to it, its publication, its distribution 

throughout the World, preparation of its commentary and translation of its 

meanings into different languages of the world; and in view of the firm faith 

of the Ministry of Islamic Affairs, Endowments, Da`wah and Guidance in 

the Kingdom of Saudi Arabia in the importance of translating the meanings 

of the Glorious Qur‟ân into all the important languages of the world to 

enable the non-Arabic-speaking Muslims to understand it: and in fulfilment 

of the injunction of the Prophet  “Convey my message even it be one 

single ȃyah”: and with the view to serve our English-speaking brethren, 

King Fahd Complex for the Printing of the Holy Qur‟ân, al-Madinah al-

Munawarah has the pleasure to present the English speaking-reader with 

this English translation by Dr Muhammad Taqi-ud Din al-Hilali and Dr 

Muḥammad Muṣsin Khân, which has been revised on behalf of the 

Complex by Fazzal Ilahi Zahir, Dr Amin ad-Din Abu Bakr, Dr Wajih 

Abdurrahman and Dr V. „Abdur Rahim. (2009: 111) 

From this very long quote - and from the date of the establishment of the King 

Fahd Complex for the Printing of the Holy Qur‟ân, in al-Madīnah al-

Munawarah in 1984 and its declared intention - it is clear that the target 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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readers of this translation are the generations of the last decade of the 

twentieth century and the start of the current one who are non-Arabic- 

speakers, irrespective of whether they are Muslims or non-Muslims.  

As for Pickthall‟s intention of the translation of the Glorious Qur‟ân, Khaleel 

Muhammad writes:  

Pickthall was aware of the problems of the Christian missionaries‟ 

translations and sought to remedy the defects since “some of the 

translations include commentation offensive to Muslims, and almost all 

employ a style of language which Muslims at once recognize as unworthy. 

(2005: 3) 

Because a lengthy sojourn in Arabia gave him the opportunity to be in contact 

with the Arabs‟ culture, as well as to master the classical Islamic sources, 

Pickthall‟s desire was to serve Islam with the most accurate English version of 

the meaning of the Holy Qur‟ân.  

Addressing his target receptors, Yusuf Ali writes: 

The service of the Qur‟ an has been the pride and the privilege of many 

Muslims. I felt that with such life-experience as has fallen to my lot, my 

service to the Qur‟ an should be to present it in a fitting garb in English. 

(1934: iii)  

As a contemporary of Pickthall, Ali, who knew both Arabic and English 

languages and their cultures well, wanted to present an English Interpretation, 

side by side with the Arabic text of the Holy Qur‟ân to Western readers. He 

writes:  

Gentle and discerning reader! What I wish to present to you is an English 

Interpretation, side by side with the Arabic text. The English shall be, not a 

mere substitution of one word for another, but the best expression I can give 

to the fullest meaning which I can understand from the Arabic text. (1934: 

iv) 

About his receptors, Asad writes: 

THE WORK which I am now placing before the public is based on a 

lifetime of study and of many years spent in Arabia. It is an attempt - 

perhaps the first attempt - at a really idiomatic, explanatory rendition of the 

Qur‟ânic message into a European language. None the less, I do not claim 

to have “translated” the Qur‟ᾱn in the sense in which, say, Plato or 

Shakespeare can be translated. (1985: v) 
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Asad wants to convey the message of the Holy Qur‟ân to people who, like 

most Westerners, do not know Arabic at all, as well as to the educated non-

Arab Muslims, who would have found difficulty in understanding it.  

About his intention Irving declares: 

There is a necessity, almost an urgency now for an American version in 

contemporary English…A new generation of English-speaking Muslims 

has grown up in North America which must use our scripture differently 

than their fathers would have done. (1992: xxi) 

Irving‟s declared intention is to render the Holy Qur‟ân in a way that suits 

the American modern culture. His target receptors were/are the second 

and the third generation of American Muslims.  

Fully informed by difficulties of the earlier translations, Ozek and his 

colleagues put their intention of translating the Holy Qur‟ân as follows:  

There are many excellent translations of the Qur‟ân in English, but our goal 

is to produce a special translation in clear, easily understood modern 

English language, immediately accessible to the majority of English-

speakers today. We will also try to address all issues that readers bring to 

our attention. (2000: vii)  

In respect of their receptors, they claim that 

... the growing number of conversions to Islâm in the English-speaking 

world, particularly in countries such as the United States, South Africa and 

Fiji, together with increased interest in Islâm among non-Muslims, has 

created an urgent need for a wider range of translations, to suit all 

orientations and educational levels. (2000: viii) 

In fulfilment of the universality of the Holy Qur‟ân, the declared intention of 

Ozek and his colleagues is to present a modern English translation that is 

accessible to the majority of English-speakers today. the Holy Qur‟ân itself 

states this fact in Sûrat Saba‟ “Sheba”:  

And We have not sent you (O Muhammad ) except as a giver of 

glad tidings and a wrner to all mankind, but most of men know not. 

(CT 34:28)  

ٖ   ٝٗزيشح ، رؾيشح   ُِ٘خط الا ًخكش أسعِ٘خى ٝٓخ أًؼش حُ٘خط لا يؼِٕٔٞ ٌُٝ  

About his intention, Abdel-Haleem writes:  

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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In preparing this translation the intention was to produce easily readable, 

clear contemporary English, as free as possible from the Arabism and 

Archaism that marked some previous translations, while remaining true to 

the original Arabic text. With these aims it was necessary to have the text 

read by native speakers of English mainly graduates in English and Arabic, 

including some of my former MA students. (2005: xxxvi) 

As a native-Arabic language speaker who knows the whole Holy Qur‟ân by 

heart, Abdel-Haleem‟s intention was to depart from the classical Arabic that 

characterizes the Holy Qur‟ân‟s discourse and to present it in a reliable, easily 

readable, clear contemporary English. 

4.2  The Translator’s/Translators’ Approaches, Techniques and Styles  

Being aware of the significant role of the method in understanding of the 

original language, Shaikh Salih Âl al-Shaikh (2009: 111) writes: “We, 

therefore, request every reader of this translation to furnish the Complex with 

any mistakes, omission and addition that he may find in it so that they may be 

eliminated in subsequent editions in shâ Allâh.”  

The Control Text adapts the semantic approach to translation because it wants 

to remain within the original culture of the Holy Qur‟ân. The translators use 

current British English with intensive explanatory transliterations, 

paraphrases, commentary and footnotes to facilitate understanding of the 

message of the Holy Qur‟ân. Their technique of avoidance of omission and 

addition in the translation of the Holy Qur‟ân can be elicited from the above 

request to readers by Shaikh Ṣaliḥ Âl al-Shaikh. As such, this translation 

should seek the simplest word in current English so as to enable the modern 

generations to comprehend the message of the Holy Qur‟ân. 

About Pickthall‟s approach, technique and style, Khaleel Muhammad (2005: 3) 

argues: “Aware that heavily annotated works distracted from focus on the 

actual text, Pickthall provided few explanatory notes and tried to let the text 

speak for itself.” 

Because his translation was a reaction to the Christian missionaries‟ offensive 

translations, and was done in the first half of the twentieth century, Pickthall 

used the Jacobean English which was prevalent in translations of the Bible at 
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that time. As such, his translation is not really appealing to modern Muslim 

non-native English speakers (and in some instances even incomprehensible for 

contemporary English-speakers) because the “classical English” is no longer 

spoken at present. 

Regarding his approach, technique and style, Ali writes: 

Introducing the subject generally, I come to the actual Sûras. Where they 

are short, I give you one or two paragraphs of my rhythmic Commentary to 

prepare you for the text. Where the Sûra is long, I introduce the subject-

matter in short appropriate paragraphs of the Commentary from time to 

time, each indicating the particular verses to which it refers. The paragraphs 

of the running Commentary are numbered consecutively, with some regard 

to the connection with the preceding and the following paragraphs. It is 

possible to read this running rhythmic Commentary by itself to get a general 

bird‟s-eye view of the contents of the Holy Book before you proceed to the 

study of the Book itself. (1934: iv) 

As far as approach is concerned, Ali used a communicative approach to 

translation. He, too, sought to reflect the poetic, rhetorical features of the 

original Holy Qur‟ân in an English, which no one uses at the present time. 

Therefore, his translation presents the same obstacles as those mentioned above 

in respect of Pickthall‟s. 

Describing his approach, Asad writes:  

This absence of any division of reality into “physical" and “spiritual” 

compartments makes it difficult for people brought up in the orbit of other 

religions, with their accent on the “supernatural” element allegedly inherent 

in every true religious experience, to appreciate the predominantly rational 

approach of the Qur‟ȃn to all religious questions… With the exception of 

two terms, I have endeavoured to circumscribe every Qur‟ânic concept in 

appropriate English expressions - an endeavour which has sometimes 

necessitated the use of whole sentences to convey the meaning of a single 

Arabic word. The two exceptions from this rule are the terms al-qur‟ᾱn and 

Sûrah, since neither of the two has ever been used in Arabic to denote 

anything but the title of this particular divine writ, and each of its sections 

or “chapters”, respectively: with the result it would have been of no benefit 

whatsoever to the reader to be presented with “translations” of these two 

terms. (1985: iii) 

According to Antoine Berman‟s definition (2004: 244) 

Rationalization recomposes sentences and the sequence of sentences, 

rearranging them according to a certain idea of discursive order - wherever 

the sentence structure is relatively free (i.e. wherever, it doesn‟t answer to 

specific idea of order, it risks a rationalizing contraction.) 
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Asad (1985: vi) used the rational approach which allows him “... to 

circumscribe every Qur‟ânic concept in appropriate English expressions - an 

endeavour which has sometimes necessitated the use of whole sentences to 

convey the meaning of a single Arabic word.”  

However, although, the Holy Qur‟ân will not tolerate any omission, 

substitution, manipulation or rearrangement of its composition, as far as 

conveying the meaning is concerned, the rational approach may be is the most 

appropriate method to be used in the translation of such a text of a miraculous 

embedded nature as the Holy Qur‟ân.  

As for his technique and style, Asad writes:  

... On the other hand, I did not see any necessity of rendering the Qur‟ânic 

phrases into a deliberately „modern” idiom, which would conflict with the 

spirit of the Arabic original and jar upon any ear attuned to the solemnity 

inherent in the concept of revelation. (1985: viii) 

Although Asad put it clearly that his target receptor was/is “the contemporary 

reader”, his use of the pronouns such as “thou and thee” would most probably 

alienate his envisaged readers. 

About his approach, Irving writes:  

[W]e must be able to discuss Islam on our own terms, terms which have 

been made up through our own knowledge and our own use of the English 

language. I have tried to find the simplest word so that the Muslim child can 

understand it easily, and feel strengthened thereby. It is also intended for the 

pious non-Muslim who is not already tied up in theology of some other sort: 

we must be able to discuss Islam on our own terms, terms which have been 

made up through our own knowledge and our own use of the English 

language. (1992: xxiv)  

As he targeted the younger American generations, Irving wants to move or 

transpose the Holy Qur‟ân to the American culture. He uses a communicative 

approach, because it enables him to communicate the meaning of the original 

in such a way that both content and language are readily acceptable and 

comprehensible to his readers. As such, he translates the specific term of “the 

Holy Qur‟ân “ into “the Noble Reading”, which can be deemed to be a 

distortion of the original text. However, his subtitle “The First American 



  124 

Version” is a direct contradiction to the basic Holy Qur‟ân‟s concept of unity 

of the Muslim community.  

He adopts a technique of flexibility in translation: “Almost every day I learn a 

new rendering for a word or a phrase: then I must run this new thread of 

meaning through the other passage.”(1992: xxiv) 

Regarding his style, Irving claims: 

Rhymed prose meets the ear, but since the invention of the printing press it 

is punctuation and paragraphs that meet the reader‟s eye. Verse form and 

punctuation are both matters of literary structure; when the rhyme shifts in 

the Qur‟ân, it is shown roughly in this version by using different lines and 

paragraphs in English, so that the reader can achieve a similar rhythmic 

effect, especially for public reading or recitation. (1992: xxxiv)  

He tried to preserve the poetic features of the Holy Qur‟ân in simple 

contemporary words in order to help the readers to understand it easily. 

About the technique and style adopted by their team, Ozek writes: “We plan to 

improve upon each new edition, especially, regarding commentary but also 

regarding the refinement of language, until the English we have chosen truly 

becomes both modern and eloquent.” (2000: vii) 

To achieve their goal of reflecting the mainstream understanding of the Holy 

Qur‟ân, which most readers wish to know, Ozek uses the semantic approach. 

In terms of a technique of transliteration, this translation differs from the 

Control Text‟s translation in using the transliteration only for Sủrat Al-Fȃtiḥa. 

Regarding his approach, technique and style, Abdel-Haleem claims:  

This translation is intended to go further than previous works in accuracy 

clarity, flow, and currency of language. It is written in a modern, easy style, 

avoiding where the possible use of cryptic language, or archaisms that tend 

to obscure the meaning…Throughout this translation, care has been taken to 

avoid unnecessarily close adherence to the original Arabic structures and 

idioms, which almost always sound unnatural in English. (2005: xxix) 

As an Egyptian and a professor at London University, Abdel-Haleem is well 

acquainted with both the Arabic and the English culture. Since his target 

receptors are the native speakers of English, Abdel-Haleem uses a 

communicative approach, in which he avoids using not only Archaic Arabic 
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and idioms, but also the more classical English that characterized the earliest  

translations of the Holy Qur‟ȃn done by non-Muslim or Muslim translators. 

He uses a technique of omission and chooses modern simple words in his 

translation. He kept footnotes to a minimum and supplied them only when 

there is an absolute need: “The footnotes are meant to be minimal, and to 

explain allusions, references, and cultural background only when it was felt 

these were absolutely necessary to clarify meaning and context.” (2005: xxxv) 

4.3  The General Comments on the Problems Experienced or Envisaged 

in the Translation of the Holy Qur’ân  

Shaik Ṣâliḥ al-Shaikh writes:  

We are aware of the fact that the translation of the Glorious Qur‟ân, 

however accurate it may be, must fall short of conveying the wealth of 

meaning that the miraculous text of the original conveys: and that the 

meaning conveyed by the translation is only the sum total of what the 

translator has understood from the text of the Glorious Book of Allâh, and 

that it cannot escape the defects and drawbacks that are inherent in every 

human endeavour. (2009: 111) 

If understanding of the Holy Qur‟ân is difficult for an educated native-

Arabic speaker who is not specialized in the Qur‟ânic studies - a fact that 

is verified by the various numbers of commentators and commentaries 

“Tafsīrs” of the Holy Qur‟ân - how will it be for a translator who is a 

non-Arabic speaker? This assumption is what Shaik Salih al-Shaikh 

wants to convey to the reader of the Control Text:  

 “… however accurate it may be, [it] must fall short of conveying the 
wealth of meaning that the miraculous text of the original conveys.” (2009: 

111) 

In his introduction, Pickthall writes:  

The arrangement is not easy to understand. Revelations of various dates and 

on different subjects are to be found together in one sûrah: verses of 

Madinah revelation are found in Meccan sûrahs: some of the Madinah 

sûrahs, though of the late revelation, are placed first and the very early 

Meccan sûrahs at the end. But the arrangement is not haphazard, as some 

have hastily supposed. Closer study will reveal a sequence and significance, 

as, for instance, with regard to the placing of the very early Meccan sûrahs 

at the end. The inspiration of the Prophet progressed from inmost things to 

outward things, whereas most people find their way through outward things 

to things within. (1930: 18) 
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He continues:  

There is another peculiarity which is disconcerting in translation though it 

proceeds from one of the beauties of the original, and is unavoidable 

without abolishing the verse-division of great importance for reference. 

(1930: 318) 

Because he lived in the Arab world for a long time, one can conclude 

from this long argument that Pickthall was familiar with the Holy 

Qur‟ân‟s structure and the areas of difficulty in terms of translation. He 

shared the view of Muslim scholars who believed/believe that the Holy 

Qur‟ân is untranslatable, but its meaning can be conveyed through 

translation: “That is of the spirit of the Arabic language: but attempts to 

reproduce such rhythm in English have the opposite effect to that 

produced by the Arabic.” (1930: 19) 

In his commentary on the Qur‟ân, Yusuf Ali writes: 

Sometimes I have considered it too stupendous for me - the double task of 

understanding the original, and reproducing its nobility, its beauty, its 

poetry, its grandeur, and its sweet practical reasonable application to every 

day experience…Classical Arabic has a vocabulary in which the meaning of 

each root-word is so comprehensive that it is difficult to interpret it in a 

modern analytical language word for word, or by the use of the same word 

in all places where the original word occurs in the Text. (1934: iv) 

As a non-native Arabic speaker, Ali described the difficulty of the double 

task for him as to understand the original of the Holy Qur‟ân and to translate 

not only the words but also its specific features. He had a similar view to 

those held by Asad and Abdel-Haleem in respect of the development of 

meaning in Arabic, and he writes: “Arabic words in Text have acquired other 

meanings than those which were understood by the Apostle and his 

Companions. All living languages undergo such transformations.” (1934: 

viii) 

Being well acquainted with the Arab language and culture, having spent a 

lifetime in Arabia studying Arabic, Asad sets out the various difficulties of 

translation of the Holy Qur‟ân as follows: 

Unlike any other book, its meanings and its linguistic presentation form one 

integrated. The position of individual words in a sentence, the rhythm and 

sound of its phrases and their syntactic construction, the manner in which a 
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metaphor flows almost imperceptibly into a pragmatic statement, the use of 

acoustic stress not merely in the service of rhetoric but as a means of 

alluding to unspoken but clearly implied ideas: all this makes the Qur‟ᾱn, in 

the last resort, unique and untranslatable - a fact that has been pointed out 

by many translators and by all Arabs scholars. But although it is impossible 

to “reproduce” the Qur‟ᾱn as such in any other language, it is none the less 

possible to render its message comprehensible to people who, like most 

Westerners, do not know Arabic at all or, as is the case with most of the 

educated non-Arab Muslims, not well enough to find their way through it 

unaided. (1985: v) 

Irving refers to some Arabic incongruity related to the problems of translating 

the Holy Qur‟ân:  

Some confusion in translations stems at times from the inability to 

distinguish between nouns and verbal sentences, verbs cause some 

difficulty too, since they can vary in the usage, tense and conditional moods 

must be expressed with care, especially with the absent verb “to be”, 

collective nouns are generally considered as abstract feminines in Arabic, 

exactly what we find in English words “cattle”, “opera”, “people”. Plurals 

in Arabic which do not refer to human beings become abstract feminines, 

and take their adjective in the feminine singular. The superlative absolute 

presents another problem. (1992: xxvi ) 

This is just an example of the very elaborate introduction by Irving to the 

difficulties that the translator of the original text of the Holy Qur‟ân  

might encounter. This is because he discusses in detail the problems of 

translating the Holy Qur‟ân, namely; the grammar and syntax such as 

conjunctions, connectives, the differences between the nouns and verbal 

sentences, the disjunctive pronoun, tense and conditional moods, 

collective nouns, the superlatives and the possessive pronouns. He also, 

discusses the dualism and pairs, the Qur‟ânic terminologies, the spelling 

and phonetics, the style and mood and chanting and recitation.  

Ozek and his colleagues write:  

Over thirty English translations of the Majestic Qur‟ân have been made, 

many of which continue to serve people all over the world. Many of them 

are of a high quality, and have filled the gap in conveying something of the 

Book‟s message to English speakers. Nonetheless, there is a generally felt 

belief that the gap has not been completely filled. Among the reasons for 

dissatisfaction, apart from the obvious one of the Qur‟ᾱn‟s inherent 

untranslatability, we could cite the following: 

First, the translations most commonly reprinted are written in an archaic, 

Biblical style, which, while dignified and melodious, is sometimes difficult 

for a new generation which has not been exposed to pre-modern literature. 
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Second, the growing number of conversions to Islâm in the English-

speaking world, particularly in countries such as the United States, South 

Africa and Fiji, together with increased interest in Islâm among non-

Muslims, has created an urgent need for a wider range of translations, to 

suit all orientations and educational levels. (2000: vii) 

To Ozek and his colleagues the problem is in the inherent untranslatability 

of the Holy Qur‟ân which can be explained in its syntactic, semantic, 

rhetorical, phonetic and cultural features. They believe that the translation 

of the Holy Qur‟ân can convey only something of the meaning of the 

Book‟s message to English. But as a team consisting of different native 

languages and embracing different cultures, their translation could 

possibly be more accurate than the other translations.  

On the difficulty of translation of the Holy Qur‟ân, Abdel-Haleem writes:  

Throughout this translation, care has been taken to avoid unnecessarily 

close adherence to the original Arabic structures and idioms, which almost 

always sound unnatural in English… Also problematic can be a particular 

kind of rhetorical question, frequent in the Qur‟ân, which expresses 

disapproval through its grammatical structure rather than by any lexical 

addition. (2005: xxxi) 

Abdel-Haleem finds that the difficulty of translation of the Holy Qur‟ân is to 

be found in its intertextuality, the context, the Arabic structure and idioms, the 

pronouns and the classical usage of Arabic. 

Cleary all the translators are led by the intention of conveying the message of 

the Holy Qur‟ân to non-Arabic speakers in a way that can be comprehensible 

to them and for this reason - with the exception of Asad - they primarily 

adopted one or two approaches. The first is the semantic approach which will 

let them move their readers to the Arab culture, the culture in which the Holy 

Qur‟ân was revealed. In this respect it maybe useful to repeat Peter Newmark‟ 

definition of the semantic approach:  

Semantic translation sometimes has to interpret, even to explain a metaphor, 

if it is meaningless in the target-language (nevertheless, only as a last 

resource, only if the translator is convinced that the relevant background 

knowledge is inaccessible to his reader). In semantic translation, the 

translator‟s first loyalty is to his author. (1988: 63) 

The second one is the communicative approach which will allow them to 

move the Holy Qur‟ân to the readers‟ culture. They use a flexible technique 



  129 

and simple style to fulfil their intention. They draw attention of the readers to 

the difficulty that they faced in the translation of the Holy Qur‟ân.  
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CHAPTER FIVE   

THE ANALYSIS OF THE SELECTED SȖRAHS 

This chapter explores the selected Sûrahs of the Holy Qur‟ân in both the 

Arabic language (the Source Language) and the English language (the Target-

language) to identify semantic disparities and discrepancies between them, 

and critically analyses them.  

As indicated earlier, the Arabic text published by the King Fahd Complex in 

Madīnah Munawarrah as Al-Qur‟ân Al-Karīm in 2009 will be used as the 

Source Text . 

The translation by the same Complex, The Noble Qur‟ân English Translation 

of the Meanings and Commentary, also published in 2009, will serve as a 

Control Text. In light of the fact that this text can be deemed an authorized 

translation, it would make sense to use this as the basis for the comparative 

study of the other texts. The reason for choosing these texts were set out 

earlier, but for the sake of clarity the chronological order of their publication 

are given again below:  

 (a) Pickthall, M. M. 1930.The Glorious Qur‟ân. I used this translation 

because it was the first translation which was done by a European 

Muslim who was familiar with the Arabs‟ culture and it is now available 

world-wide and on the internet. 

(b) Ali, A. Y. 1934-1937. The Holy Qur‟ān. Translation and 

Commentary.  

(c) Asad, M. 1980. The Message of the Qur'ān.  

(d) Irving, B.T. 1992. The Qur‟ân. 

(e) Ozek, A., Abdal Hakim Murad, Mostafa al-Badawi and Uthman 

Hutchinson. 2000. The Majestic Qur'ān. 

(f) Abdel-Haleem, M.A.S. 2005. The Qur‟ân.  
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As has been stated earlier, the  translated version of the Holy Qur‟ân of the 

Complex of Madīnah Munawarrah in the Kingdom of Saudi Arabia will be 

used as a Control Text and it will be referred to as such (CT). The others will 

be referred to simply by the names of the translators: Pickthall, Ali, Asad, 

Irving, Ozek and Abdel-Haleem. The latter approach will help in avoiding 

possible confusion between the identical translated title, The Qur‟ân, that was 

used by both Abdel-Haleem and Irving. 

The Specific Sûrahs of the Holy Qur‟ân that the research focuses on are the 

following: the 1
st
, the 3

rd
, the 12

th
, the 61

st
 and the 112

th 
Sûrah. 

5.1  The Reasons for Selecting the Sûrahs. 

The reasons are briefly set out below and it will be clear that there are 

common aspects of features relevant to translation problems or challenges 

shared by all or many of them. 

 They contain some culture-specific concepts. 

 They reflect specific linguistic differences between Arabic and 

English.  

 They contain “At-Tanwīn” the Arabic grammatical device might not 

be replicated in translation. 

 They have some poetic features which might not be reflected in 

translation, such as: rhyme alliterations, assonance, consonance and 

rhyme. 

 Some of them start with the abbreviated letters, one of the specific 

style aspects wthat can be described as Qur‟ânic . 

5.2 Comparison between the Selected Translations. 

At the outset it must be reiterated that the verses discussed are those where 

there are some significant semantic disparities and discrepancies between the 

selected texts. Other reasons justifying the selection have been referred to 

earlier and some more detail in this respect is given prior to the discussion of 

the Sûrah itself.  



  132 

5.2.1 The first Sûrah (The Opening Chapter)  

 This Sûrah is known by several names such as: Fâtiḥat al-Kitâb (The 

Opening of the Book), Umm al-Kitâb (The Essence of the Book), As-

Sab` al-Mathânī (The Seven Oft-Repeated Verse), Al-Kâfiya (The 

Sufficient), Al-Shâfia` (The Curing Sûrah), Sûrat Al-Ḥamdu (The 

Sûrah of praise). It is very important in Islamic worship, being an 

obligatory part of the daily Salâh, repeated several times during the 

day. 

 It contains some culture-specific concepts. 

 It has some poetic features such as assonance, consonance and rhyme, 

which may not be reflected in translation. 

 It reflects specific linguistic differences between Arabic and English 

related to the disconnected pronoun “ايخى”, which precedes the full 

verbal sentences “ٖايخى ٗؼزذُُ ٝايخى ٗغظؼي”, creating a problem for 

translators.  

 It contains the core of the Islȃmic belief, “Tawhid”, that is to say, the 

oneness of Allâh, and the exclusive worship of Allâh. 

 The guiding principles of the Holy Qur‟ân, which were revealed to 

help mankind along the journey of life, are summed up in this Sûrah.  

 It is one of the short and concise Sûrahs.  

 It has simple words, but is full of complex meanings. 

 

In respect of this Sûrah, reference must briefly be made to the discrepancy in 

the numbering of the verses. 

According to al-Qurṭubī: 

Al-Shâfi`ī considers the acronym the “Basmallah”, which comprises the 

words: “In the Name of Allâh, the Most Gracious, the Most Merciful”, as an 

integral part of „The Opening chapter‟ and, therefore, it is numbered as 

verse 1, and should be recited aloud in Ṣalâh. But Abū Ḥanīfa decides that 

this acronym should be recited silently in Salâh, because it does not form a 

part of Sûrat Al-Fâtiha or any other Sûrah, with the exception of verse 30 

of Sûrat An-Naml (The Ants). (2001: 11)  

As far as the term “Method/School of Fiqh” is concerned, there are four main 

Islamic Jurisprudence Schools. The leaders of these schools were the eminent 
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scholars of Fiqh: Abū Ḥanīfa, Mâlik, Al-Shâfi`ī and Ibn Ḥanbal. All of these 

schools are based on the Islamic Fiqh with slight differences in their 

interpretation of some verses or Prophetic traditions. An example would be 

the difference between them about the “Basmallah”, whether it is a part of 

Sûrat Al-Fâtiḥa or not, or whether it should be recited loudly or silently in 

Ṣalȃh. Schools shape the aspects of daily life of Muslims in terms of the rules 

pertaining to acts of worship and the rules pertaining to dealings with others. 

In Sudan they follow the Maliki School, in Egypt they follow the Shafei 

School and in South Africa they follow the Hannifi School, and for this 

reason the Holy Qur‟ân was/is numbered according to the school that they 

follow in that country. This could probably hold true for the translators and 

found in their versions of translations of the Holy Qur‟ân. 

Based on the Hanafi and Al-Shâfi`ī schools the selected translators numbered 

the verses of Sûrat Al-Fâtiḥa differently. For the Control Text, Ali, Asad and 

Abdel-Haleem, the “Basmallah” is verse number 1 of Sûrat Al-Fâtiḥa, but it 

is not a part of Sûrat Al-Fâtiḥa for Pickthall, Irving and Ozek. This difference 

in the actual numbering of the verse will be ignored in the discussion which 

follows as the actual verse will be referred to and used, not the numbering. 

5.2.1.1 Sûrah 1 Verse 1/2  

Source Text 

.رغْ الله حُشكٖٔ حُشكيْ  

Control Text 

 “In the Name of Allâh, the Most Gracious, the Most Merciful.” 

Pickthall  

 “In the name of Allah, the Beneficent, the Merciful.”  

Ali 

 “In the name of God, Most Gracious, Most Merciful.” 
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Asad  

 “IN THE NAME OF GOD, THE MOST GRACIOUS, THE DISPENSER OF GRACE.” 

Irving  

“In the name of God, the Mercy-giving, the Merciful.” 

Ozek  

“In the name of Allah, the All Merciful, the Compassionate.” 

“Bismi‟Llāhi‟r-Rahmāhi‟r-Rahim.”  

Abdel-Haleem  

 “In the name of God, the Lord of Mercy, the Giver of Mercy!” 

 

Discussion 

The Arabic acronym “حُزغِٔش” which consists of the words“ الله حُشكٖٔ حُشكيْ رغْ ” 

was/is transliterated into the “Basmallah”. It comprises the words “In the 

Name of Allâh, the Most Gracious, and the Most Merciful”. 

According to Ibn Kathīr (2010: 14), “Ibn Abbas -سم٠ الله ػٜ٘ٔخ- narrated: 

“Prophet Muḥammad  did not know the end of any Sủrah and the 

beginning of the next one, unless He received the acronym the “Basmallah”.”. 

On the same page, he continues: “Prophet Muḥammad  said: “Everything 

which does not begin with the “Basmallah” falls short (of the blessing of 

Allȃh).”.” 

For the above Prophetic tradition the companions started the compilation of 

the Holy Qur‟ân with the “Basmallah”, and for the same reason Muslims 

believe in beginning everything with it, seeking Divine blessings. 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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In respect of translation, the Control Text, Pickthall and Ozek use a 

transliteration of “Allâh” to convey the meaning of the Arabic word “الله”, Ali, 

Asad, Irving and Abdel-Haleem use the word “God”. 

According to Ibn Kathīr (2010: 14), “(t)he word “Allâh” is a unique Arabic 

word. It is a noun. It has no dual, no plural, no adjective, no verb and no 

adverb.” According to The Dictionary of Islamic Terms (2010), “the Arabic 

word “Allâh” is the name of the creator of the universe.”.”  

However, while the Arabic word “Allâh” has no derivatives, there are ninety-

nine other names or attributes of Allâh which have many derivations, such as 

verbs, nouns, etc. 

Examples of the derived verbs from the attribute“حُخخُن” which is “the 

Creator” can be a present tense “يخِن”which is “to create/creates/ create”, a 

future tense “عيخِن” which is “will create”, a past tense “خِن”, which is 

“created” and an imperative tense “حخِن”which is “create”. 

The above verbs can be applied to all forms of the subjects and objects of the 

sentence; singular, dual or plural, feminine or masculine and they change their 

forms, accordingly. 

Examples of the derived nouns are the following: the word “حُخخُن” itself 

which can be used for a singular masculine form, the word “حُخخُوش” which can 

be used for a singular feminine form, the word “ٕحُخخُوخ” which can be used for 

a dual masculine form, the word “ٕحُخخُوظخ” which can be used for a dual 

feminine form, the word“ٕٞحُخخُو” which can be used for a plural masculine 

form, and the word “حُخخُوخص” which can be used for a plural feminine form. 

According to the Concise Oxford Dictionary (2011), “the word “Allâh” is the 

name of God among Muslims and Arab Christians. The word “God” in 

Christianity and other monotheistic religions means “the creator and ruler of 

the universe: the Supreme Being.”.” 

The word “god” itself is equivalent to (any) “deity” has a plural form and the 

distinction between this meaning and the one used by the translators is 
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conveyed by the absence of the definite article and the use of the upper-case 

“G”. The use of the lower case would refer to “deities” such as the Greek, 

Roman and Indian gods or the pagan Arabs‟ gods around Al-Ka‟abah in the 

Pre- Islamic Era. 

In the “Basmallah”, the problem of non-equivalence arises because the Arabic 

word is a culture-specific concept with an imbued meaning. 

The Control Text, Pickthall and Ozek translate it by using a loan word. 

(English borrowed the word Allâh and it is reflected in the English 

Dictionaries as an English word). Asad, Irving and Abdel-Haleem use a 

cultural substitution to translate it.  

Although the source-language concept is lexicalized in the target-language, 

there is a difference in their expressive meaning. In terms of the equivalent 

effect, the transliteration of the word “Allâh” is more rewarding than the 

choice of the word “God” in as far as it places the text in a very specific 

context. 

Being aware of the importance of this Sûrah in Islamic worship, as an 

obligatory part of the daily Salâh, repeated several times during the day, and 

as a customary invocation used in Islȃmic ceremonies of all kinds and taking 

into account the merit of the poetic features of this Sûrah, Ozek uses 

transliteration for representing its Arabic words in their totality into English. 

Since the aim of Ozek, as it was stated in his preface, is to give the 

mainstream understanding of the Holy Qur‟ân, he tries to help his reader to 

move from his/her linguistic habits to those of the Arabic ones by the strategy 

of transliteration. By doing so, his translation will be more attractive and 

effective on those non-Arabic readers, Muslim or non-Muslim who wish to 

know more about Islam. 

In the “Basmallah”, the Control Text and Asad use the phrase “the Most 

Gracious”, Pickthall the word “the Beneficent”, Ali the phrase “Most 

Gracious”, Irving uses the phrase “the Mercy-giving”, Ozek uses the phrase 
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“the All Merciful” and Abdel-Haleem uses “the Lord of Mercy” to convey the 

meaning of the attribute of Allâh “ٖٔحُشك”. 

Semantically, the word “ٖٔحُشك” is one of the ninety-nine attributes of Allah. It 

is an exaggerated attribute that consists of a prefix “ال”, which is “Al”, the 

root form “سكٔش” and a suffix “ٕ” which is “n” in English. Although, the use 

of the definite article in Arabic is different to some extent from English, but in 

concern with the attributes of Allȃh, it is a part of all the ninety-nine attributes 

with exception of the word Allȃh itself. As such, without the definite article 

the words “سكٖٔ، سكيْ، سإٝف، ًشيْ ، ُطيق...اُخ” will not be attributes of Allȃh, 

The superlative “most”, which means “greatest in amount or degree”, can 

convey the meaning of the exaggeration of this word accurately. The adjective 

“ful”, which means “an amount that fills something”, can convey the meaning 

of the exaggeration in this word accurately as well. 

The phrase “the Mercy-giving” shifts the meaning of “being mercy Himself” 

to His action of giving mercy. The back translation will be “ٓؼط٠/ ٓخٗق حُشكٔش”, 

which will be a misinterpretation. 

Although the adjective “all”, which means “completely or in the highest 

degree”, has the meaning of the exaggeration in this word, it shifts the 

description of being “merciful” from the attribute “ ٖٔحُشك ” which is an 

exaggerated attribute in itself, to the name “Allȃh Himself”. The back 

translation of “the All Merciful” will be “ْحُشكيْ ًِٚ/حٌُخَٓ حُشكي”, which could be 

a misinterpretation. 

The phrase “the Lord of Mercy” shifts the meaning from the attribute 

 which is an exaggerated name in itself to the Lord who possesses ,”حُشكٖٔ“

that “mercy”. The back translation will be “سد حُشكٔش/ٓخُي حُشكٔش”, which is a 

misinterpretation as well. 

As such the words “All” and “Lord” will not be equivalents to the superlative 

“most” and the adjectival suffix “ful”. 
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The words “beneficent, compassionate, gracious and mercy” convey the 

meaning of the exaggerated indefinite article “ٖٔسك”, but without the definite 

article “the” and the superlative “most” or the adjectival suffix “ful”, they do 

not convey the meaning of the attribute“ٖٔحُشك”. 

Syntactically, the Control Text and Asad use the definite article “the”, the 

pronoun “most” and the morphemes “ful” and “ous”, Ali uses the pronoun 

“most” without a definite article and the morpheme “ous”, Irving uses the 

definite article “the” and a hyphenation rule “Mercy-giving”, Ozek uses the 

definite article “the”, a pronoun “all” and a morpheme “ful”, Abdel-Haleem 

uses the definite article “the”, the proper noun “Lord”, the preposition “of” 

and the noun “mercy”, for the prefix “ال” and for the suffix “ٕ”, to convey the 

meaning of Arabic exaggerated attribute of Allâh“ٖٔحُشك”.  

By using the definite article “the”, the translators manage to convey the prefix 

 .”حُشكٖٔ“ which is a part of the attribute ,”ال“

By using the superlative “most” and the adjectival suffix “ful”, the translators 

manage to convey the exaggeration of this attribute “ حُشكٖٔ  ”. Although Ali 

used the superlative “most”, by the omission of the definite article “the” 

which is equivalent to the prefix “ال” he failed to convey an essential part of 

the attribute “ٖٔحُشك”. 

By using the definite article “the” and the noun “beneficient” alone, Pickthall 

ignores the suffix “ٕ”, which plays the role of the exaggeration of this word.  

As such, the choice of the noun “Beneficent” alone has less equivalent effect. 

According to the Concise Oxford Dictionary (2011), “the word “beneficent” 

means “doing good or resulting in good”, the word “compassion, derivative 

compassionate” means “sympathetic pity and concern for the sufferings or 

misfortunes of others”, the word “dispense” means “distribute to a number of 

people, derivative dispenser”, the word “gracious” means “courteous, kind, 

and pleasant. In Christian belief, it means “showing divine grace”. The word 

“mercy” means “compassion or forgiveness shown towards an enemy or 
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person in one‟s power” and the word “most” means “greatest in amount or 

degree”.”  

According to Al-Mawrid (2007), “the word “beneficent” means “ ،ٓلغٖ، خيش

 ”the word “dispense ,”ؽلٞم، سكيْ“ the word “compassionate” means ,”سكيْ

means “يٞصع”,the word “gracious” means “ ًيظ،ؽلٞم، سإٝف، طيقًُشيْ،  ” and 

the word “mercy” means “سكٔش، سأكش، حُشكٔش”.” 

According to The Dictionary of Islamic Terms (2010), “the word “grace” 

means “ٗؼٔش، كنَ، رشًش” and the word “mercy” means “ كٔشس ”. “ 

According to Ibn Kathīr (2010:16), “the root of the attribute “ٖٔحُشك” is 

 ”.”It carries the exaggeration of mercy and grace .”سكٔش“

In the “Basmallah”, the Qur‟ânic term “ يْكحُش ” is conveyed by the phrase “the 

Most Merciful”, in the Control Text, in Pickthall by the word “the Merciful”, 

in Ali by the phrase “Most Merciful”, in Asad by the phrase “THE 

DISPENSER OF GRACE”, in Irving by the phrase “the Merciful”, in Ozek 

by the phrase “the Compassionate” while in Abdel-Haleem by the phrase “the 

Giver of Mercy!” 

The first assumption is that as a native Arabic language speaker who is 

familiar with both the Islamic and European cultures, Abdel-Haleem‟s 

translation could be the most accurate of all English translations of the Holy 

Qur‟ân. Nevertheless, by using the phrases “the Lord of Mercy, the Giver of 

Mercy” he ignores the hyperbole of the attributes of Allâh“ٖٔحُشك” and 

 .”حُشكيْ“

The Arabic attribute of Allâh “ْحُشكي” is an exaggerated “hyperbole” that 

consists of a prefix “ال”, which is “Al”, the root form “سكٔش” and the letter 

“ٟ”.  

According to the Concise Oxford Dictionary (2011), “the word “compassion, 

derivative compassionate” means “sympathetic pity and concern for the 

sufferings or misfortunes of others”, and the word “dispense” means 

“distribute to a number of people, the derivative  is  dispenser”.”  
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According to Al-Mawrid (2007) “the word “compassionate” means “ ،ؽلٞم

 ”.”يٞصع“ and the word “dispense” means ,”سكيْ

Although the adjective “compassionate” has the meaning of the Arabic 

adjective “ ْسكي ” without the definite article “the” it will not be an equivalent 

for the attribute “ْحُشكي”, because the prefix “ال” is a part of the exaggerated 

attribute “ْحُشكي”. 

The noun “dispenser” which means “distributor” of goods or any thing will 

not convey the meaning of the exaggerated attribute “ْحُشكي”.  

The phrase “THE DISPENSER OF GRACE” shifts the meaning from the 

attribute “ْحُشكي”, which is an exaggerated name in itself to “THE 

DISPENSER OF GRACE” who possesses that “grace”. The back translation 

will be “ٓٞصع حُشكٔش/ٓٞصع حُ٘ؼٔش”, which is a misinterpretation. 

By using the phrases “the Most Merciful”, “Most Merciful”, “the Merciful”, 

the Control Text, Ali, Pickthall and Irving all convey the role of the 

exaggeration of this attribute “ْحُشكي” more accurately than the choices of 

“compassionate”, “the Giver of Mercy” and “the Dispenser”.  

The choice of the phrase “the Most Merciful” has the most equivalent effect. 

In terms of closeness, the Control Text‟s translation is as close as possible to 

the original, because it uses the superlative “most” and the adjectival suffix 

“ful”, in addition to the definite article “the” to convey the prefix “ٍح” the 

main part that differentiates between the attributes of Allȃh “ٖٔحُشك” and 

  .”سكٔش“ and the adjective of the Arabic root ”حُشكيْ“

However, regarding the repetition of the definition of the dictionaries of the 

meaning  of the word “dispenser” as an equivalent of the attributes of Allȃh 

 because in Arabic they  have different meaning, while ,”حُشكيْ“ and ”حُشكٖٔ“

the  dictionaries give one meaning for  both of them. This proves  the  

argument of the problem of non-equivalence of some Quranic items. 

In respect of the use of capital letters in translation of the Holy Qur‟ân, it 

should be noted that Muslims prefer to use capital letters when writing all 
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words relate to Allȃh, whether they are direct names, descriptive words or 

pronouns and this explains why the translators use them in their translations. 

However, it seems that Ali uses capital letters illogically, for instance, the 

words “To” “In”, “Confirming”, “And”, “Of” and “As” in verse 3 of Sủrat Al-

Imr‟ȃn “The Family of Ȋmr‟ȃn”: 

It is He Who sent down To thee (step by step), In truth, the Book, 

Confirming what went before it: And He sent down the Law (Of 

Moses) and the Gospel (Of Jesus) before this, As a guide to 

mankind. (CT 3:3) 

ٝحلإٗـيَ حُظٞسحس يذيٚ، ٝأٗضٍ ريٖ ُٔخ ٓقذهخ   رخُلن حٌُظخد ٗضٍ ػِيي  

As for the illogical use of capital letters by Ali, it is worth repeating what is 

stated briefly in one verse of some characteristics of the Qur‟ânic style, and is 

explained at length below.  

The Holy Qur‟ân has a specific lattice structure that connects every word and 

every verse with every other word and every other verse by rhyme, rhythm 

and meaning. It often skips from one subject to another and offers instructions 

on the same subject in different places. Its verses can be very long or very 

short. What is stated in a general way in one verse is explained in detail in 

another: what is stated briefly in one verse, is explained in length in another. 

Therefore Ali uses the capital letters in his translation to draw his readers‟ 

attention to the shifts in meanings of the verses of the Holy Qur‟ân. As far as 

the poetic aspects of the Holy Qur‟ân are concerned, Ozek claims:  

Human literary productions are either in poetry or prose. The Majestic 

Qur‟ȃn, however, is in neither of these genres. Neither can it be termed 

music, although it possesses a system of tonality and rhythm that is 

aesthetically superb, being of Divine authorship. (2000: x)  

In this respect, this verse lost these qualities, created amongst others by the 

/n/ and /m/ at the end of the attributes of Allâh, “رحوي ين“ and ”ال رح  ”ال

which we find here and at the end of all the verses of this Sủrah:  

  رغْ الله حُشكٖٔ حُشكيْ.
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As has been stated earlier, an investigation into the representation of the 

poetic nature of the Holy Qur‟ân in translation is a complex undertaking. 

It could hardly be included in a study of this kind, where the aim is to 

discuss semantic disparities and discrepancies. Justice can hardly be done 

to the rich poetic texture of the work by cursory remarks as the one above 

and for that reason little attention will be devoted to this aspect of the 

translations. 

5.2.1.2    Sûrah 1 Verse 3/4  

Source Text 

.حُذيٖ يّٞ ٓخُي  

Control Text  

“The Only Owner (and the Only Ruling Judge) of the Day of Recompense (i.e. the Day of 

Resurrection).” 

Pickthall  

“Owner of the Day of Judgment.” 

Ali 

 “Master of the Day of Judgment.” 

Asad 

“Lord of the Day of Judgment.” 

Irving 

 “Ruler on the Day for Repayment!” 

Ozek 

“Master of the Day of Judgement.” “Māliki yawmi‟d-din.” 
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Abdel-Haleem 

“Master of the Day of Judgement.” 

Discussion 

In this verse the Control Text, Asad, Irving, Ozek, Abdel-Haleem, Pickthall 

and Ali use different words, such as “Owner”,  “Judge”, “Lord”, „Ruler and 

“Master” to convey the meaning of the Qur‟ânic term “ٓخُي”. But the Control 

Text adds a qualifier “only” and a paraphrase “(and the Only Ruling Judge)”.  

According to the Concise Oxford Dictionary (2011), “the word “Judge” 

means “A public officer appointed to decide cases in a law court. A person 

who decides the result of a competition. A person able or qualified to give an 

opinion”. “The word “Lord” means “a name for God or Christ”. The word 

“master” means “a man who has people working for him, especially servants 

or slaves, a male head of a household, a person who has complete control of 

something”. The word “owner” means “a person who owns something” and 

the word “ruler” means “a person or an agent exercising government or 

control”.  

 According to Al-Mawrid (2007),  “the word “Judge” means “ ،يحكم على، يحاكم 

 ,”عيذ، ٠ُٞٓ، أٓيش، ِٓي، ػخَٛ“ the word “Lord” means ”  .”يقدر، يكون رأيا، قاضى، حكم

the word “own” means “ئِي” and the word “ruler” means “ غيطشحُلخًْ، حُٔ ”.” 

 Semantically, the problem of non-equivalence is because this is a culture-

specific item. The source-language concept is lexicalized in the target-

language, but there is a difference in their expressive meaning. The Control 

Text gives a translation by a paraphrase using related words. Asad, Irving, 

Ozek, Abdel-Haleem, Pickthall and Ali use a cultural substitution to translate 

it.  

However, using the qualifier “only” and a paraphrase “(and the Only Ruling 

Judge)” the Control Text adds more effect to the meaning of the word 
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“Owner”, than the other three words, as it differentiates between it and the 

other lords, masters, owners and rulers of lands or any other properties. 

The translators also use the word “Lord” as an equivalent for the Arabic word 

 which means that they use the same word for two different Arabic ,”سد“

words “سد” and “ٓخُي”. 

 This means that English has no specific equivalent for each of the two Arabic 

words. 

 There is a difference of meaning between the Control Text and the other 

translators in conveying the meaning of the Arabic “ٓخُي”.  

In the same verse the Control Text uses the phrase “the Day of Recompense” 

and a paraphrase “(i.e. the Day of Resurrection)”, Pickthall, Ali, Asad, Ozek 

and Abdel-Haleem use the phrase “the Day of Judgment.”, while Irving uses 

the phrase “the Day for Repayment!” to convey the meaning of the Qur‟ânic 

term “ حُذيٖ يّٞ ”.  

According to the Concise Oxford Dictionary (2011) “the word “Judgement 

Day” means “the time of the Last Judgement” The word “Recompense” 

means “punish or reward appropriately”. The word “Repayment” means “pay 

back money owed to someone, do or give something as recompense for 

favour or kindness received” and the word “Resurrection” means “in Christian 

belief the rising of the dead at the Last Judgement” .” 

According to Al-Mawrid (2007), “the word “Judgement day” means “ ّٞي

يـخصٟ، يؼخهذ أٝ يٌخكت أٝ يؼٞك “ the word “Recompense” means ,”حُلغخد أٝ حُذي٘ٞٗش

 and ,”ٝكخء ديٖ،ٓـخصحس، ٌٓخكؤس، طؼٞيل“ and the word “Repayment” means ”ػٖ مشس

the word “Resurrection” means “رؼغ، ٗؾٞس، حٗزؼخع.”.” These are the same 

definitions that are given by the Concise Oxford Dictionary. 

 Semantically there is no problem of non-equivalence, the source-language 

concept is lexicalized in the target-language. The choices of the equivalents 

were/are based on the translators‟ personal preference. 
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Although the phrase “the Day of Judgment” conveys the meaning of the 

Qur‟ânic term “ حُذيٖ يّٞ ” - as it a common culture-specific concept that relate 

to religions - the phrase “the Day of Recompense” and a paraphrase “(i.e. the 

Day of Resurrection)” conveys the meaning of the Qur‟ânic term “ حُذيٖ يّٞ ” 

more accurately.  

 In terms of the equivalent effect, the choice of the phrase “the Day for 

Repayment!” is the least effective. 

 The Control Text‟s translation is as close as possible to the original text, 

because it covers all the possible meanings by using the qualifier “only”, the 

word “owner” and a paraphrase “(and the Only Ruling Judge)” for the 

Qur‟ânic term “ٓخُي” and the phrase “the Day of Recompense” and a 

paraphrase “(i.e. the Day of Resurrection.”, for the Qur‟ânic term “ حُذيٖ يّٞ ”.  

 

5.2.1.3 Sûrah 1 Verse 4/5  

Source Text 

.ٗغظؼيٖ ٗؼزذ ٝايخى ايخى.  

Control Text  

“You (Alone) we worship, and You (Alone) we ask for help (for each and everything).” 

Pickthall 

 “Thee (alone) we worship: Thee (alone) we ask for help.” 

Ali 

 “Thee do we worship, And Thine aid we seek.” 

Asad 

 “Thee alone do we worship: and unto Thee alone do we turn for aid.” 
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Irving 

“You do we worship and You do we call on for help.” 

Ozek 

“You alone do we worship, and Your help alone do we seek.”  

 “Iyyᾱka na budu, wa Iyyᾱka nasta ῑn.” 

 

Abdel-Haleem 

 “It is You we worship: it is You we ask for help.” 

Discussion 

In this verse, The Control Text, Pickthall, Irving, Ozek and Abdel-Haleem use 

the word “help”, while Ali and Asad use the word “aid”, to convey the 

meaning of the Arabic word “ٖٗغظؼي”.  

According to the Concise Oxford Dictionary (2011), “the word “aid” means 

“help or support”, the verb “call on” means “have recourse to”. The word 

“help” means “be of a benefit to, support someone to allow them to move in a 

specified direction” and the verb “turn to” means “go to for help or 

information, have recourse to”.” 

According to Al-Mawrid (2007), “the word “aid” means “ ،يؼخٕٝ، يغخػذ، ٓؼخٝٗش

يغخػذ، “ the word “help” means ,”يذػٞ، ي٘خدٟ“ the verb “call on” means ,”ٓغخػذس

  ”.”يشؿغ، يِـؤ“ ‟and the verb “turn to” means ”يؼخٕٝ

In terms of equivalent affect the word “help" is the most effective. In terms of 

accuracy all these options are interchangeable.  

Semantically, the disconnected pronoun “ايخى” in this verse, “ ايخى ٗؼزذ ٝايخى

 may cause a semantic problem for the translators. The translators use ,”ٗغظؼيٖ

different strategies to overcome this problem. All the translators use 

paraphrases to convey the meaning of the clauses “ٖايخى ٗؼزذ ٝايخى ٗغظؼي”. 
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Syntactically, however, by using the word “alone” and the phrase “for each 

and everything”, the Control Text adds some meaning which are not visible in 

the sentence. Asad also adds the word “alone”, which is not visible in the 

sentence.  

Using the pronoun “Thee” instead of the pronoun “You” for the disconnected 

pronoun “ايخى”, the translations of Pickthall, Ali and Asad will not be 

understood by the modern English reader. The choice of the pronoun “You” 

as an equivalent for the disconnected pronoun “ايخى” is an appropriate choice. 

Using “Thine”, the possessive form of you, Ali does not only create some 

meaning which is not visible in the sentence, but also he shifts the meaning of 

the disconnected pronoun “ايخى” from “Allâh” to “the help of Allâh”. 

Because the translations of Pickthall, Ali and Asad were done in an earlier era, 

and because they were oriented towards the Westerners, they use the Biblical 

language.  

Although Ozek uses a more contemporary English in the clause “Your help 

alone do we seek”, by doing so he changes the meaning of the disconnected 

pronoun “ايخى” from “Allâh” to “Allâh‟s help”. The back translations of their 

translations will be “ٗغخٍ حعظؼخٗظي”. 

Ali, Asad, Irving and Ozek use the auxiliary “do” to show the emphasis of the 

disconnected pronoun “ايخى”. 

By using the adjective alone, whether in parenthesis or not, the translators add 

some information which are not visible in the original text. However, 

irrespective of whether the translators use classical language or current 

language, the emotional effect of this Sûrah is lost and this explains why Ozek 

uses transliterations for the whole of it so as to retain this emotional effect.  

In terms of understanding, the Control Text, Irving, Ozek and Abdel-Haleem 

are the most appropriate to the modern receptor language. Nevertheless, by 

using a paraphrase “(for each and everything)”, the Control Text adds some 

information which is not visible in the original text.  
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Although the study will not discuss the loss of poetic features in the various 

translations, it might be useful to indicate some of the prosodic markers in the 

verses. The density of these indications will provide some idea to non-Arabic 

speakers of the difficulties translators could expect in trying to emulate the 

original in English. Following this route, would obviate the need to spend 

time identifying, enumerating and describing what would be required in this 

respect, which is also not the purpose of this study. 

This will be done by simply underlining these markers in some of the verses 

towards the end of the relevant discussion. In this verse it might well look as 

follows:  

 .”ايخى ٗؼزذ ٝايخى ٗغظؼيٖ“

In terms of closeness, Abdel-Haleem‟s translation is as close as possible to the 

original text, as he uses the pronoun “it” for the disconnected pronoun “ ايخى

 . is hidden ”ٗؼزذ“ as an object, because the real object of a verb ”ٗؼزذ ٝايخى ٗغظؼيٖ

 

5.2.1.4 Sûrah 1 Verse 6/7 

Source Text 

.ٝلا حُنخُيٖ أٗؼٔض ػِيْٜ ؿيش حُٔـنٞد ػِيْٜ حُزيٖ فشحه  

Control Text  

“The Way of those on whom You have bestowed Your Grace, not (the way) of those who 

earned Your Anger (i.e. those whose intentions are perverted: they know the Truth, yet do not 

follow it), nor of those who went astray (i.e. those who have lost the (true) knowledge, so 

they wander in error, and are not guided to the Truth).” 

Pickthall 

“The path of those whom Thou hast favoured. Not (the path) of those who earn Thine anger 

nor of those who go astray.”  
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Ali 

 “The way of those on whom Thou hast bestowed Thy Grace, Those whose (portion) Is not 

wrath, And who go not astray.” 

Asad 

 “The way of those upon whom Thou hast bestowed Thy blessing, not of those who have been 

condemned [by Thee], nor of those who go astray.”  

Irving 

“The road of those whom You have favoured, with whom You are not angry, nor who are 

lost.” 

Ozek  

“The path of those whom You have favoured: “Sirāta‟lladhina an‟amta „alaylhim”. Not of 

those who have incurred Your wrath "Ghayri‟l-maghdūbi „alayhim”, Nor of those who are 

astray “Wa la‟d-dāllin.” 

Abdel-Haleem 

“The road of those You have blessed, those who incur no anger and who have not 

gone astray." 

Discussion 

In this verse, The Control Text, Asad and Ali use the word “the way”, Irving 

and Abdel-Haleem use the word “the road”, Pickthall and Ozek use the word 

“the path” to convey the meaning of the Arabic word “فشحه”.  

In Arabic the word “فشحه” is the moral “method, style, manner of doing 

something‟, while the word “هشين” is a physical “a road, track, path, or street”. 

All these words are interchangeable and they all convey the general meaning, 

but the choice of the word “way” is more accurate as it covers the material 

meanings of the Arabic word “فشحه” . 
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The Control Text uses the sentence “You have bestowed Your Grace”, 

Pickthall uses the sentence “Thou hast favoured”, Ali uses the sentence “Thou 

hast bestowed Thy Grace”, Asad uses the sentence “Thou hast bestowed Thy 

blessing”, Irving and Ozek use the sentence “You have favoured”, Abdel-

Haleem uses the sentence “You have blessed”, to convey the meaning of the 

Arabic sentence “أٗؼٔض”.  

The Control Text uses the sentence “who earned Your Anger (i.e. those whose 

intentions are perverted: they know the Truth, yet do not follow it).” Pickthall 

uses the sentence “who earn Thine anger”, Ali uses the sentence “Those 

whose (portion) Is not wrath”, Asad uses the sentence “those who have been 

condemned [by Thee]”, Irving and Ozek use the sentence “with whom You 

are not angry”, Ozek uses the sentence “Not of those who have incurred Your 

wrath”, Abdel-Haleem uses the sentence “those who incur no anger‟”, to 

convey the meaning of the Arabic clause“ْٜؿيش حُٔـنٞد ػِي”.  

According to the Concise Oxford Dictionary (2011), “the word “anger” means 

“a strong feeling of annoyance, displeasure, or hostility”, the word “astray” 

means “away from the correct path or direction”, the phrase “go astray” 

means “become lost or mislaid, the word “bestow” means “confer an honour, 

right, or gift”, the word “bless” means “consecrate or invoke divine favour 

upon someone by means of a religious rite”, the word “condemnation” means 

“an expression of a complete disapproval of”, the word “earn” means “obtain 

money in return for labour or services, gain something as the reward for hard 

work or merit”, the word “favour” means “approval or liking, unfair 

preferential treatment, an act of kindness beyond what is due or usual, regard 

or treat with favour, give unfairly preferential treatment to”, the word “grace” 

means “elegance of movement, courteous good will, (in Christian belief) the 

free and unearned favour of God”, the word “incur” means “become subject to 

something unwelcome or unpleasant as a result of one‟s actions”, the word 

“lost” means “unable to find one‟s way: not knowing one‟s whereabouts”, the 

word “path” means “a way or track laid down for walking or made by 

continual treading, the direction in which a person or things move”, the word 

“portion” means “a part or share”, the word “road” means “a wide way 
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between places, especially one surfaced for use by vehicles, a way to 

achieving a particular outcome”, the word “way” means “a method, style, 

manner of doing something.‟, (in place names) means “a road, track, path, or 

street” and the word “wrath” means “extreme anger”.” 

According to Al-Mawrid (2007), “the word “anger” means “ؿنذ، يـنذ”, the 

word “astray” means “مخٍ، ؽخسد”, the word “bestow” means “ ،يغظؼَٔ، ينغ

“ the word “bless” means ,”ئ٘ق، يٜذ يزخسى ،يٌشط،يـؼِٚ ٓوذعخ   ”,The word 

“condemn” means “ٖيؾـذ،يذي”, the word “favour” means “ ،ٕػطق، طؤييذ، حعظلغخ

ػ٠ِٓلخرخس، طليض،ئ٘ق، ئٖ  ”, the word “earn” mean “َٛيٌغذ، يغظلن، يغظؤ”, the word 

“grace” means “ كنَ، ٓ٘ش ،ٗؼٔش الاٛيش ”, the word “incur” means “ يظؼشك، يـِذ ػ٠ِ

هشين، “ the word “path” means ,”ٓنيغ، خخعش، مخٍ“ the word “lost” means ,”ٗلغٚ

“ the word “portion” means”ٓـخص، عزيَ، هشيوش ك٠ حُليخس ٗقيذ، ؿضء، هذس ،هغٔش ”, the 

word “road” means “هشين” and the word “wrath” means “ ،ك٘ن، ؿيع، ؿنذ ؽذيذ

  ”.”ػوخد ا٠ُٜ

As for the choice of the words „bestowed, blessed and favoured‟, although 

they are all interchangeable and can convey the meaning of the Arabic 

sentence “أٗؼٔض”, the word “bestow” is the most accurate because the word 

“bless” is not usually used in this meaning as we can see it from the lexical 

meaning. The word “favour” may have some negative meaning as it can mean 

unfairness. The choice of the word “incur” is more accurate than the choice of 

the word “earn”, because the word “incur” is usually used in a negative case. 

By using the phrases “Your Anger”, “Thine anger” and “Your wrath” to 

convey the meaning of the phrase “ ْحُٔـنٞد ػِيٜ ”, the Control Text, Pickthall 

and Ozek change the meaning from the passive participle to a genitive noun 

which means adding some information that is not visible in the original text. 

The back translation of these phrases is “ؿنزي”. 

By choosing the word “portion”, Ali creates some information which is not 

visible in the original text.  

The choice of the words “anger, angry and wrath”, changes the state of the 

Arabic passive participle “ْٜحُٔـنٞد ػِي” into active voice. Asad uses a 
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translation by a less expressive word, “condemnation”, because if the speakers 

want to give the word “condemnation” an effect, normally they add the 

adverbs “strongly, firmly, etc.”, such as “We condemn strongly, firmly...” and 

it will be “ٗؾـذ، ٗذيٖ رؾذس، روٞس”. The choice of the word “condemned” and the 

pronoun “Thee” may be a less expressive choice for the phrase “ حُٔـنٞد

 .”ػِيْٜ

The Control Text uses the sentence “nor of those who went astray (i.e. those 

who have lost the (true) knowledge, so they wander in error, and are not 

guided to the Truth)”, Pickthall and Ali use the sentence “go astray”, Irving 

uses the sentence “are lost”, Ozek uses the sentence “are astray”, Abdel-

Haleem uses the sentence “gone astray” to convey the meaning of the Arabic 

word “ٖحُنخُي”. 

Although, the phrases “went astray”, “go astray”, “are astray” and “are lost” 

convey the general meaning of the Arabic word “ٖحُنخُي”, grammatically the 

phrase “went astray” is the less expressive one because the Arabic word 

 is an active participle which means in the past, the present and in the ”حُنخُيٖ“

future. 

Since the intention of the translators is to convey the meanings of this verse, 

the choice of the English equivalents will be of a great significance. As such, 

there are nuances in meanings between these translations.  

The translations of Pickthall, Asad and Ali may not be understood by a 

modern reader as they were written in a biblical language emanating from 

seventeenth century. All the translators use a translation by cultural 

substitution.  

In terms of Nida‟s conviction regarding equivalent effect, the word 

“condemnation”, one can argue, has a lesser effect on the receptor than the 

word “anger”, because when the Arabic native-speakers hear or listen to 

someone condemning some bad conduct of some people, they know that this 

is just an expression of disapproval, nothing will happen to those people as a 
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result of their unacceptable conduct. It will not be followed by any harmful 

consequences.  

Defending his choice of the word „condemnation‟, Asad argues:  

According to almost all the commentators, God‟s “condemnation” (ghadab, 

lit. “wrath”) is synonymous with the evil consequence which man brings 

upon himself by wilfully rejecting God‟s guidance and acting contrary to 

His injunctions. (1980: 2)  

Excessive use of explanations by the Control Text will shift its task from a 

translation of the meaning of the Holy Qur‟ân, into a translation of Tafsīr of 

the Holy Qur‟ân.  

Irving avoids using not only a dated Arabic but also the classical English that 

characterized the earliest translations of the Holy Qur‟ân which were done by 

non-Muslim or Muslim translators.  

As such, his choice of words is influenced by the words of modern American 

culture such as “favoured”.  

However, in spite of creating a level of meaning which is not visible in the 

original text by using the word “portion”, Ali‟s translation is as close as 

possible to the original text, because he uses the words “bestow” and “grace” 

in addition to the phrase “who go not astray.” The latter is a suitable 

equivalent for the Arabic word “ٖحُنخُي” which is an active participle that 

indicates the action in the past, present and in the future. 

5.2.2 The third Sûrah or Sủrat Ȃl-Imrȃn “The Family of Imrȃn” 

 

The different translated versions of the third Sûrah or Sủrat ȂImrȃn (The 

Family of Imrȃn) will now be considered.  

 

The 3rd Sûrah was selected for the following reasons: 

 It deals with the Christian doctrine of the divinity of Jesus in that he 

himself is quoted as calling his followers to worship God alone: 

 Truly! Allâh is my Lord and your Lord, so worship Him  
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 (Alone). This is a straight Path. (CT 3:50) 

  ٕ .ٓغظويْ فشحه ٛزح كخػزذٝٙ ٝسرٌْ سر٠ الله ا  

  It starts with the abbreviated letters “ُْأ”, one feature of the Qur‟ânic- 

 specific style.  

  It contains a number of some culture-specific concepts, as reflected in  

 the phrase “طـشٟ ٖٓ طلظٜخ حلأٜٗخس” and the words “ ٝيـَِ ٝكخكؾش رطخٗش ” 

  It illustrates/demonstrates some specific linguistic differences between 

 Arabic and English, which could create a problem for translators, such 

 as the verbs “ ٝأٗضٍ ٗضٍ ” 

  It has some poetic features such as the assonance of the vowel “ا” at 

 the end of the words “ ٓلٌٔخص ٝأخش ٓظؾخرٜخص آيخص ”, which could  be 

lost in translation as well as the metaphorical language the phrase “ ّ ٖٛ أ

  “ حٌُظخد

  It has specific Arabic grammatical devices that might not be replicated 

 in translation, such as “At-Tanwīn” to which reference has already 

 been made earlier 

  It is one of the most detailed Sûrahs of the Holy Qur‟ân. 

 

5.2.2.1    Sûrah 3 Verse 1: 

Source Text 

ُْ أ  

Control Text 

 “Alif-lâm-Mίm. [These letters are one of the miracles of the Qur‟ân, and none but Allâh 

(Alone) knows their meanings].” 

Pickthall 

 “Alif-lâm-Mίm.” 

Ali 



  155 

 “Alif-lām-Mίm.” 

Asad 

 “Alif-lām-Mίm.” 

Irving 

 “A.L.M.” 

Ozek 

 “Alif-lām-Mίm.” 

Abdel-Haleem 

“Alif-lām-Mίm.” 

Discussion 

In verse 1, the Control Text, Asad, Ozek, Abdel-Haleem, Pickthall and Ali 

use a translation by a transliteration, “Alif-lâm-Mіm”, while Irving uses the 

sounds of the letters of English alphabet “A.L.M”, to convey the meaning or 

sounds of the Arabic letters “ُْأ”. 

This verse is a beautiful illustration of the problems surrounding non-

equivalence. Not only is the Arabic itself culture-specific, but also its meaning 

is incomprehensible. The concept is not even lexicalized semantically in the 

source language, so that it consequently cannot hope to be represented in the 

target-language. 

The Control Text uses a translation by a paraphrase using related words. Asad, 

Ozek, Abdel-Haleem, Pickthall and Ali use a translation by transliteration. 

Irving uses a cultural substitution by replacing them with the letters from the 

English alphabet “A.L.M”.  

In his interpretation of these letters, al-Qurṭubī writes that 
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interpreters differ about the significance of the letters that are at the 

beginning of some Sûrahs of the Holy Qur‟ân. Some of the commentators 

argued that: “Allâh has a mystery in every divine Book and these allegorical 

letters are a mystery of the Holy Qur‟ân. (2001: 28) 

According to Ibn Kathīr 

Some of the commentators related these letters to Allâh and His Attributes: 

as the letter “ح” represents the first letter of the name “الله”, the letter “ٍ” 

represents the first letter of the attribute “ُطيق”, which is “the Most Kind 

and Courteous (to His slaves)” and the letter “ّ” represents the first letter of 

the beautiful name “ٓـيذ”, which is „the Glorious‟. (2010: 20) 

 About the initial letters of the first verse of Sûrat Âl-„Imrân “The Family of 

Imran”, the Control Text writes: “These letters are one of the miracles of the 

Qur‟ân, and none but Allâh (Alone) knows their meanings.”  

According to Ali: 

Certain Sûrahs have certain initials prefixed to them which are called the 

“Abbreviated Letters”. A number of conjectures have been made as to their 

meaning. Opinions are divided as to the exact meaning of each particular 

letter or combination of letters, but it is agreed that they have a mystic 

meaning... I shall try to discuss some of the probable meanings of any 

particular abbreviated letter or set of abbreviated letters on the first occasion 

on which it appears in the Qur‟ân...There are 29 letters in the Arabic 

alphabet (counting hamza and alif as two letters), and there are 29 Sûras 

which have abbreviated letters prefixed to them… If we take the half of the 

alphabet, omitting the fraction, we get 14, and this is the number of letters 

which actually occur in the Mugatta‟at... We should logically look for a 

common factor in the Sûras bearing the same initials, and this factor should 

be different for Sûras bearing other initials. In all cases where the 

abbreviated letters occur, there is some mention of the Qur‟ân or the Book. 

(1934: 118) 

Asad writes:  

ABOUT one-quarter of the Qur‟ânic Sûrahs are preceded by mysterious 

letter-symbols called Al-Muqatta‟ᾱt (“disjointed letters”) or, occasionally, 

fawᾱtih (“openings”) because they appear at the beginning of the relevant 

Sûrahs. Out of the twenty-eight letters of the Arabic alphabet, exactly one 

half - that is, fourteen - occur in this position, either singly or in varying 

combinations of two, three, four or five letters. They are always pronounced 

singly, by their designations and not as mere sounds, thus: alif lᾱm mῑm, or 

hᾱ mῑm, etc. (1980: 992) 

 In his introduction to the second Sûrah, Irving (1992: 2) writes:  “This 

Chapter of 286 verses is arranged in forty sections. It, as well as Chapter 

3 and Chapters 29-32 inclusive, begins with the mystic initials A. L. M.” 

 Ozek writes about the initial letters of the first verse of the second Sûrah:  
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These letters are called al-Hurūf al-Muqatta‟ᾱt, and are placed at the 

beginning of several Sûrahs, of which they are an integral part. Different 

commentators have ascribed a range of different meanings to them, without, 

however, arriving at any consensus. (2000: 1) 

 In his footnote to verse 1 of the second Sûrah, Abdel-Haleem writes:  

These are the names of the three Arabic letters a, l, and m. Twenty-nine 

suras of the Qur‟ân begin with separate alphabetical letters like these: from 

one individual letter up to five. Various interpretations have been offered. It 

is sufficient to mention two here:(1) These letters indicated to the Arabs 

who first heard the Qur‟ân that the Qur‟ân consists of letters and words of 

their own language, although it was superior to any speech of their own, 

being of divine origin: (2) they are exclamatory device intended to arrest the 

listeners‟ attention, similar to the custom of starting poems with an 

emphatic „No‟ or „Indeed!‟ Exegetes normally added, after expounding 

their theories, „God knows best. (2005: 2) 

However, the subtlety of the cadence and sound, are ones of the especial 

features of the Holy Qur‟ân, as al-Rafi`ī (1997: 183-184) writes: “The miracle 

of the musical composition of the Holy Qur‟ân comes from the order of the 

letters that based on its pronunciation and the suitability of these letters to the 

purpose.”  

Semantically, all the selected translators know that the problem here is not 

about the sound of the sequence: rather it is about the semantic function of 

these initial letters. 

Phonologically, by using transliteration, all the selected translators, with the 

exception of Irving, maintain the sound of these letters. However, because the 

Irving translation was/is not accompanied by the Arabic text of the Holy 

Qur‟ân, or the audio-recitation of the Holy Qur‟ân, the non-native Arabic 

speaker who has never listened to their Arabic Qur‟ânic pronunciation which 

is /ʌlɪf/, /lɑ:m/ and /mi:m/, presumably may read them with their English 

names or sounds “/ei/, /el/ and /em/”.  

As such, Irving misinterprets the meaning of these initial letters of the 3rd 

Sûrah. 

In terms of closeness, the Control Text‟s translation is as close as possible to 

the original text, because it gives the sound of these Arabic letters and a long 
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explanation or paraphrase of their function without which they will be 

meaningless to the English readers. 

5.2.2.2     Sûrah 3 Verse 2 

Source Text 

.الا ٛٞ حُل٠ حُويّٞ  لا اُٚالله  

Control Text 

“Allâh lâ ilâhâ illa Hawa (none has the right to be worshipped but He), Al-Hayyul-Qayyuum 

(the Ever Living, the One Who sustains and protects all that exists).” 

Pickthall 

 “Allah! There is no god save Him, the Alive, the Eternal.” 

Ali 

 “God! There is no god but He, - the Living, the Self-Subsisting, Eternal.” 

Asad 

 “God - there is no deity save Him, the Ever Living, the Self-Subsistent, Fount of All Being!” 

 Irving 

 “God: there is no deity except Him, the Living, the Eternal.” 

Ozek  

“Allah there is no god but He, the Living, the Sustainer.”  

Abdel-Haleem 

 “God: there is no god but Him, the Ever Living, the Ever Watchful.” 

Discussion 
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In verse 2, the Control Text uses a transliteration “Al-Hayyu” and a paraphrase 

“the Ever Living”, Asad and Abdel-Haleem use the phrase “the Ever Living”, 

Ali, Irving and Ozek use the word “the Living”, while Pickthall uses the word 

“the Alive”, to convey the meaning of the attribute of Allâh “حُل٠”. 

In the same verse 2, the Control Text uses a transliteration “Al-Hayyul-

Qayyuum” and a long paraphrase “the One Who sustains and protects all that 

exists”, Asad uses the English words “the Self-Subsistent, Fount of All 

Being”, Ozek uses the word “the Sustainer”, Abdel-Haleem uses the word 

“the Ever Watchful”, while Irving, Pickthall and Ali use the word “the 

Eternal” to convey the meaning of the attribute of Allâh “ّٞحُوي”. 

According to the Concise Oxford Dictionary (2011), “the word “alive” means 

“living, not dead, continuing in existence or use”, the word “the Eternal” 

means “an everlasting or universal spirit, as representing deleted God.” the 

word “ever” means “at all times, always”, the word “fount” means “a source 

of something desirable”, the word “living” mean “alive”, the word “subsist” 

means “maintain or support oneself at a minimal level, provide sustenance 

for”, the word “sustain” means “strengthen or support physically or mentally”, 

while the word “watchful” means “alert and vigilant”.  

According to Al-Mawrid (2007), “the word “alive” means “ك٠ٌ، ػ٠ِ هيذ حُليخس”, 

the word “the Eternal” means “أرذٟ، عشٓذٟ، لا ٜٗخث٠” the word “ever means 

ك٠، “ the word “living” means ,”ي٘زٞع، ٓؼيٖ“ the word “fount” means,”دحثٔخ ، حرذح  “

 the word ,”يٞؿذ، يغظٔش، يزو٠، يطؼْ، يؼيَ“ the word “subsist” means ,”كؼخٍ، هٟٞ

“sustain” means “يغخٗذ، يئحصس، يـزٟ، ئذ رخعزخد حُليخس”, while the word “watchful” 

means “ٓئسم، أسم، يوع”.” 

According to the Concordance of the Qur‟ânic Vocabulary Interpreted 

(2005), “the word “حُل٠” means “حُذحثْ حُليخس” which means “the ever living”, the 

attribute “ّٞحُوي” means “ٚحُذحثْ حُويخّ رظذريش خِو” which means “the Ever sustainer 

and Ever protector of all that exists”.” 
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As far as conveying the meaning is concerned, all the choices of the phrases 

“the Ever Living”, “the Living” and “Alive” convey the general meaning of 

this attribute of Allȃh “ ٌحُل٠”.  

In respect of the attribute of Allȃh, “ّٞحُوي”, although the word “the Eternal”, is 

not the exact equivalent for the Qur‟ânic term “ّٞحُوي”, it does carry something 

of its meaning. The same can be said about the words “fount”, “subsist” and 

“sustain”, because all of them bear the meaning of providing others with their 

needs. The word “watchful” is not an exact equivalent for the Arabic word 

 either. In fact, the closest Arabic equivalent for the word “watchful” is ”حُويّٞ“

the Arabic word “ يذهحُش ” which is one of the ninety-nine names or attributes of 

Allâh.  

The problem of non-equivalence arises because this is an Arab culture-

specific concept. 

Al-Qayyūm is the greatest attribute of Allâh, according to Ibn Kathīr: 

The greatest name of Allâh - the name by which, if anyone invokes Him, 

He will definitely answer him/her-, is mentioned in three Sûrahs of the Holy 

Qur‟ân: in Sûrat Al-Baqarah (The Cow), in Sûrat Al-„Imrân “The Family 

of Imrân)” and in Sûrat Tâ-Hâ. “2010: 184” 

The source-language concept is clearly not lexicalized in the target-language. 

This explains why the Control Text uses a transliteration „Al-Hayyul-

Qayyuum‟ and a paraphrase using related words. All the other translators use a 

translation by cultural substitution. 

Nevertheless, although, there are some nuances in meaning between the 

selected words, they all manage to convey the general meaning of the verse. 

Of course, by the way of the paraphrase and transliteration, it is the Control 

Text that goes furthest in explaining the concept of the specific Qur‟ânic 

terms “ّٞحُل٠ حُوي” and in this respect, the Control Text‟s translation is as close 

as possible to the original text. 
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5.2.2.3 Sûrah 3 Verse 3 

Source Text 

.ٝحلإٗـيَ حُظٞسحس ٝأٗضٍ يذيٚ ريٖ ُٔخ ٓقذهخ   حٌُظخد رخُلن ٗضٍ ػِيي  

Control Text 

“It is He Who has sent down the Book (the Qur‟ân) to You (Muhammad ) with 

truth, confirming what came before it. And He sent down the Taurât (Torah) and 

the Injeel (Gospel).”  

Pickthall 

“He hath revealed unto thee (Muhammad) the Scripture with truth, Confirming that 

which was (revealed) before it, even as He revealed the Torah and the Gospel.” 

Ali 

 “It is He Who sent down To thee (step by step), In truth, the Book, Confirming what 

went before it: And He sent down the Law (Of Moses) and the Gospel (Of Jesus) 

before this, As a guide to mankind, And He sent down the Criterion (Of judgment 

between right and wrong).” 

Asad 

“Step by step, has He bestowed upon thee from on high this divine writ, setting forth 

the Truth which confirms whatever there still remains [of earlier revelations]: for it 

is He who has bestowed from on high the Torah and the Gospel.”  

Irving 

 “He has sent down the Book to you with Truth, to confirm whatever existed before 

it. He sent down the Torah and the Gospel.” 

 Ozek 

 “He has sent down to You (Muhammad ) the Book with truth, confirming that 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651


  162 

which was sent down before it, even as He sent down the Torah and the Gospel.” 

Abdel-Haleem 

 “Step by step, He has sent the Scripture down to you [Prophet] with the Truth, 

confirming what went before: He sent down the Torah and the Gospel.” 

Discussion 

In verse 3, the Control Text, Irving, and Ozek use the verb “sent down”, 

Pickthall uses the verb “revealed”, Asad, Abdel-Haleem and Ali use the verb 

“sent down” and a paraphrase “step by step” to convey the meaning of the 

Qur‟ânic term “ٍٗض”. 

According to al-Qurṭubī (2001: 333), “the Holy Qur‟ân was revealed step by 

step but the Torah and the Gospel were revealed altogether”. According to 

Manâ al-Qaṭṭân (2007: 12-14) “the Holy Qur‟ân was revealed to the Prophet 

Muḥammad  piecemeal in a period of 23 years in the latter half of the 7
th

 

century, CE.”  

According to The Dictionary of Islamic Terms (2010), “the Qur‟ânic term 

 means “Revealed in portions.” Bearing this fact in his mind, Asad ”ٗضٍ“

(1980: 65) argues: “The gradualness of the Qur‟ânic revelation is stressed here 

by means of the grammatical form nazzala” 

However, the Qur‟ânic term “ٍٗض” in this verse is a semantic complex. The 

problem of non-equivalence is because of a language barrier. 

The source-language concept is not lexicalized in the target-language, because 

it signifies the piecemeal revelation of the Holy Qur‟ân that lasted 23 years. In 

contrast, the word “ٍأٗض” means to reveal in one go and at once. 

The interpreters of the Holy Qur‟ân differentiate between the Qur‟ânic terms 

 in respect of the revelation of the Holy Qur‟ân and the other ”أٗضٍ“ and ”ٗضٍ“

divine Scriptures, that is to say the Torah and the Gospel. 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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All the translators use a translation by a more general word. However, the 

Control Text, Irving, Ozek and Pickthall failed to make a clear distinction in 

meaning between the Qur‟ânic terms “ٍٗض” and “ٍأٗض”  

Semantically, by using the phrase “In truth”, Asad, Abdel-Haleem and Ali 

manage to convey the meaning of the specific Qur‟ânic terms “ٍٗض” more 

accurate than the Control Text, Irving, Ozek and Pickthall do.  

Syntactically, by using this sentence “It is He Who has sent down the Book 

(the Qur‟ân) to You (Muḥammad )”, the Control Text violates the Arabic 

syntax “ٗضٍ ػِيي حٌُظخد”. It adds the phrase “It is He Who” which is not in the 

Arabic sentence. 

Semantically, by using the word “revealed” in the sentence “He hath revealed 

unto thee (Muḥammad) the Scripture”, Pickthall misinterprets the specific 

meaning of the verb “ٍٗض”. The back translation is “أٝك٠ اُيي حٌُظخد” , which is 

not the same as “sent down”. 

The back translation, of course, is a technique of measuring the accuracy of a 

translation, if the retranslated text is the same as the original, then the 

translation is accurate. 

Syntactically, by using the clause “It is He Who”, Ali adds some words which 

are not visible in the Arabic syntax. However, although he manages, 

semantically, to convey the meaning of the verb “ٍٗض”, by using the phrase 

“step by step”, he violates the Arabic syntax by putting this phrase after the 

object “thee”.  

Semantically Asad succeeds in conveying the meaning of the verb “ٍٗض” by 

using the sentence “Step by step, has He bestowed upon thee from on high 

this divine writ”, but, syntactically, he failed to follow the Arabic syntax, in 

that he put the phrase “step by step” in the beginning of the sentence, while it 

should be after the Arabic verb “ٍٗض”, because it a part of this verb. By using 

the phrase “from on high”, he also adds some meanings which are not visible 

in the Arabic sentence. 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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Syntactically, by using the clause “He has sent down the Book to you”, Irving 

follows the Arabic syntax of the clause “ٗضٍ ػِيي حٌُظخد”. Nevertheless, by 

putting the word “book” before the phrase “to you”, Irving failed to follow the 

Arabic structure. 

Syntactically Ozek succeeds in maintaining the Arabic syntax by using the 

clause “He has sent down to You (Muhammad ) the Book”.  

Syntactically, Abdel-Haleem failed to follow the Arabic syntax, in that he put 

the phrase “Step by step” before the verb “ٗضٍ ػِيي حٌُظخد” and separated the 

word “down” from the verb “has sent” which is a part of it in the Arabic form. 

He also put the object “Scripture” before the phrase “to you [Prophet]”, 

whereas in the Arabic syntax, it comes after the adjunct “ػِيي” 

As for the influence of the linguistic markers on creating semantic 

discrepancies and disparities, it is worth repeating here that some verses of the 

Holy Qur‟ân consist of one sentence, while others consist of 3 or 4 sentences. 

For this reason the scholars created a term of “the signs of waqff”, which is a 

marker of obligatory, optional and forbidden stopping places in recitation of 

the Holy Qur‟ân, so as to make it comprehensible to the reader. However, 

some translators manipulate these verses according to their understanding. For 

instance, all the translators ended their translation of the verse 3 in Sủrah 3 

with the name “Gospel”, as it does in the original Arabic text “ ٝأٗضٍ حُظٞسحس

 except Ali who ended his translation with a paraphrase: “(Of ,”ٝحلإٗـيَ

judgment between right and wrong)”, which is a part of the 4
th

 verse.  

 Although Asad uses the phrase “step by step” in the same way of Abdel-

Haleem, he creates levels of meanings that were/are not visible in the original 

text, such as “from on high this divine writ” and “there still remains [of earlier 

revelations]”. 

However, in spite of putting the object “Scripture” before the genitive “ػِيي” 

which is “to you [Prophet]”, by using the phrase “step by step” without 

brackets, the Abdel-Haleem‟s translation is as close as possible to the original 

text.  

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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In this verse, the Control Text, Pickthall, Irving and Ozek use the phrase “with 

truth,”, Asad uses the phrase “setting forth the Truth”, Abdel-Haleem uses the 

phrase “with the Truth,” while Ali uses the phrase “In truth”, to convey the 

meaning of the Qur‟ânic term “رخُلن”.  

According to the Concise Oxford Dictionary (2011), “the word “truth” means 

“the quality or state of being true (also the truth) that which is true as opposed 

to false”.” 

According to Al-Mawrid (2007), “the word “truth” means “ ،فلش، كويوش، فذم

 ”.”حُلويوش، ك٠ حُلن، ك٠ حُٞحهغ

From the right to the left, the first three words “ لش، كويوش، فذمف ” are 

synonyms in forms of the indefinite articles. The fourth word “حُلويوش” is in a 

definite article. The fifth and the sixth words “ك٠ حُلن” and “ك٠ حُٞحهغ”, which 

means “in reality” are in genitive forms. 

According to al-Qurṭubī (2001: 333), “رخُلن أٟ رخُقذم” means the Holy Qur‟ân 

was revealed with the truth”.” 

Semantically, there is no problem of non-equivalence as the source-language 

concept is lexicalized in the target-language. The choices are based on the 

translators‟ personal judgement. The choice of the phase “In truth” in Arabic 

means “ ك٠ حُلويوش، ك٠ حُٞحهغ ” which means “in reality or in truth”. The choice of 

the phrase “setting forth the Truth” in Arabic means “يوذّ أٝ يؼشك حُلويوش” 

which is to present or to give the truth.  

As such, both the phrases “with truth” and “with the truth” are appropriate. 

Syntactically, by putting the phrase “In truth” before the object “the Book”, 

Ali violates the Arabic syntax “ٗضٍ ػِيي حٌُظخد رخُلن”.  

In terms of the equivalent effect the choice of the phrases “In truth” and 

“setting forth the Truth” have the least effect. 
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In this verse, the Control Text uses the clause “what came before it.”, 

Pickthall uses the clause “that which was (revealed) before it,”, Ali uses the 

clause “what went before it:”, Asad, uses the clause “whatever there still 

remains [of earlier revelations]:”, Irving uses the clause “whatever existed 

before it.”, Ozek uses the clause “that which was sent down before it,”, while 

Abdel-Haleem uses the clause “what went before:”, to convey the meaning of 

the Qur‟ânic term “ُٚٔخ ريٖ يذي”.  

According to the Concise Oxford Dictionary (2011), “the word “come” means 

“move or travel towards or into a place near or familiar to the speaker, occur, 

happen, came is the past.”, the word “exist” means “have objective reality or 

being, be found”, the word “go” means “move from one place to another; 

travel, went is the past.”, and the word “remains” means “be left over after 

others or other parts have been used, completed, or dealt with”.” 

According to Al-Mawrid (2007), “the word “come” means “ يـت، يؤط٠، يقَ ا٠ُ” 

“came” is the past which means “ ؿخء، أط٠، ٝفَ ا٠ُ  ”, the word “exist” means “ 

 ”ئن٠، يزٛذ، يشكَ، يغخكش“ the word “go” means ,”يٌٕٞ، يٞؿذ، يلظلع رزوخثٚ، يليخ

“went” is the past which means “ٓن٠، رٛذ، سكَ، عخكش”, and the word 

“remains” means “روخيخ، خشحثذ ، كنلاص، حلأػخس ؿيش حُٔ٘ؾٞسس”.” 

According to al-Qurṭubī (2001: 333), ““ُٚٔخ ريٖ يذي” means “the revealed 

Scriptures”.”  

The clauses “what came before it.”, “what went before it:”, “whatever existed 

before it.”, and “what went before:”, do not specify the object, while the 

clauses “that which was (revealed) before it,”, “whatever there still remains 

[of earlier revelations]:” and “that which was sent down before it,”, specify 

the object as a revealed Book, by using the selectional restrictions “revealed” 

and “sent down”. 

Semantically, there is no problem of non-equivalence since the source-

language is lexicalized in the target-language. The choices are based on the 

translators‟ personal preference. 
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In terms of the equivalent effect, the clauses “that which was (revealed) before 

it”, “whatever there still remains [of earlier revelations]” and “that which was 

sent down before it,”, have the most effect. 

In conclusion: By using the phrase “with truth”, the Control Text succeeds in 

conveying the meaning of the Qur‟ânic term “رخُلن”, but it fails to convey the 

meaning of the Qur‟ânic terms “ٍٗض” and “رخُلن”. 

By using the phrase “with truth” and the clause “that which was (revealed) 

before it, Pickthall manages to convey the meanings of the Qur‟ânic terms 

“ and ”رخُلن“ يُٚٔخ ريٖ يذ ”, but he fails to convey the meaning of the Qur‟ânic 

terms “ٍٗض”, by using the clause “He hath revealed”. 

By using the phrase “(step by step)”, Ali succeeds in conveying the meaning 

of the Qur‟ânic terms “ٍٗض”, but he fails to convey the exact meaning of the 

Qur‟ânic terms “رخُلن” and “ُٚٔخ ريٖ يذي”, by using the phrases “In truth” and 

“what went before it”, respectively.  

By using the phrase “Step by step,”, and the clause “whatever there still 

remains [of earlier revelations]”, Asad succeeds in conveying the meaning of 

the Qur‟ânic terms “ٍٗض” and “ُٚٔخ ريٖ يذي”, but he fails in conveying the 

meaning of the Qur‟ânic term “رخُلن” by using the phrase “setting forth the 

Truth”. 

By using the phrase “He has sent down” alone, and the clause “whatever 

existed before it”, Irving fails in conveying the meaning of the Qur‟ânic terms 

 but he succeeds in conveying the meaning of the ,”ُٔخ ريٖ يذيٚ“ and ”ٗضٍ“

Qur‟ânic terms “رخُلن” by using the phrase “with Truth”. 

By using the clauses “He has sent down” and “that which was sent down 

before it”, Ozek fails in conveying the meaning of the Qur‟ânic terms “ٍٗض” 

and “ُٚٔخ ريٖ يذي”, but he succeeds in conveying the meaning of the Qur‟ânic 

term “رخُلن” by using the phrase “with Truth”. 

By using the phrases “step by step” and “with the truth”, Abdel-Haleem 

succeeds in conveying the meaning of the Qur‟ânic terms “ٍٗض” and “رخُلن”, 
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but he fails in conveying the meaning of the Qur‟ânic term “ُٚٔخ ريٖ يذي” by 

using the phrase “what went before”. 

Grammatically this verse lost “At-Tanwīn”, in this case the fathatân at the end 

of the word “  ٓقذهخ”, which plays a significant role in the unbreakable system 

of rhythm and sound of individual words, phrases and sentences of the Holy 

Qur‟ân in their syntactic construction.  

The prosodic difference between the Arabic and the English verses can 

obviously not be adequately evaluated here, but the purely poetical sound 

devices present in the verses of the Holy Qur‟ân discussed in this study, can 

be suggested at by underlining these markers.  

 ٗضٍ ػِيي حٌُظخد رخُلن ٓقذهخ   ُٔخ ريٖ يذيٚ ٝأٗضٍ حُظٞسحس ٝحلإٗـيَ.

In terms of closeness, none of the translators was able to translate this verse as 

close as possible to the original, because if one of them succeeds in conveying 

the meaning of one of the Qur‟ânic terms, he fails in conveying the meaning 

of another one. This clearly strengthens the argument of the untranslatability 

of the Holy Qur‟ân. 

 

5.2.2.4    Sûrah 3 Verse 4 

Source Text 

ٌٕ حُزيٖ ًلشٝح رآيخص الله ُْٜ ػزحدٌ  ٝأٗضٍ ٛذ ٟ ُِ٘خط هزَ ٖٓ ٍّ  ػضيضٌ  ٝالله يذٌ ؽذ حُلشهخٕ ا .رٝ حٗظوخ  

Control Text 

 “Aforetime, as guidance to mankind. And He sent down the criterion [of judgement 

between right and wrong (the Qur‟ân)]. Truly, those who disbelieve in the Ayât 

(proofs, evidences, verses, lessons, signs, revelations. etc.) of Allâh, for them there is 

a severe torment: and Allâh is All-Mighty, All-Able of Retribution.” 

Pickthall 

 “Aforetime, for guidance to mankind: and Hath revealed the Criterion (of right and 
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wrong). Lo! Those who disbelieve the revelations of Allah, theirs will be a heavy 

doom. Allah is mighty. Able to Requite (the wrong).” 

Ali  

 “Then those who reject Faith in the Signs of God Will suffer the severest Penalty and 

God Is Exalted in Might, lord of Retribution.” 

Asad 

 “aforetime, as a guidance unto mankind, and it is He who has bestowed [upon man] 

the standard by which to discern the true from the false. Behold, as for those who are 

bent on denying God‟s messages – grievous suffering awaits them: For God is 

almighty, an avenger of evil.” 

 Irving 

 “In the past as guidance for mankind: He has (also) sent down the Standard. Those 

who disbelieve in God‟s signs will have severe torment: God is Powerful, the Master 

of Retribution!” 

Ozek 

 “Previously, a guidance to mankind, and sent down the criterion. Those who deny 

the signs of Allah shall receive a heavy penalty: and Allah is August, Able to 

Requite.” 

Abdel-Haleem 

“Those who deny God‟s revelations will suffer severe torment: God is almighty and 

capable of retribution.” 

Discussion 

In verse 4, the Control Text uses a transliteration the “Ayât” and a paraphrase 

(proofs, evidences, verses, lessons, signs, revelations. etc.), Asad uses the 

word “messages”, Irving, Ozek and Ali use the word “signs”, while Abdel-
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Haleem and Pickthall use the word “revelation”, to convey the meaning of the 

Qur‟ânic term “آيخص الله”. 

According to the Concise Oxford Dictionary (2011), “the word “message” 

means “a verbal, written, recorded or electronic communication.” The word 

“revelation” means “a surprising disclosure, a divine or supernatural 

disclosure to human” and the word “sign” means “an object, quality, or event 

whose presence or occurrence indicates the probable presence, occurrence, or 

advent of something else, a signal conveying information or instruction”. “ 

According to The Dictionary of Islamic Terms (2010), “the word “message” 

means “سعخُش”. The word “revelation” means “ط٘ضيَ، ٝك٠” and the word “sign” 

means “ ٓؼـضس،ػلآش،أٓخسس،آيش ”, which means a verse, miracle, sign and mark, 

respectively”.” 

This is a culture-specific concept related to the religious belief. The problem 

of non-equivalence here is above the word level. The source-language concept 

is lexicalized in the target-language.  

Semantically, the Control Text uses a translation by a transliteration and a 

paraphrase using related word. All the other translators use a translation by 

cultural substitution. However, the Arabic word “آيش”is a general word that 

covers a wide range of meanings such as “verse, miracle, sign and mark etc.”, 

the word “سعخُش” has only one meaning which is a “message”, The word 

“revelation” mean “ط٘ضيَ، ٝك٠”. Each word of the target-language can be an 

equivalent for the Arabic word “آيش” except the word “message”. 

However, historically the term “message” was always used when referring to 

the message of Islâm as a whole, because it covers the most important 

components of Islâm, that is to say the Holy Qur‟ân and the Sunnah, which 

are inseparable. In this case, although the other translators with the exception 

of Asad, convey the meaning, it is the Control Text that goes furthest towards 

explaining the concept in terms the interested reader would immediately 

understand because it covers all the possible meanings of the Qur‟ânic term 

 .”آيخص الله“
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Syntactically, by using the clause “Then those who reject Faith in the Signs of 

God” and by omitting the Arabic adverb “َهز ٖٓ”from his translation, Ali 

failed to maintain the Arabic syntax. 

This also can be said about Abdel-Haleem who uses the clause “Those who 

deny God‟s revelations” without mentioning the adverb “َهز ٖٓ”. 

In respect of morphology, in this verse the Arabic verb “ًلشٝح” consists of two 

morphemes, the root form “ًلش” and the device „ٝح‟ marking the masculine 

plural form. By using the verb “disbelieve”, the Control Text, Pickthall and 

Irving preserved the two morphemes. Nevertheless, the clauses “who reject 

Faith”, “who are bent on denying”, “who deny the signs”, and “who deny”, 

which are used by Ali, Asad, Ozek and Abdel-Haleem, respectively do not 

preserve the morphemes of this verb. 

In the verse the Control Text, Irving and Abdel-Haleem use the word 

“torment:”, Asad uses the word “suffering”, Ali and Ozek use the word 

“Penalty”, while Pickthall uses the word “doom.”, to convey the meaning of 

the Qur‟ânic term “ػزحد”. 

According to the Concise Oxford Dictionary (2011), “the word “doom” 

means “death, destruction, or another terrible fate”, the word “Penalty” means 

“a punishment imposed for breaking a law, a rule or contract”, the word 

“suffer” means “experience or be subjected to (something unpleasant”, and 

the word “torment” means “severe physical or mental suffering”.” 

According to Al-Mawrid (2007), “the word “doom” means “ ٝرخخفش ، كٌْ ، هشحس

ىكٌْ هنخة، هذس، ٝرخخفش هذس ٓؾئّٝ، ٓٞص، ٛلا ”, the word “Penalty” means “ ،ػوخد

،هقخؿ، كذ ”, the word “suffering” means “أُْ، ٓظؤُْ، ٓؼزد”, and the word 

“torment” means “طؼزيذ، ػزحد”.”  

There is no problem of non-equivalence, since the source-language concept is 

lexicalized in the target-language.  

Semantically, the choices are based on the translators‟ personal preference. 

All these words are interchangeable, but the word “torment” is the most 
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suitable as an equivalent for the Qur‟ânic term “ػزحد”, because it includes 

severe physical or mental suffering.  

In this verse, the Control Text, Irving and Abdel-Haleem use the word 

“severe” Asad uses the word “grievous”, Ali uses the word “the severest”, 

while Pickthall and Ozek uses the word “heavy”, to convey the meaning of 

the Qur‟ânic term “ؽذيذ”. 

According to the Concise Oxford Dictionary (2011), “the word “grievous” 

means “(of something bad) very severe or serious,”, the word “heavy” means 

“of great weight, difficult to lift or move, of more than the usual size, amount, 

or force.” and the word “severe- severest” means “(of something bad, 

undesirable, or difficult) very great, intens”.” 

According to Al-Mawrid (2007), “the word “grievous” mean “ ،َرخٛع، ٓشٛن، ػوي

“ the word “heavy” means ,”ٓئُْ، ٓٞؿغ، ٓلضٕ ،ػويَ، ًزيش حُٞصٕ ” and the word 

“severe- severest” means “فخسّ، ٓظـْٜ، ًخُق، هخط، خطيش”.”  

 There is no problem of non-equivalence, because the source-language 

concept is lexicalized in the target-language.  

Semantically, the choices are based on the translators‟ personal preference.  

 In terms of the equivalent effect, the word “heavy” has the least effect in 

conveying the meaning of the Qur‟ânic term “ؽذيذ”. 

The Control Text, Ali, Irving and Abdel-Haleem use the word “Retribution”, 

Asad uses the word “an avenger of evil.”, Ozek uses the verb “to Requite.” 

while Pickthall uses the word “ to Requite (the wrong).”, to convey the 

meaning of the Qur‟ânic term “ ٍّ   .”اٗظوخ

According to the Concise Oxford Dictionary (2011), “the word “avenge” 

means “inflict harm in return for (an injury or wrong), inflict retribution on 

behalf of (a wronged person)”, the word “requite” means “make appropriate 

return for (a favour or demonstration of affection, or a wrongdoing)” and the 
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word “retribution” means “punishment inflicted as vengeance for a wrong or 

criminal act”.”. 

According to Al-Mawrid (2007), “the word “avenger” means “ْحُٔ٘ظو”, the word 

“requite” means “يؼؤس، يـخصٟ، يٌخكت” and the word “retribution” means “  ؿضحء،

  ”.”ٌٓخكؤس، حُؼٞحد ٝحُؼوخد ك٠ حلآخشس

 There is no problem of non-equivalence as the source-language concept is 

lexicalized in the target-language.  

Semantically, the choices are based on the translators‟ personal preference. 

All the choices are interchangeable. The Qur‟ânic term “ ٍّ  is a noun in a ”اٗظوخ

genitive form, and while the Control Text, Ali, Asad, Irving and Abdel-

Haleem use the noun “retribution”, Pickthall and Ozek use the verb “to 

requite” 

In terms of the equivalent effect, although the choices of “avenger” and “to 

requite” convey the meaning, it the choice of “retribution” that is most 

effectively in conveying the meaning of the Qur‟ânic term “ّاٗظوخ”, because 

according to Al-Mawrid it is related to the religious belief.  

Grammatically, this verse lost At-Tanwīn and consequently, as can be seen 

from the phonetic transcription, the resultant sound cluster in the ḍamatân at 

the end of the words “ ٌػضيضٌ “ ,”ؽذيذٌ “ ,”ػزحد” which are pronounced /ʌðɑ:bʊn/, 

/ʃʌdi:dʊn/, and /ʌzi:zʊn/, respectively. It must be clear by now that the 

grammatical device associated with At-Tanwīn is simply not replicated in the 

translations and this loss is accompanied by a loss in the sound structure of the 

sentences in translation. 

In terms of poetic quality, the tonal structure found in the underlined words 

and sentences, has been lost in the translation: 

ٌٕ حُزيٖ ًلشٝح  ٖٓ هزَ ٛذ ٟ ُِ٘خط ٝأٗضٍ حُلشهخٕ ا

. ٍّ   رآيخص الله ُْٜ ػزحدٌ  ؽذيذٌ  ٝالله ػضيضٌ  رٝ حٗظوخ
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In terms of closeness, the Control Text‟s translation is as close as possible to 

the original text, because it does not only follow the Arabic structure, but also 

uses a paraphrase and a transliteration “the Ayât”, which covers all the 

possible meanings of the verse. 

5.2.2.5    Sûrah 3 Verse 5  

Source Text 

  ٕ .ك٠ حُغٔخء ك٠ حلأسك ٝلا ؽيتُ  الله لا يخل٠ ػِيٚ ا  

Control Text 

 “Truly, nothing is hidden from Allâh, in the earth or in the heaven.” 

Pickthall 

 “Lo! Nothing in the earth or in the heavens is hidden from Allah.”  

Ali  

 “From God, verily Nothing is hidden on earth or in the heavens.” 

Asad 

 “Verily, nothing on earth or in the heavens is hidden from God.” 

Irving 

 “Nothing is hidden from God on Earth nor in Heaven.” 

Ozek 

“Nothing in the earth or in the heavens is hidden from Allah.” 

Abdel-Haleem 

 “Nothing on earth or in the heaven is hidden from God.” 
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Discussion 

The Control Text uses the adverb “truly”, Asad and Ali use the adverb 

“verily”, Pickthall uses the exclamation “lo”, to convey the meaning of the 

assertive Arabic word “  ٕ  Irving, Ozek and Abdel-Haleem omit the assertive ,”ا

Arabic word “  ٕ   .from their translation of the verse ”ا

There is no problem of non-equivalence. The source-language concept is 

lexicalized in the target-language. The Control Text, Asad and Ali use a 

translation by cultural substitution. Pickthall uses a loan word. Irving, Ozek 

and Abdel-Haleem use a translation by omission.  

Semantically, there are three degrees of the listener in Arabic that determine 

the meaning of a sentence. The first one: assumes that the listener has no idea 

about the message that he/she receives. The second one: is directed at the 

listener who has some idea about the message but might have some doubt 

about it while in the third case it is a question of the listener who is in a state 

of a complete denial of the message. So, in the first state, the speaker can give 

the message without any assertive device, in the second one the speaker may 

need to use one assertive device, but in the third state the speaker should use 

two or more assertive devices. 

As for Pickthall‟s translation, Arabic has certain expressive words for the 

assertion: the exclamation “lo!” is not one of them. In this case,the Holy 

Qur‟ân uses the word “ َٕ  to convince the Arab pagans that He knows ”ا

everything in the earth or in the heaven. 

By the omission of the device “  ٕ  Irving, Ozek and Abdel-Haleem lost some ,”ا

of the meaning of the verse. 

Syntactically, Pickthall, Asad, Ozek and Abdel-Haleem failed to maintain the 

Arabic grammatical structure by shifting the Arabic phrase “الله  ٕ  from the ”ا

beginning of the sentence to the end of the sentence. By starting the 

translation with the phrase “from God”, Ali also failed to maintain the Arabic 

syntax. 
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The Holy Qur‟ân does not allow alteration or replacement of its words, let 

alone omission, as al-Rafiei argues:  

No wonder that the Holy Qur‟ân has one unique style, if it is kept as it is, 

but if you change the Qur‟ânic words, or remove them from their positions, 

or omit them from their contexts, you will find words similar to the people‟s 

daily-life words. (1997: 207, 208) 

Of greater interest is the ethical question of the “faithfulness or fidelity”, 

especially, to the original text of which translation is an area of controversy 

such as the Holy Qur‟ân. 

In this verse, Abdel-Haleem and Irving stick to the words of the Holy Qur‟ân 

by using the singular of the word “heaven”, while the other translators do not 

do so as they use the plural “heavens” to convey the meaning of the Arabic 

singular “حُغٔخء”.  

In contrast to this usage, in translating verse 6, of the Control text, Asad, 

Irving, Ozek, Pickthall and Ali stick to the words of the Holy Qur‟ân. They 

use the plural word “wombs”, to convey the meaning of the Arabic plural of 

the word “ّحلأسكخ”. Abdel-Haleem uses the singular of the word “womb” to 

convey the meaning of the same Arabic plural of word “ّحلأسكخ”.  

According to the Concise Oxford Dictionary (2011), “the word “womb” 

means “the organ in the lower body of a woman or female mammal where 

offspring are conceived and in which they gestate: the uterus”.”  

According to Al-Mawrid (2007), “the word “womb” means “ْحُشك”. And 

according to the Arabic dictionary of al-Fairūz-`Abādī (2000) – hereafter cited 

by its name as Al-Qāmūs Al-Muḥid (2000) – “ the word “ْسك” is the singular 

form of the plural “ّأسكخ”: “It is a part of the body in which the baby grows. It 

is the origin of the blood relationship”.”  

A similar explanation is given by Al-Misbâḥ Al-Munīr (2008), “the word 

  .”is a part of the woman‟s body in which the baby grows ”سكْ“

In terms of consistency in the word usage, all the translators do not adhere to 

the elements of the source message in both verses 5 and 6, except for The 
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Control Text. But all of them convey the general meaning of the two verses. 

As such, all the selected translators failed to maintain the Arabic syntax in this 

verse,. 

In terms of closeness, the Control Text‟s translation is as close as possible to 

the original text, because it follows the Arabic structure by using the adverb 

“truly” for the assertion in the same place of the Arabic assertive device “ َٕ  ;”ا

that is to say in the beginning of the verse, and the singular form of the word 

“heaven” for the singular Arabic form “حُغٔخء” at the end of the sentence as it 

is in the verse. 

 

5.2.2.6    Sûrah 3 Verse 7 

Source Text  

ٖ  أّ حٌُظخد ٝأخش ٓظؾخرٜخصٌ  ٓلٌٔخصٌ  ٛٞ حُزٟ أٗضٍ ػِيي حٌُظخد ٓ٘ٚ آيخصٌ   كيظزؼٕٞ كؤٓخ حُزيٖ ك٠ هِٞرْٜ صيؾٌ  ٛ

ٌَ ر يوُٕٞٞ آٓ٘خ ٓخ طؾخرٚ ٓ٘ٚ حرظـخء حُلظ٘ش ٝحرظـخء طؤٝيِٚ ٝٓخ يؼِْ طؤٝيِٚ الا الله ٝحُشحعخٕٞ ك٠ حُؼِْ  ٖٓ ػ٘ذ ٚ ً

.حلأُزخد سر٘خ ٝٓخ يزًش الا أُٝٞح  

Control Text 

“It is He Who has sent down to you (Muhammad ) the Book (the Qur‟ân). In it are 

Verses that are entirely clear, they are the foundations of the Book [and those are 

verses of Al-Ahkâm (commandments), Al-Farâ‟id (obligatory duties) and Al-Hudud 

(legal laws for the punishment of thieves, adulterers)]: and others not entirely clear. 

So as for those in whose hearts there is a deviation (from the truth) they follow that 

which is not entirely clear thereof, seeking Al-Fitnah (polytheism and trials), and 

seeking for its hidden meanings except Allâh. And those who firmly grounded in 

knowledge say: “We believe in it: the whole of it (clear and unclear Verses) are from 

our Lord.” And none receive admonition except men of understanding. (Tafsir Al-

Tabari).”  

Pickthall  

“He it is Who hath revealed unto thee (Muhammad) the Scripture wherein are clear 

revelations - They are the Substance of the Book - and others (which are) allegorical. But 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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those in whose hearts is doubt pursue, forsooth, that which is allegorical, (to cause) 

dissension by seeking to explain it. None knoweth its explanation save Allah. And those who 

are of sound instruction say: We believe therein, the whole is from our Lord: but only men of 

understanding really heed.” 

Ali 

“He it is Who has sent down To thee the Book: In it are verses Basic or fundamental (Of 

established meaning: They are the foundation Of the Book: Others Are allegorical. But those 

In whose hearts is perversity follow The part thereof that is allegorical, Seeking discord, and 

searching For its hidden meanings, But no one knows Its hidden meanings except God. And 

those who are firmly grounded In knowledge say: “We believe in the Book: the whole of it Is 

from our Lord:” and none Will grasp the Message Except men of understanding.” 

Asad 

“He it is who has bestowed upon thee from on high this divine writ, containing messages that 

are clear in and by themselves - and these are the essence of the divine writ - as well as 

others that are allegorical. Now those whose hearts are given to swerving from the truth go 

after that part of the divine writ which has been expressed in allegory, seeking out [what is 

bound to create] confusion, and seeking [to arrive at] its final meaning [in an arbitrary 

manner]: but none save God knows its final meaning. Hence, those who are deeply rooted in 

knowledge say: “We believe in it: the whole [of the divine writ] is from our Sustainer - albeit 

none takes this to heart save those who are endowed with insight.” 

Irving  

“He is the One Who sent you down the Book which contains decisive verses. They [form] the 

basis of the Book: while others are allegorical. Those whose hearts are prone to falter follow 

whatever is allegorical in it, seeking to create dissention by giving [their own] interpretation 

of it. Yet only God knows its interpretation: those who are versed in knowledge say: “We 

believe in it: it all comes from our Lord!” However, only prudent persons bear it in mind.” 

Ozek 

“It is He Who has sent down to you the Qur‟ān. Some of its verses are clear: they are the 

mother of the Book: while others are open to interpretation. Those with swerving in their 

hearts pursue  what is open to interpretation, seeking to create dissension, and seeking to 

explain it. Yet none knows their explanation except Allah. Those who are firmly grounded in 

knowledge say: “We believe in it: it is all from our Lord,” but only people of understanding 
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really heed.” 

Abdel-Haleem  

“It is He who has sent down this Scripture to you [Prophet]. Some of its verses are definite in 

meaning - these are the cornerstone‟ of the Scripture - and others are ambiguous. The 

perverse at heart eagerly pursue the ambiguities in their attempt to make trouble and to pin 

down a specific meaning of their own: only God knows the true meaning. Those firmly 

grounded in knowledge say: “We believe in it: it is all from our Lord, - only those with real 

perception will take heed.”  

Discussion 

In verse 7, the Control Text uses the word “deviation”, Irving uses the word 

“prone”, Abdel-Haleem and Ali use the word “perverse”, Asad and Ozek uses 

the word “swerve”, Pickthall uses the word “doubt” to convey the meaning of 

the Qur‟ânic specific term “صيؾ”. 

According to the Concordance of the Qur‟ânic Vocabulary Interpreted 

(2005), “the word “صيؾ” means “deviation from the truth”.” But according to 

the Concise Oxford Dictionary (2011), “the word “deviate” means “ diverge 

from an established course or from usual or accepted standards”, the word 

“doubt” means “ a feeling of uncertainty or lack of conviction, question the 

truth or fact of”, the word “falter” mean “move or speak hesitantly”, the word 

“perverse” means “showing a deliberate and obstinate desire to behave 

unacceptably” and the verb “prone to” means “likely or liable to suffer from, 

do, or experience (something unfortunate)”.”  

According to The Dictionary of Islamic Terms (2010), “the word “صيؾ”means 

“deviation, perversity”.” 

According to Al-Mawrid (2007), “the word “صيؾ” means “aberration, 

aberrance, perversion, perversity, deviation, etc.”.” 

Semantically, the problem of non-equivalence is because this is a culture-

specific concept. The source-language concept is not lexicalized in the target-

language.  
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All the translators use a translation by cultural substitution. However, in terms 

of the equivalent effect, the word “deviate” and “perverse” have more effect 

than the word “doubt” and the phrase “falter to prone”.  

As such, Irving and Pickthall do not convey the meaning of the Qur‟ânic 

specific term “صيؾ” as accurately as the other translators do. 

The amalgamative structure, the remarkable difference between Arabic and 

English syntax, which was mentioned earlier, is again a factor in respect of the 

analysis of this verse.  

The amalgamated sentence “ زؼوٕٞكيظ ” is conveyed in the Control Text by the 

long sentence “they follow that which is not entirely clear thereof”, in Irving 

by “Those whose hearts are prone to falter follow whatever is allegorical in 

it,”, in Abdel-Haleem by “The perverse at heart eagerly pursue the 

ambiguities”, in Ali by“But those In whose hearts is perversity follow The 

part thereof that is allegorical,”, Asad by “Now those whose hearts are given 

to swerving from the truth go after that part of the divine writ which has been 

expressed in allegory,” , in Ozek by “Those with swerving in their hearts 

pursue what is there is open to interpretation”, in Pickthall by “But those in 

whose hearts is doubt pursue, forsooth, that which is allegorical,”.  

The amalgamated sentence “عىى ب ت ي بغ“ consists of the verb ,”ف ت  and ,”ي

“waw al-Jamȃa” “و” as a subject, both of them amalgamated in one sentence. 

The problem is that this type of the Arabic grammatical structure cannot be 

translated without breaking the sentence into separate items, and this explains 

why the meaning of this sentence is conveyed by such long English sentences. 

The same can be said about the sentence “ٕٞيوُٞو”, where the verb is “ٍٞيوو” and 

the subject is “wâw al-Jamȃ`a” “ٝ”, and both are amalgamated in one 

sentence. 

In the same verse, the Control Text uses a transliteration “Al-Fitnah” and a 

paraphrase “polytheism and trials”, Asad uses the word “confusion”, Irving, 

Ozek and Pickthall use the word “dissension”, Abdel-Haleem uses the word 
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“trouble”, while Ali uses the word “discord”, to convey the meaning of the 

Qur‟ânic specific term “حُلظ٘ش”. 

According to the Concise Oxford Dictionary (2011), “the word “confusion” 

means “uncertainty about what is happening, intended, or required”, the word 

“discord” means “lack of agreement or harmony”, the word “dissension” 

mean “disagreement that leads to discord” and the word “trouble” means 

“difficulty or problems, public unrest or disorder, cause distress or 

inconvenience to”.”  

According to at-Ṭabarī (2011: 50), “the word “حُلظ٘ش” in this verse, means “to 

confuse yourself and others with their religion”.” According to al-Qurṭubī 

(2001: 336), “the word “حُلظ٘ش” means “to confuse Muslims with their 

religion”.” According to Ibn Kathīr (2010: 211), the word “حُلظ٘ش”means “to 

confuse their followers with their religion”.”  

In defending his equivalent choice, Asad (1980: 67) argues: “The “confusion” 

referred to here is a consequence of interpreting allegorical passages in an 

“arbitrary manner” (Zamakhsharī)”.”  

Of more interest is the technique of ignoring the context in which the word is 

used and forcing upon it one single meaning.  

Semantically, in the same verse, the problem of non-equivalence is also 

related to a culture-specific concept. The source-language concept is not 

lexicalized in the target-language. The Control Text uses a strategy of 

translation by a transliteration and a paraphrase using related words. All the 

other translators use a strategy of a translation by cultural substitution.  

The Qur‟ânic specific term “حُلظ٘ش” and its derivatives are used 16 times in the 

Holy Qur‟ân in different verses with different meanings such as “trial”, 

“ordeal”, “temptation”, “attraction”, “charm”, “riot”, “trouble”, “affliction”, 

“distress”, “confusion”, “disorder”, “polytheism”, “punishment”, “fighting 

Muslims”, “destroying oneself” and more. In terms of selectional restrictions. 

for instance, no normal person ordinarily seeks trials for himself/herself.  
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As such, the Control Text does not convey the meaning of the Qur‟ânic 

specific term “حُلظ٘ش” in this verse as accurately as the other translators do. 

Syntactically, by starting their translation with the phrase “He it is”, Pickthall, 

Ali, Asad and Irving succeed in maintaining the Arabic syntax of the phrase 

 But the Control Text, Ozek and Abdel-Haleem failed to follow the”ٛٞ حُزٟ“

Arabic syntax as they start their translation with the phrase “It is He”.  

As far as preserving the Arabic structure of the Holy Qur‟ân is concerned, it is 

interesting to note what St. Jerome, who grappled with this problem in 

translation of the Holy Bible, states:  

Indeed, I not only admit, but freely proclaim that in translation 

(interpretation) from Greek - except in the case of a Sacred Scripture, where 

the very order of the words is a mystery - I render not word for word, but 

sense for sense.‟ (2004: 23) 

The Control Text uses the phrases “that are entirely clear” and “others not 

entirely clear”, Pickthall uses the phrases “are clear revelations” and “ others 

(which are) allegorical”, Ali uses the phrases “Basic or fundamental (Of 

established meaning” and “Others Are allegorical”, Asad uses the phrases 

“that are clear in and by themselves” and “others that are allegorical”, Irving 

uses the phrases “decisive verses” and “others are allegorical”, Ozek uses the 

phrases “Some of its verses are clear” and “others are open to interpretation” 

and Abdel-Haleem uses the phrases “Some of its verses are definite in 

meaning” and “others are ambiguous”. 

As we can see that the words “ ٌٓظؾخرٜخص” and “ٓلٌٔخص” cannot be translated 

without breaking them, and in respect of the prosodic features, this verse 

consequently lost the assonance of the vowel “ا” at the end of the words “ ،ٌآيخص

 at the end of the ”ٗخ“ as well as the alliteration of the letters ”ٓلٌٔخص ، ٓظؾخرٜخصٌ 

Arabic words “آٓ٘خ” and “سر٘خ”, which consequent results in loss of their 

intended effects. 

From the underlined sections of the verse, it is clear that this verse has a rich 

poetic texture, which is, of course, not reflected in the translation of the verse. 

ٖ   أّ حٌُظخد ٝأخش ٓظؾخرٜخصٌ    ٛٞ حُزٟ أٗضٍ ػِيي حٌُظخد ٓ٘ٚ آيخصٌ  ٓلٌٔخصٌ  ٛ
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  كؤٓخ حُزيٖ ك٠ هِٞرْٜ صيؾٌ  كيظزؼٕٞ ٓخ طؾخرٚ ٓ٘ٚ حرظـخء حُلظ٘ش ٝحرظـخء طؤٝيِٚ

 ٌَ   ٝٓخ يؼِْ طؤٝيِٚ الا الله ٝحُشحعخٕٞ ك٠ حُؼِْ يوُٕٞٞ آٓ٘خ رٚ ً

  ٖٓ ػ٘ذ سر٘خ ٝٓخ يزًش الا أُٝٞح حلأُزخد.

 

Among many other sound clusters, it is the presence of the /æ/ that strings the 

verse together through the words “ ٌٓظؾخرٜخصٌ، ٓلٌٔخصٌ، آيخص” (pronounced 

/ɑ:jætʊn/, /mʊhkʌmætʊn/ and, /mʊtʌʃæbɪhætʊn/) and in the repeated words 

 It becomes even more .(/pronounced /æmnæ/ and /rəbənæ) ,”سر٘خ“ and”آٓ٘خ“

significant in /æ b/ cluster at the end of the word “حلأُزخد” (pronounced / ə l b æ 

b /) at the end of this verse, which is a recurring cluster at the end of many 

verses in this Sûrah, for example the words “حُؼوخد” and “ خدحُلغ ” in verses 11 

and 19, which are pronounced /əlɪgæb/ and /əlɪhsæb/. In this way the 

strategically placed position of these sound clusters, actually constructs a 

pattern in the Sûrah itself and which becomes recognisable to the listener, and 

the reader who is sensitive to the sound values in the words. 

By using simple phrases “entirely clear” and “not entirely clear” for the 

Qur‟ânic terms “ ٌٓلٌٔخص” and “ ٌٓظؾخرٜخص”, in addition to the transliterations and 

paraphrases, it is the Control Text‟s translation that is as close as possible to 

the original text.  

5.2.2.7    Sûrah 3 Verse 8  

Source Text 

اٗي ٖٓ ُذٗي سكٔش   رؼذ ار ٛذيظ٘خ ٝٛذ ُ٘خ سر٘خ لا طضؽ هِٞر٘خ   

.أٗض حُٞٛخد   

 

Control Text 

“(They say): “Our Lord! Let not our hearts deviate (from the truth) after You have guided us, 

and grant us mercy from You. Truly. You are the Bestower.” 
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Pickthall 

“Our Lord! Cause not our hearts to stray after Thou hast guided us, and bestow upon us 

mercy from Thy Presence. Lo! Thou only Thou art the Bestower.” 

Ali 

“Our Lord!” (they say), “Let not our hearts deviate Now after Thou hast guided us, But grant 

us mercy from Thine own Presence: For Thou art the Grantor Of bounties without measure.” 

Asad 

 “O our Sustainer! Let not our hearts swerve from the truth after Thou hast guided us: and 

bestow upon us the gift of Thy grace: Verily, Thou art the [true] Giver of Gifts.” 

Irving 

“Our Lord, do not Let our hearts falter once You have guided us: grant us mercy from Your 

presence, for You are the bountiful!” 

Ozek 

 “(They say): “Our Lord! Do not cause our hearts to swerve after You have guided us, and 

bestow upon us mercy from Your Presence. Assuredly. You are the Bestower.” 

Abdel-Haleem 

 “Our Lord, do not Let our hearts deviate after You have guided us. Grant us Your mercy: 

You are the Ever Giving.” 

Discussion 

In verse 8, the Control Text uses the phrase “ from you”, Asad uses the 

possessive form of thou” Thy grace”, Irving, Ozek and Pickthall use the 

phrase “Your presence”, Abdel-Haleem uses the phrase “Your mercy”, while 

Ali uses the phrase “Thine own Presence” to convey the meaning of the 

Arabic phrase “ُذٗي ٖٓ”. 

According to al-Qurṭubī (2001: 339), “the Arabic phrase “ُذٗي ٖٓ” means “ ٖٓ

 which means “from your presence”. ” According to the Concise Oxford ,”ػ٘ذى
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Dictionary (2011), “the word “presence” means “the state or fact of being 

present”.” According to Al-Mawrid (2007), “the phrase “ُذٗي ٖٓ” means 

“from”.” 

Semantically, there is no problem of non-equivalence. The source-language 

concept is lexicalized in the target-language. The Control Text, Asad and 

Abdel-Haleem use a strategy of a translation by omission. The Control Text 

not only omits the Arabic phrase “ُذٗي ٖٓ”, but it then adds a clause “They 

say” which is a creation of new information that was/is not mentioned in the 

verse explicitly or implicitly. Asad and Abdel-Haleem omit the Arabic phrase 

from their translation. Irving, Pickthall and Ali use a translation by cultural 

substitution.  

Syntactically, although Ozek uses the same a strategy of cultural substitution, 

regarding the Arabic phrase, he also adds a clause “They say” which is the 

creation of new information that is not mentioned explicitly or implicitly in 

the verse.  

However, in terms of the equivalent effect, the preservation of the phrase 

“from your presence” in the translation has a strong effect.  

As such, Irving, Pickthall and Ali convey the meaning of the Arabic phrase 

  .more accurate than the other translators do ”ُذٗي“

By merely looking at the underlined sections, we again notice, besides the 

repetition of other sounds, the presence of the /æ/ in at least five instances. 

This confirms the deduction referred to when looking at the preceding Sûrah.  

 سر٘خ لا طضؽ هِٞر٘خ رؼذ ار ٛذيظ٘خ ٝٛذ ُ٘خ ٖٓ ُذٗي سكٔش   اٗي أٗض حُٞٛخد. 

In spite of using Jacobean English, which is difficult for contemporary 

English-speakers, in terms of closeness Pickthall‟s translation is as close as 

possible to the original, because he translates this verse without omission or 

creating any level of meaning that are not visible in the original verse. 
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5.2.2.8     Sûrah 3 Verse 11 

Source Text 

.ؽذيذ حُؼوخد رزٗٞرْٜ ٝالله الله زِْٜ ًزرٞح رآيخط٘خ كؤخزًْٛذأد آٍ كشػٕٞ ٝحُزيٖ ٖٓ ه   

Control Text 

“Like the behaviour of the people of Fir‟aun (Pharaoh) and those before them: they denied 

Our Ayât (proofs, evidences, verses, lessons, signs, revelations etc.). So Allâh seized 

(destroyed) them for their sins. And Allâh is Severe in punishment.” 

Pickthall 

“Like Pharaoh‟s folk and those who were before them, they disbelieved Our revelations and 

so Allah seized them for their sins, And Allah is severe in punishment.” 

Ali 

“Their plight will be No better than that Of people of Pharaoh, and their predecessors: They 

denied our Signs, And God called them to account For their sins. For God is strict In 

punishment.” 

Asad 

 “[To them shall happen] the like of what happened to Pharaoh‟s people and those who lived 

before them: they gave the lie to Our messages - and so God took them to task for their sins: 

For God is Severe in retribution.” 

Irving 

 “In the case of Pharaoh‟s house as well as those before them, they denied Our signs, so God 

seized because of their offences: God is Stern in punishment.” 

Ozek 

 “As with Pharaoh‟s people and those before them, who denied Our signs, so that Allah 

seized them for their sins. And Allah is Severe in punishment.” 

Abdel-Haleem 
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“Just as Pharaoh‟s people and their predecessors denied Our revelations and God punished 

them for their sins: God is Severe in punishing.” 

Discussion 

In verse 11, the Control Text uses the verb “seized” and a paraphrase 

“destroyed”, Asad uses the sentence “and so God took them to task for their 

sins”, Irving, Ozek, and Pickthall use the verb “seized”, Abdel-Haleem uses 

the sentence “God punished them for their sins”, Ali uses the sentence “God 

called them to account for their sins” to convey the meaning of the Arabic 

sentence “ْٛكؤخز” as in “and so God took them to task for their sins: for God is 

severe in his retribution.” to convey the meaning of the Arabic sentence 

 .”كؤخزْٛ“

According to the Concise Oxford Dictionary (2011), “the word “destroy” 

means “put an end to the existence of (something) by damaging or attacking 

it”. The verb “punish” means “inflict a penalty on someone for an offence.” 

The verb “seize” means “take hold of suddenly and forcibly” and the fixed 

expression “take to task for” means “reprimand or to criticize someone”.” 

According to Al-Mawrid (2007), “the verb “destroy” means “يٜذّ، يذٓش، يخشد”, 

the verb “punish” means “ٟيؼخهذ، يئر”, the verb “seize‟ means “ ،يغظ٠ُٞ ػ٠ِ

 and the fixed expression “take to task for” means ”يقخدس، يؼظوَ، ينغ يذٙ ػ٠ِ

 ”.”يؼ٘ق، يٞرخ“

According to the Concordance of the Qur‟ânic Vocabulary Interpreted 

(2005), “the Qur‟ânic term “ْٛكؤخز” means “killed them, destroyed them”.”  

Syntactically, the amalgamated sentence “ْٛكؤخز” consists of the verb “أخز”, the 

subject is the hidden pronoun “ٙ” which refers to the attribute Allâh and the 

object the pronoun “ْٛ”. This can not be replicated in the same manner in 

English, as has been referred to already. 

Semantically, the problem of non-equivalence occurs because of a difference 

in expressive meaning. The source-language concept is lexicalized in the 

target-language.  
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All the translators use a translation by a paraphrase using related words. 

However, in terms of the equivalent effect the verbs “seize and destroy” have 

a stronger effect than the verb “seized” as it describes what actually happened 

to Pharaoh‟s people who were drowned in the sea. The fixed expression “take 

to task for” has the least expressive effect, because to reprimand or criticize 

someone does not mean that you are going to destroy, damage or kill him/her. 

Syntactically, by using the simile form such as “like” and “as” the Control 

Text, Pickthall and Ozek maintain the Arabic syntax, while Ali, Asad, Irving 

and Abdel-Haleem failed to maintain the Arabic syntax as they add some 

lexical words which are not visible in the sentence. 

In this verse we again find the abundant /æ/, which is lost, with a number of 

other recurring sounds, in the translation.  

   ًذأد آٍ كشػٕٞ ٝحُزيٖ ٖٓ هزِْٜ ًزرٞح رآيخط٘خ كؤخزْٛ الله رزٗٞرْٜ ٝالله ؽذيذ حُؼوخد.

In terms of closeness, the Control Text‟s translation is as close as possible to 

the original text, because it uses the transliteration “Ayât (proofs, evidences, 

verses, lessons, signs, revelations etc.”, which covers all the other possible 

meanings of the Qur‟ânic term “آيخط٘خ”. 

5.2.2.9    Sûrah 3 Verse 13 

Source Text 

ٕ   يئيذ ر٘قشٙ ٝالله يشْٜٝٗ ٓؼِيْٜ سأٟ حُؼيٖ طوخطَ ك٠ عزيَ الله ٝأخشٟ ًخكشسٌ  خٕ ٌُْ آيشٌ ك٠ كجظيٖ حُظوظخ كجشهذ ً  ٖٓ يؾخء ا

.حلأرقخس لأ٠ُٝ رُي ُؼزشس   ك٠  

Control Text 

“There has already been a sign for you (O Jews) in the two armies that met (in combat i.e. the 

battle of Badr). One was fighting in the Cause of Allȃh, and as for the other, (they) were 

disbelievers. They (the believers) saw them (the disbelievers) with their own eyes twice their 

number (although they were thrice their number). And Allâh supports with His Victory whom 

He wills. Verily, in this is a lesson for those who understand.” 
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Pickthall 

 “There was a token for you in two hosts which met: one army fighting in the way of Allah, 

and another disbelieving, whom they saw as twice their number, clearly, with their very eyes. 

Thus Allah strengthened with His succour whom He will. Lo! Herein verily is a lesson for 

those who have eyes.” 

Ali 

 “There has already been For you a Sign In the two armies That met (in combat): One was 

fighting in the Cause Of God, the other Resisting God: these saw With their own eyes Twice 

their number. But God doth support With His aid whom He pleaseth. In this a warning For 

such as have eyes to see.” 

Asad  

“You have already had a sign in the two hosts that met in the battle, one host fighting in 

God‟s cause and the other denying Him: with their own eyes [the former] saw the others as 

twice their own number: but God strengthens with His succour whom He wills. In this, 

behold, there is indeed a lesson for all who have eyes to see.” 

Irving 

“You have already had a sign in the two detachments which met, one detachment fighting for 

God‟s sake and the other disbelieving: they saw them with their own eyes as twice the same 

[number] as themselves. God assists anyone He wishes through His support, in that there lies 

a lesson for persons with insight.” 

Ozek 

“There was a sign for you in the two armies which met [on the battlefield of Badr]. One army 

fighting for the cause of Allah, and another disbelieving, who saw [the former] as twice their 

number, clearly, with their very eyes. Thus does Allah strengthen with His aid whom He will. 

Surely, in this there is a lesson for those who are able to see!”  

Abdel-Haleem 

“You have already seen a sign in the two armies that met in the battle, one fighting for God‟s 

cause and the other made up of disbelievers. With their own eyes [the former] saw [the latter] 

to be twice their number. But God helps whoever He will. There truly is a lesson in this for all 
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with eyes to see.” 

Discussion 

In verse 13, the Control Text, Ali, Asad, Irving, Ozek and Abdel-Haleem use 

“sign “while Pickthall uses the word “token” to convey the meaning of the 

Arabic word “آيش” 

According to the Concise Oxford Dictionary (2011), “the word “sign” means 

“an object, quality, or event whose presence or occurrence indicates the 

probable presence, occurrence or advent or something else”, and the word 

“token” means “ a thing serving to represent a fact, quality, feeling, etc.”.” 

According to Ibn Kathīr (2010:215), “when Prophet Muhammad  returned 

to Madinah after defeating the disbelievers of Makkah in the battle of Badr, 

He gathered the Jews together in the market and warned them about similar 

defeat”. 

As such, the word “sign” is more accurate than the word “token”, as its 

presence or occurrence indicates the probable presence, occurrence or advent 

or something else, which is a defeat of Jews in Madinah. 

In this verse, the amalgamated sentence “ْٜٗٝيووش”, in the Control Text is 

conveyed by the sentence “They (the believers) saw them (the disbelievers)”, 

in Pickthall by “whom they saw as twice their number,”, in Ali by “these saw 

With their own eyes Twice their number.”, in Asad by “with their own eyes 

[the former] saw the others as twice their own numbe”, in Irving by “they saw 

them with their own eyes as twice the same [number] as themselves.”, in Ozek 

by “who saw [the former] as twice their number, clearly, with their very 

eyes.”, while in Abdel-Haleem by “With their own eyes [the former] saw [the 

latter] to be twice their number.” 

In this amalgamated sentence “هن روً ري“ the verb is ,”ي  and the subject is ,”ي

“waw al-Jamȃa” “و”, the object is the pronoun “هن”, all of them are 

amalgamated in one sentence.This alamalgamative structure is, of course, not 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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reflected in the translations.  

In this verse, the Control Text uses the phrase “O Jews” which is not visible in 

the context. 

Thereafter, the Control Text, Pickthall, Irving, Ozek and Abdel-Haleem use 

the word “disbelieve”, Asad uses the word “deny”, while Ali uses the word 

“resist” to convey the meaning of the Arabic word “ًخكشس”. 

According to the Concise Oxford Dictionary (2011), “the word “deny” means 

“refuse to admit the truth or existence of”. The word “disbelieve” means 

“have no religious faith” and the word “resist” means “refuse to accept 

something and try to stop it from happening”.”  

However, although the word “deny” can convey the meaning of the Arabic 

word “ًخكشس”, using the word “disbelieve” will be more appropriate. 

In the same verse 13, the Control Text uses the phrase “His victory”, Asad, 

Ozek and Ali use the phrase “His aid”, Irving uses the phrase “His support”, 

while Pickthall uses the phrase “His succour” to convey the meaning of the 

Arabic phrase “ٙر٘قش” 

Abdel-Haleem omits the Arabic phrase “ٙر٘قش” from his translation. 

According to the Concise Oxford Dictionary (2011), “the word “aid” means 

“help or support, help in the achievement of something”, the word “succour” 

means “assistance and support in time of hardship and distress”, the word 

„support‟ means “give assistance, encouragement, or approval to”, and the 

word “victory” means “an act of defeating an enemy or opponent in a battle, 

game, or other competition”.” 

According to Al-Mawrid (2007), “the word “aid” means “ ٓغخػذس، ٓؼخٝٗش ”, the 

word “succour” means “ػٕٞ، ٓغخػذس، حعؼخف”, the word “support” means “  ،طؤييذ

ػْد، ٓغخػذس ” and the word “victory” means “ٗقش، حٗظقخس، ظلش”.” 
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In this verse, the non-equivalence is simply because of a difference in the 

expressive meaning, but the source-language concept is lexicalized in the 

target-language. 

Semantically, the Control Text, Asad, Irving, Ozek, Pickthall and Ali use a 

translation by more general words. Abdel-Haleem uses a strategy of a 

translation by omission. According to both Arabic and English dictionaries, 

the words “يئيذ” and “ٙر٘قش” have different propositional meanings. This verse 

is an allusion to the battle of Badr in which three hundred and odd poorly-

equipped Muslims, led by Prophet Muḥammad , utterly defeated a well-

armed Makkan force numbering nearly one thousand men, seven hundred 

camels and one hundred horses. They had this victory by the help, aid, 

support, assistance or succour of Allâh. So in terms of the equivalent effect 

the word “victory” has more effect than the words “aid, succour and support” 

respectively, because it describes an act of defeating an enemy or the result of 

a battle. 

According to Mona Baker cultural substitution as a strategy:  

involves replacing a culture-specific item or expression with a target-

language item which does not have the same propositional meaning but is 

likely to have a similar impact on the target reader, for instance by evoking 

context in the target culture. (2011: 28) 

However, this argument is completely contradicted by another argument 

raised by al-Rafi`, who writes:  

What is more wondrous than the attraction by the position of words of the 

Holy Qur‟ân is its appropriateness in the context. The word has the most 

wide range of meaning and it is the strongest one in conveying that 

meaning... However, the most amazing nature of the Holy Qur‟ân is that: its 

meanings can not be conveyed by any other word even if it is from Arabic 

language and for that reason some scholars forbid the translation of the 

Holy Qur‟ân into other languages. (1997: 211) 

Accordingly, only the word “victory” is the appropriate equivalent for the 

Arabic word “ٗقش”. 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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Nevertheless, in spite of the different nuances in meaning between them, all of 

the translators manage to convey the general meaning of the Qur‟ânic phrase 

 .”ٗقش“

In the same verse, the Control Text uses the word “understand” to convey the 

meaning of the Arabic word“حلارقخس”, Ali, Asad, Ozek and Abdel-Haleem use 

the word “see”, Irving uses the word “insight”, while Pickthall uses the word 

“eyes”. 

According to the Concise Oxford Dictionary (2011), “the word “eye” in this 

context means “the organ of sight in humans or other animals, a person‟s 

attitude or feelings”, the word “insight” means “the capacity to gain an 

accurate and deep understanding of something”, the word “see” means 

“perceive with the eyes, watch, deduce after reflection or from information, 

ascertain or establish after inquiry or consideration, regard in specified way”, 

and the word “understand” means “perceive the intended meaning of (words, 

a speaker: or a language, perceive the significance, explanation or a cause of 

something interpret or view in a particular way, infer from information 

received”.”  

According to Al-Mawrid (2007), “the word “eye” means “ ،ػيٖ، رقش، ٗلخر ٗظش

طٔييض ،كغٖ ”, the word “insight” means “حُظزقش، ٗلخر حُزقيشس”, the word “see” 

means “ يؾخٛذ، يظقٞس، يذسى، يلْٜ، يشٟ، يزقش ”, and the word “understand” means 

 ”.“ يلْٜ، يذسى، يغظ٘ظؾ“

According to both the Arabic and English dictionaries, all these choices have 

similar propositional meaning.  

As such, semantically, they all convey the meaning of Arabic word“حلارقخس”. 

They all use a translation by more general words. As far as the rhythm of the 

verse in the Holy Qur‟ân is concerned, the word “see” preserves this rhythm, 

while the words “insight” and “understand” miss that rhythm. 

Looking at the marked verse, attention must be drawn to the word “حلأرقخس”, 

(pronounced /əlʌbsɑ:r/), at the end of this verse. The /ɑ:r/ sound cluster will 
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also become a fixture at the end of and many verses of this Sûrah. Examples 

can be found at the end of verses 16 and 17 with the words “حُ٘خس”, and 

 . /respectively, and which are pronounced /ə n ɑ:r/ and /əlʌshɑ:r , ”حلأعلخس“

 هذ ًخٕ ٌُْ آيشٌ  ك٠ كجظيٖ حُظوظخ، كجشٌ  طوخطَ ك٠ عزيَ الله

  ٝأخشٟ ًخكشسٌ  يشْٜٝٗ ٓؼِيْٜ سأٟ حُؼيٖ ٝالله يئيذ ر٘قشٙ

ٕ   ك٠ رُي ُؼزشس   لأ٠ُٝ حلأرقخس.   ٖٓ يؾخء ا

Even though the word “understanding” carries the metaphorical meaning of 

the Qur‟ânic term “لأ٠ُٝ حلأرقخس”, it is the Irving‟s translation that is as close as 

possible to the original text, because he uses the word “insight” which has a 

wider scope of the meaning of the Qur‟ânic term “أُٝٞح حلأرقخس” . 

 

5.2.2.10 Sûrah 3 Verse 14 

Source Text 

ٖٓ حُزٛذ ٝحُلنش ٝحُخيَ حُٔغٞٓش ٝحلأٗؼخّ ٝحُلشع رُي  صٌيٖ ُِ٘خط كذ حُؾٜٞحص ٖٓ حُ٘غخء ٝحُز٘يٖ ٝحُو٘خهيش حُٔ٘وطشس

. ػ٘ذٙ كغٖ حُٔآداللهٓظخع حُليخس حُذٗيخ ٝ  

Control Text 

“Beautified for men is the love of things they covet: women, children, much of gold and 

silver (wealth), branded beautiful horses, cattle and well-tilled land. This is the pleasure of the 

present world‟s life: but Allâh has the excellent return (Paradise with flowing rivers) with 

Him.” 

Pickthall 

“Beautified for mankind is love of joys (that come) from women and offspring, and stored-up 

heaps of gold and silver, and horses branded (with their mark), and cattle and land. That is 

comfort of the life of the world, Allah! With Him is a more excellent abode.” 

Ali 

“Fair in the eyes of men Is the love of things they covet: Women and sons: Heaped-up hoards 

Of gold and silver: horses Branded (for blood and excellence): And (wealth of) cattle And 
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well-tilled land. Such are the possessions Of this world‟s life: But in nearness to God Is the 

best of the goals (To return to).”  

Asad 

 “ALLURING unto man is the enjoyment of worldly desires through women, and children, and 

heaped- up treasures of gold and silver, and horses of high mark, and cattle, and lands. All 

this may be enjoyed in the life of this world -, but the most beauteous of all goals is with 

God.” 

Irving 

 “ The love of passions [that come] from women and children has attracted mankind, as well 

as accumulated gold and silver treasures, pedigreed horses, livestock and crops. That means 

enjoyment during worldly life, while God holds the finest retreat.” 

Ozek 

 “Made beautiful for mankind is the love of desires, for women and offspring, of hoarded 

treasures of gold and silver, of branded horses, cattle and plantations. These are the comforts 

of this life: yet with Allah is the best of all ends.”  

Abdel-Haleem 

 “The love of desirable things is made alluring for men - women, children, gold and silver 

treasures piled up high, horses with fine markings, livestock, and farm land – these may be 

the joys of this life, but God has the best place to return to.”  

Discussion 

In verse 14, the Control Text and Ali use the word “covet”, Asad and Ozek 

use the word “desire”, Irving uses the word “passion”, Abdel-Haleem uses the 

word “desirable”, and Pickthall uses the word “joys”, to convey the meaning 

of the Arabic word “حُؾٜٞحص”. 

According to the Concise Oxford Dictionary (2011), “the word “covet” means 

“yearn to possess something belonging to someone else”, the word “desire” 

means “a strong feeling of wanting to have or wishing for something to 
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happen”, the word “joy” means “a feeling of great pleasure and happiness” 

and the word “passion” means “an intense enthusiasm for something”.” 

According to Al-Mawrid (2007), “the word “حُؾٜٞحص” means “appetites, 

desires, etc.”.” According to The Dictionary of Islamic Terms (2010), “the 

word “حُؾٜٞحص” means “lust, desire”.”  

Semantically, the non-equivalence is because of a difference in expressive 

meanings resulting from the choice made by the different translators; the 

source-language concept is lexicalized in the target-language.  

By using the phrase “things they covet”, the Control Text and Ali create a 

level of meaning which is not visible in the text 

All the choices are based on the translators‟preferences. In terms of the 

equivalent effect the word “desire” has more effect than the other words, but 

they all still convey the general meaning of the verse. 

Syntactically, by using the passive voice of the verb “Beautified for men”, the 

Control Text and Pickthall maintain the Arabic syntax as it was used by the 

Holy Qur‟ân. 

However, the phrases “Fair in the eyes of men”, “ALLURING unto man”, 

“The love of passions [that come] from women and children has attracted 

mankind”, “The love of passions [that come] from women and children has 

attracted mankind”, “The love of desirable things is made alluring for men”, 

which are used by Ali, Asad, Ozek and Abdel-Haleem, respectively, do not 

only fail to maintain the Arabic syntax, but they add some lexical items which 

are not visible in the context. 

In the same verse, the Control Text and Ali use the phrase “well-tilled land”, 

Pickthall uses the word “land”, Asad uses the word “lands”, Irving uses the 

word “crops”, Ozek use the word “plantations”, while Abdel-Haleem uses the 

word “farm land”, to convey the meaning of the Arabic word “حُلشع”.  
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According to the Concise Oxford Dictionary (2011), “the word “crops” means 

“a plant cultivated on a large scale for food or other use, especially a cereal, 

fruit or vegetable”, the word “farm” means “an area of land and its buildings, 

used for growing crops and rearing animals”, the word “land” means “the part 

of the earth‟s surface that is not covered by water, an area of ground, 

especially in terms of its ownership or use”, the word “plantations” means “a 

large estate on which crops such as coffee, sugar, and tobacco are grown, an 

area in which trees have been planted, especially for commercial purposes” 

and the word “till” means “prepare and cultivate (land) for crops”.” 

According to Al-Mawrid (2007), “the word “crops” means “ ،ٓلقٍٞ،ؿِش، يلشع

 the word “land” means ,”ٓضسػش، يلشع، يلِق“ the word “farm” means ,”يضسع

“ رحص هزيؼش خخفش أٝ طشرش حُيخرغش، رِذ، أسك ”, the word “plantations” means “ ،صسٝع

 The same definition is given ”.”يلشع، يلِق“ and the word “till” means ”ٓضسػش

by the Concise Oxford Dictionary. 

According to Al-Qāmūs Al-Muhīt (2000), “the word “حُلشع” means “tilled 

land, prepare and cultivate (land) for crops” .” 

The same definition is given by Al-Misbâḥ Al-Munīr (2008), “the word 

  ”.”means “tilled land, prepare and cultivate (land) for crops ”حُلشع“

Semantically, there is no problem of non-equivalence because the source-

language concept is lexicalized in the target-language. The choices are based 

on the translators‟ personal understanding.  

The Holy Qur‟ân is characterized by a multi-faceted discourse: one word may 

have many different meanings depending on the different contexts, a claim 

that is verified by the large unmber of the commentators and commentaries or 

“Tafsirs”. Well acquainted with this aspect, Abdel-Haleem writes:  

“Key terms are frequently used in the Qur‟ân with different meanings for 

different contexts, a feature known in Arabic as wujuh al-Qur‟ân. These 

were recognized from the early days of the Qur‟ânic exegesis and have been 

highlighted in many publication… ignoring this feature and forcing upon a 

word one single meaning for the sake of consistency results in denial of the 

context and misinterpretation of the material. (2005: xxx)  
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As such, it seems natural for the translators to choose a word or a phrase 

which they think could convey the meaning, accurately and therefore they 

could be inconsistent in their translations. This would be a result of the fact 

that they also based their work on the interpretations of the Holy Qur‟ân 

which in the course of time increase and differ according to the human 

knowledge; the more historical experience increase, the more meanings 

manifested themselves in the pages. 

According to the definition of both the Concise Oxford Dictionary and Al-

Mawrid, the word “land” alone does not convey the meaning of the Qur‟ânic 

term “حُلشع”. 

As such, the word “land” which is used by Pickthall and Asad, whether it is a 

singular or a plural, does not convey the exact meaning of the Qur‟ânic 

term“حُلشع”.  

In terms of the equivalent effect, the word “land” is the least effective one. 

It must be noted, however, that the words “plantations” and “crops” are in a 

plural form, while the Qur‟ânic term “حُلشع” is in a singular form.  

In the same verse, the Control Text uses the sentence “but Allâh has the 

excellent return (Paradise with flowing rivers) with Him”, Pickthall uses the 

sentence “With Him is a more excellent abode”, Ali uses the sentence “But in 

nearness to God Is the best of the goals (To return to)”, Asad uses the 

sentence “but the most beauteous of all goals is with God”, Irving uses the 

sentence “while God holds the finest retreat”, Ozek uses the sentence “yet 

with Allah is the best of all ends” and Abdel-Haleem uses the sentence “but 

God has the best place to return to” to convey the meaning of the sentence 

  .at the end of the verse ”ٝالله ػ٘ذٙ كغٖ حُٔآد“

According to the Concise Oxford Dictionary (2011), “the word “abode” 

means “a house or home”, the word “end” means “the final part of something, 

the stopping of a state or situation”, the word “retreat” means “a quiet or 

secluded place, a period or place of seclusion for prayer and meditation”, the 
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word “return” means “come or go back to a place (return to) go back to (a 

state or situation)”.” 

According to Al-Mawrid (2007), “the words “ٓآد، ٓشؿغ، ٓ٘وِذ” means “retreat, 

resort, recourse, place to return to”.”  

Semantically, there is no problem of non-equivalence, since the source-

language concept is lexicalized in the target-language but there is, 

nevertheless, a difference in their expressive meaning. The choices are based 

on the translators‟ preferences. By using the phrase “Allah! With Him is a 

more excellent abode”, the phrase “while God holds the finest retreat” and the 

phrase “but God has the best place to return to” respectively, Pickthall, Irving 

and Abdel-Haleem succeed in conveying the meaning of the Arabic phrase 

 .”كغٖ حُٔآد“

 By using the phrase “but Allâh has the excellent return (Paradise with 

flowing rivers) with Him”, the phrase “But in nearness to God Is the best of 

the goals (To return to)”, the phrase “but the most beauteous of all goals is 

with God”, and the phrase “yet with Allah is the best of all ends”, the Control 

Text, Ali, Asad and Ozek create levels of meanings which are not visible in 

the original text. 

In terms of the equivalent effect, the choice of the words “abode and retreat ” 

has the most effect. Asad‟s choice of the sentence “but the most beauteous of 

all goals is with God” has less effect, because the word “ٓؤد” is not reflected 

in this translation. 

In the translation of this verse, it is almost impossible to miss the effect of the 

repeated /tɪ/ at the end of the words “ حُٔو٘طشس   ,”حُٔغٞٓش“ and ,”حُلنش“ ,”

pronounced /əlmʊgəntərtɪ/, /əlfɪdətɪ/ and /əlmʊsəwəmətɪ/, is lost, as well as 

the recognizable /æb/ cluster at the end of the word “ٓآد” /məæb/ at the end of 

this verse, and recurring at the end of many other verses in this Sûrah.  

صٌيٖ ُِ٘خط كذ حُؾٜٞحص ٖٓ حُ٘غخء ٝحُز٘يٖ ٝحُو٘خهيش حُٔ٘وطشس ٖٓ حُزٛذ ٝحُلنش ٝحُخيَ حُٔغٞٓش ٝحلأٗؼخّ ٝحُلشع رُي 

 ٓظخع حُليخس حُذٗيخ ٝالله ػ٘ذٙ كغٖ حُٔآد.
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Because it follows the Arabic pattern by using the passive voice “Made 

beautiful” for the Arabic word “ٖصٌي”and the word “desires” which is more 

appropriate in this context, Ozek‟s translation is as close as possible to the 

original text. 

5.2.2.11    Sûrah 3 Verse 15 

Source Text 

ٌٕ  ٓطٜشسٌ  طـشٟ ٖٓ طلظٜخ حلأٜٗخس خخُذيٖ كيٜخ ٝحصٝحؽٌ  ٖٓ رٌُْ ُِزيٖ حطوٞح ػ٘ذ سرْٜ ؿ٘خصٌ  هَ أإٗيجٌْ رخيشٍ  ٖٓ الله  ٝسمٞح

.رخُؼزخد ٝالله رقيشٌ   

 Control Text 

“Say: “Shall I inform you of things far better than those? For Al-Muttaqûn (the pious) there 

are Gardens (Paradise) with their Lord, underneath which rivers flow. Therein (is their) 

eternal (home) and Azwâjun Mutahharatun (purified mates or wives). And Allâh will be 

pleased with them. And Allâh is All-Seer of (His) slaves.” 

Pickthall 

 “Say: Shall I inform you of something better than that? For those who keep from evil, with 

their Lord, are Gardens underneath which rivers flow wherein they will abide, and pure 

companions, and contentment from Allah. Allah is Seer of His bondmen.” 

Ali 

 “Say: Shall I give you glad tidings of things far better than those? For the righteous are 

Gardens In nearness to their Lord, With rivers flowing beneath: Therein is their eternal 

home: With Companions pure (and holy): And the good pleasure of Allᾱh. For in God‟s sight 

Are (all) His servants.” 

Asad 

 “Say: “Shall I tell you of better things than those [earthly joys]? For the God-Conscious 

there are, with their Sustainer, gardens through which running waters flow, therein to abide, 

and spouses pure, and God‟s goodly acceptance.” And God sees all that is in [the hearts of] 

His servants.” 



  201 

Irving  

“SAY: “Should I give you news of something even better than that? Those who do their duty 

will have gardens through which rivers flow to live in for ever with their Lord, plus purified 

spouses and approval from God- God is Observant of [His] worshippers.” 

Ozek 

 “Say: “Shall I tell you of better than that? For those who are God-fearing shall be gardens 

with their Lord, beneath which rivers flow, abiding therein perpetually, and pure wives, and 

the good pleasure of Allah. Allah is [the] Seer of His servants.” 

Abdel-Haleem 

 “[Prophet], say: “Would you like me to tell you of things that are better than all of these? 

Their Lord will give those who are mindful of God Gardens graced with flowing streams, 

where they will stay with pure spouses and God‟s pleasure - God is fully aware of His 

servants.” 

Discussion 

In verse 15 the Control Text uses a transliteration “Al-Muttaqân” and a 

paraphrase “(the pious)” to convey the meaning of the Arabic word “ٖحُٔظوي”. 

Asad uses the clause „For the God-conscious', Irving uses the clause „For 

those who do their duty” and Ozek uses the clause “For those who are God-

fearing”. Abdel-Haleem uses the sentence “Their Lord will give those who are 

mind full of God”, Pickthall chooses the clause “For those who keep from 

evil”, while Ali uses the phrase “For the righteous”. 

According to the Concise Oxford Dictionary (2011), “the word “conscious” 

means “aware of and responding to one‟s surroundings.”, the word “duty” 

means “a moral or legal obligation.” and the word “evil” means “extremely 

wicked and immoral.” The word “fear for” means “ regard (God) with 

reverence and awe.”, the phrase “mindful of” means “conscious or aware of 

something.”, and the word “righteous” means “morally right or justifiable”.”  
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According to al-Qurṭubī (2001: 345), “the word “ٟٞطو” includes all the good 

deeds.” According to The Dictionary of Islamic Terms (2010) “the word “طو٠” 

means “righteous, devout, pious”.” According to Al-Mawrid (2007), “the 

word “طو٠” means “God-fearing, godly, devout, pious and religious”.”  

The difficulty of translating the Qur‟ânic term “ُِزيٖ حطوٞح” can be seen from the 

different choices of equivalents by the translators. 

Semantically, the non-equivalence arises because there are differences in their 

expressive meaning even though the source-language concept is lexicalized in 

the target-language. All the translators use a translation by paraphrase using 

related words. 

Defending his equivalent choice, Irving argues:  

The fascinating matter of root meaning in Arabic is a linguistic matter 

which I will now deal with in this section on terminology...Al-muttaqῑn are 

„the heedful‟, „those who do their duty‟, while „taqwâ‟ is the quality of 

„heeding [God‟s decrees]‟, or „heedfulness‟, „piety‟, just plain „doing one‟s 

duty before God and man”. Thus I have tried to avoid strictly Christian 

terms like “infidel,” “piety,” “sin,” etc., except where such are unavoidable. 

(1992: xxx) 

A similar view is held by Abdel-Haleem who argues: 

... and taqwa is commonly translated as „fear of God‟, but the true meaning 

is closer to the concept of „being mindful of God‟. It is very important for 

the translator to recognize when it is appropriate to be consistent in the 

translation of a repeated term, and when to reflect the context. This also 

applies to such fundamental terms as Islâm, muslimun, kafirun, fasiqun, 

dhalimun, and din. Arabic classical dictionaries include varieties of 

meanings for these terms (2005: xxxi) 

In terms of the equivalent effect, the words “conscious” and “mindful” are 

less effective than the other words. They nevertheless all manage to convey 

the general meaning of the Qur‟ânic term “ُِزيٖ حطوٞح”. 

In this verse, the Control Text and Pickthall use the word “underneath”, Asad 

and Irving use the word “through”, and Ozek and Ali use the word “beneath”, 

to convey the meaning of the Arabic phrase “طلظٜخ ٖٓ”. Abdel-Haleem omits 

the Arabic phrase “طلظٜخ ٖٓ” from his translation.  
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According to the Concise Oxford Dictionary (2011), “the word “beneath” 

means “extending or directly underneath”, the word “through” means 

“moving in one side and out of the other side of (an opening or location)” 

while the word “underneath” means “situated directly below”.”  

According to Al-Mawrid (2007), “the words “beneath” and “underneath” 

means “طلض”, the word “through” means “ٖخلاٍ، ٖٓ خلاٍ، ري”. “ 

Semantically, there is no problem of non-equivalence. The source-language 

concept is lexicalized in the target-language.  

All the translators, except Abdel-Haleem, use a strategy of a translation by a 

more expressive word. Abdel-Haleem uses a translation by omission. 

In defending his omission of the Qur‟ânic term “ طلظٜخ حلأٜٗخس طـشٟ ٖٓ ” from his 

translation, Abdel-Haleem argues:  

A literal translation of the Arabic phrase tajri min tahtiha al-anhar is thought 

by some to be „under which rivers flow‟. This may, however, suggest to 

English reader that the rivers flow underground, what is not meant in 

Arabic: rather the image is of a shady garden watered by many streams. The 

present translation gives „graced‟ with flowing streams. „Graced‟ was 

intended to convey the generosity in God‟s gift to the people of Paradise 

implicit in the Qur‟ᾱnic text: the adjective „flowing‟ is taken from the 

Arabic verb tajri used in connection with these „rivers‟, while‟ streams‟ was 

chosen above the more general „rivers‟ as the impression is one of many 

small rivulets coursing throughout the garden, keeping it watered, beautiful, 

and fresh. In classical Arabic, the term nahr applies to any body of running 

water, from the smallest of streams to the widest rivers. In modern Arabic 

the term has become restricted to rivers and this may in some cases have led 

to a misunderstanding of the term. (2005: xxxii) 

However, the Holy Qur‟ân will not allow any omission or replacement of its 

components.  

In this verse, the Control Text uses transliterations “Azwâjûn Mutahharatun” 

and a paraphrase “purified mates or wives”, to convey the meanings of the 

two Arabic words “ ٓطٜشسٌ  أصٝحؽٌ  ”. Asad uses the phrase “spouses pure”, Irving 

uses “purified spouses”, Ozek “pure wives”, Abdel-Haleem “pure spouses”, 

while Pickthall uses “pure companions” and Ali chooses “companions pure” 

and adds “and holy”.  
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According to the Concise Oxford Dictionary (2011), “the word “companion” 

means “a person with whom one spends time or travels”, the word “mate” 

means “a fellow member or joint occupant, a friend or companion”, the word 

“pure” means “not mixed or adulterated with any other substance or material”, 

and the word “spouse” means “a husband or wife considered in relation to 

their partner”.”  

In his Arabic dictionary, Mukhtār Al-Sihah -and from now on referred to as 

Mukhtār Al-Sihah-, Muhammad ibn Abi Bakr al-Rāzī (2009) distinguishes 

between the gender reflections in adjectives: “the word “ٓطٜشس” is an adjective 

used for a “female” and the word “هخٛش” is an adjective used for a “male””. 

Thus the words “companion, spouse”.  

As such, the words “companion, spouse” do not convey the exact meaning of 

the Arabic feminine word “ ٓطٜشسٌ  أصٝحؽٌ  ”. 

Semantically, the non-equivalence is because of a difference in their 

expressive meaning. The source-language concept, however, is lexicalized in 

the target-language. 

The Control Text uses transliterations and a paraphrase .The other translators 

use related words. 

In terms of equivalent effect, the transliterations “Azwâjûn Mutahharatun” 

and a paraphrase “purified mates or wives” and the word “spouse” is more 

effective.. 

Syntactically, in this verse, all the translators follow the Arabic grammatical 

structure, except Abdel-Haleem who started his translation of this sentence 

 with the latter part of the sentence “Their Lord will give ”ُِزيٖ حطوٞح ػ٘ذ سرْٜ“

those who are mindful of God”. The back translation of his translation is “ ْٜسر

 .which is a misinterpretation ,”عيؼط٠ أُٝجي حُزيٖ ٓذسًيٖ ُلإُٚ

In terms of equivalent effect, Abdel-Haleem is least effective. because he 

changes the Arabic grammatical structure of the verse, which can be 

considered as a kind of disloyalty to the original text. 
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To convey the meaning of the Arabic word “دابعلا” in this verse, the Control 

Text uses the word “slaves”, Pickthall uses the word “bondmen”, Ali, Asad, 

Ozek and Abdel-Haleem use the word “servants”, while Irving uses the word 

“worshippers”.  

According to the Concise Oxford Dictionary (2011), “the word “bondsman” is 

an archaic word, meaning “a slave or feudal serf”, the word “servant” means 

“a person who performs duties for others, especially one employed in a house 

to carry out domestic duties or as a personal attendant, a devoted and helpful 

follower or supporter”, the word “worshipper” means “a person who shows 

reverence and adoration for a deity”. “ 

According to Al-Mawrid (2007), “the word “bondsman” means “ ،ػزذ، سهين

 the word “slave” means ”حُخخدّ“ the word “servant” means ,”حٌُخكَ، حُنخٖٓ

“ and the word “worshipper” means ,”حُشهين، حُؼزذ“ خرذػ ”.” 

Semantically, the choice of the word “worshippers” conveys the intended 

meaning of the Arabic word “حُؼزخد” more accurate than the choices of the 

words “bondmen”, “servant” and “slaves”. 

However, the word “creatures” is definitely less appropriate than the other 

choices. 

By choosing the phrases “And Allâh is All-Seer of (His) slaves”, “Allah is 

Seer of His bondmen”, “For in God‟s sight Are (all) His servants”, “And God 

sees all that is in [the hearts of] His servants”, “God is Observant of [His] 

worshippers”, “Allah is [the] Seer of His servants” and “God is fully aware of 

His servants”, respectively, all the translators maintain the Arabic structure of 

this verse. 

By using the phrase “is in [the hearts of]”, Asad creates a level of meaning 

that is not visible the text.  

This verse, too, abounds with strongly reverberating sound clusters, /tʊn/ 

being the most obvious one, as can be seen [or better: heard] in the underlined 
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parts. And, as was referred to earlier, the sounds /æd/ at the end of the word 

  .bɪlɪbæd/, at the end of this verse and many other verses of this Sûrah / ”رخُؼزخد“

 هَ أإٗيجٌْ رخيشٍ  ٖٓ رٌُْ ُِزيٖ حطوٞح ػ٘ذ سرْٜ ؿ٘خصٌ  طـشٟ ٖٓ طلظٜخ حلأٜٗخس

ٌٕ  ٖٓ الله ٝالله رقيشٌ  رخُؼزخد.    خخُذيٖ كيٜخ ٝحصٝحؽٌ  ٓطٜشسٌ  ٝسمٞح

Even though the Control Text uses the word “slaves” for the Qur‟ânic term 

 its translation is as close as possible to the original text, because it ,”رخُؼزخد“

uses the transliterations “Al-Muttaqûn” and “Azwâjun Mutahharatun” in 

addition to the paraphrase to facilitate the understanding of the Qur‟ânic terms 

“ and ”ُِزيٖ حطوٞح“ ٓطٜشسٌ  أصٝحؽٌ  ”. 

 

5.2.2.12    Sûrah 3 Verse 20 

Source Text  

َٕ أعِٔٞح كوذ حٛظذٝح، ٝإ طُٞٞح  ٝهَ ُِزيٖ أٝطٞح حٌُظخد ٝحلأٓييٖ ،كبٕ كخؿٞى كوَ أعِٔض ٝؿ٠ٜ لله ٖٝٓ حطزؼٖ ءأعِٔظْ ، كب

.رخُؼزخد كبٗٔخ ػِيي حُزلاؽ، ٝالله رقيشٌ   

Control Text 

 “So if they dispute with you (Muhammad ) say: “I have submitted myself to Allâh (in 

Islâm), and (so have) those who follow me.” And say to those who were given the Scripture 

(Jews and Christians) and to those who are illiterates (Arab pagans):”Do you (also) submit 

yourselves (to Allâh in Islâm)? If they do, they are rightly guided: but if they turn away, your 

duty is only to convey the Message: and Allâh is All-Seer of (His) slaves. ” 

Pickthall 

“And if they argue with thee, (O Muhammad), say: I have surrendered my purpose to Allah 

and (so have) those who follow me. And say unto those who have received the Scripture and 

those who read not: Have ye (too) surrendered? “If they surrender, then truly they are rightly 

guided, and if they turn away, then it is thy duty only to convey the message (unto them), 

Allah is Seer of (His) bondmen.” 

Ali 

“So if they dispute with thee, Say: “I have submitted My whole self to God And have those 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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Who follow me.” And say to the people of the Book And to those who are unlearned: “Do ye 

(also) submit yourselves?” If they do, they are in right guidance. But if they turn back, Thy 

duty is to convey the Message: And in God‟s sight Are (all) His servants.” 

Asad 

 “Thus, [O Prophet,] If they argue with thee, say, “I have surrendered my whole being unto 

God, and [so have] all who follow me!” - and ask those who have been vouchsafed revelation 

aforetime, as well as all unlettered people, Have you (too) surrendered yourselves unto 

Him?” And if they surrender themselves unto Him, they are on the right path: but if they turn 

away-behold, thy duty is no more than to deliver the message: For God sees all that is in [the 

hearts of] His creatures.” 

Irving 

“If they should argue with you, then say: „I have committed my person peacefully to God and 

[so has] anyone who follows me. Tell both those who have been given the Book as well as the 

unlettered: “Have you become Muslims?” If they commit themselves to [live in] peace, then 

they are guided, while if they turn away, you need merely to state things plainly, God is 

Observant of [His] worshippers.” 

Ozek 

“And if they argue with you, say: “I have surrendered myself to Allah and [so have] those 

who follow me.” And say to those who have received the Book and to those who read not: 

“Will you too surrender yourselves to Allah?” If they become Muslims they shall be rightly 

guided: if they turn away, then your duty is only to inform them. Allah is [the] Seer of all His 

servants.” 

Abdel-Haleem 

“If they argue with you [Prophet], say, „I have devoted myself to God alone and so have my 

followers.‟ Ask those who were given the Scripture as well as those without one, “Do you too 

devote yourselves to Him alone? If they do, they will be guided, but if they turn away, your 

only duty is to convey the message. God is aware of His servants.” 

 

Discussion 

In verse 20, the Control Text and Pickthall use the direct name of 

Muhammad; Asad and Abdel-Haleem use the epithet “Prophet” to clarify the 
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connective pronoun “ى” in the Arabic word “كخؿٞى”, while Irving and Ozek 

use only the pronoun “you” to convey it. 

The Control Text and Ali use the verb “submitted” to convey the meanings of 

the Arabic verb “أعِٔض”, while Pickthall, Asad and Ozek use the verb 

“surrendered”. Irving chooses “committed” and Abdel-Haleem uses the verb 

“devoted”. 

According to the Concise Oxford Dictionary (2011), “the verb “commit” 

means “pledge or bind to a course, policy, or use, (often as adjective - 

committed to) dedicate to a cause: a committed Christian”, the verb “ devote” 

means “give time or resources to (a person or activity”, the verb“ submit” 

means “accept or yield to a superior force or stronger person”, the verb 

“surrender to” means “abandon oneself entirely to (a powerful emotion or 

influence).”. the word “purpose” means “the reason for which something is 

done or for which something exists”.” 

According to Al-Mawrid (2007), “the verb “commit” means “يغِْ ا٠ُ”, the verb 

“devote” means “يٌشط،يوق،يخقـ، ي٘زس”, the word “purpose” means 

“ شك، ٓش٠ٓ، ٛذفؿخيش،ؿ ”, the verb “submit” means “يغِْ ا٠ُ، يخنغ”the verb “ 

surrender to” means “ حعظغلاّ ،ٗضٝلا  ػ٘ذ هِذ أٝ خنٞػخ  ُوٞس هخٛشس، طغِيْ (يغِْ )ؽيجخ   ”.” 

Semantically, although the Arabic verb “أعِٔض” is a culture-specific concept 

that relates to Islâm religion, there is no problem of non-equivalence. The 

source-language concept is lexicalized in the target-language.  

All the translators use a translation by more general expressive words. In 

terms of equivalent effect the choices of the verbs “submit” and “surrender to” 

have the most effect.  

In the same verse, the Control Text, Ozek and Abdel-Haleem use the word 

“myself” to convey the meaning of the Qur‟ânic term “ٝؿ٠ٜ”, Ali uses the 

phrase “My whole self”, Asad uses the phrase “my whole being”, Irving uses 

the phrase “my person”, while Pickthall uses the word“ purpose”.  
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According to the Concise Oxford Dictionary (2011), “the word “being” means 

“ your mind and all of your feelings”,“the word “myself” is a reflexive form 

of I”, the word “person”means “a human as an individual”, the word 

“purpose”means “the intention, aim or function of something; the thing that 

somebody is supposed to achieve”.” 

According to Al-Mawrid (2007), “the word “being” means “ ؽخقيش،  ،ًي٘ٞٗش

ؽخـ، “ the word “person”means ,”أٗخ ٗلغ٠“ the word “myself” means“,”ؽخـ

 ”.”ؿخيش، ؿشك، ٓش٠ٓ، ٛذف“ the word “purpose” means ,”اٗغخٕ

 Semantically, there is no problem of non-equivalence, the source-language 

concept is lexicalized in the target-language. The choices are based on the 

translators preference.  

From the definitions in both dictionaries, the word “purpose” does not convey 

the meaning of the Qur‟ânic term “ٝؿ٠ٜ”, because - whether it is allegorical or 

physical - Muslims in reality direct their faces in Salȃh towards Ka`bah - the 

House of Allȃh - in Makkah, in response to the instruction of the verse 144 in 

Sủrat Al-Baqarah “The Cow”:  

Verily, We have seen the turning of your face (Muhammad ) 

face towards the heaven. Surely, We shall turn you to a Qiblah 

(prayer direction) that shall please you, so turn your face in the 

direction of Al-Masjid Al-Harȃm (the sanctuary at Makkah). And 

wheresoever you people are, turn your faces (in prayer) in that 

direction… (CT 2:144) 

ؽطش حُٔغـذ  ٝؿٜي طشمخٛخ، كٍٞ هذ ٗشٟ طوِذ ٝؿٜي ك٠ حُغٔخء، كُِ٘ٞي٘ي هزِش  

.ؽطشٙ.. ٝؿٌْٞٛ كُٞٞح ،ٝكيغ ٓخ ً٘ظْ حُلشحّ  

In this verse, all the translators use the qualifiers “only”, “no more” and 

“merely” to convey the meaning of the Arabic sentence “ كبٗٔخ ػِيي حُزلاؽ”, with 

the exception of Ali, who omits it from his translation. 

They use these qualifiers after the word “duty” to show that the intended 

action is one of “telling, informing them”, while Abdel-Haleem uses the 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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qualifier “only” after the word “duty”. By doing so he shifts the intended 

meaning from “telling, informing” to the “duty”. 

In this verse, the Control Text, Ali and Abdel-Haleem translate the word 

 by the phrase “to convey the Message”, Pickthall uses the phrase “to ”غالبلا“

convey the message (unto them)” Asad uses the phrase “to deliver the 

message”, Irving uses the phrase “to state things plainly”, while Ozek uses the 

phrase “to inform them” . 

Although the word “حُزلاؽ” is a singular, it needs more than one word to 

convey its meaning. The back translation of the Control Text, Ali, Asad and 

Abdul-Haleem will be “ط٘وَ أٝ طزِؾ حُشعخُش”, Pickthall will be “ ط٘وَ أٝ طزِؾ حُشعخُش

“ Irving will be ,”اُيْٜ ٞمق حلاؽيخء رـلاءط ” and Ozek will be “ِْٜٔطزِـْٜ أٝ طؼ”. In all 

these translations they have added levels of meanings which are not visible in 

the source text.  

The word “حُزلاؽ” is an Arabic-specific word related to conveying the message 

of Islam, so the variation between the translators in dealing with it shows the 

difficulty of translating such a specific Qur‟ânic term.  

Semantically, although the Arabic verb “أعِٔض” is a culture-specific concept 

that relates to Islâm religion, there is no problem of non-equivalence. The 

source-language concept is lexicalized in the target-language.  

All the translators use a translation by more general expressive words. In 

terms of equivalent effect the choices of the verbs “submit” and “surrender to” 

have the most effect.  

In the verse, the Control Text uses the word “illiterates”, to convey the 

meanings of the Arabic word “ٖحلأٓيي”, Asad, Irving and Ali use the word 

„unlettered ‟Abdel-Haleem uses the clause “those without one”, while Ozek 

and Pickthall use the clause “those who read not”.  

According to the Concise Oxford Dictionary (2011), “the word “illiterate” 

means “unable to read or write” and the word “unlettered” means “poorly 

educated or illiterate”.”  
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According to Al-Mawrid (2007), “the word “أ٠ٓ” means “illiterate, 

uneducated, unlettered” and the word “ٚٝؿ” means “face, visage, 

countenance”.” 

Semantically, there is no problem of non-equivalence. The source-language 

concept is clearly lexicalized in the target-language. 

As for the paraphrase “Arab pagans” of the Control Text, al-Mallâḥ writes: 

History reported that before Islâm Arab pagans had 360 idols around the 

Ka‟bah in Makkah and that the first thing that Muhammad  did after he 

conquered people of Makkah, was to damage all those idols and to clean the 

Ka‟abah from them. (2008: 404)  

The Holy Qur‟ân mentioned that in Sûrat At-Tawbah “The Repentance”:  

O you who believe (in Allâh‟s Oneness and in His Messenger 

Muhammad )! Verily, the Mushrikûn (polytheists, pagans, 

idolaters, disbelievers in Oneness of Allâh, and the Message of 

Muhammad ) are Najasun (impure). So let them not come 

near Al-Masjid al-Harmâ (at Makkah) after this year… (CT 9:28) 

رؼذ ػخْٜٓ ٛزح... أيٜخ حُزيٖ آٓ٘ٞح اٗٔخ حُٔؾشًٕٞ ٗـظٌ كلا يوشرٞح حُٔغـذ حُلشحّ يخ   

In respect of the choice of the clause “those without one”, history shows that 

Arabs were familiar with the earlier divine Books from that region, namely 

the Torah and the Gospel, al-Mallâh writes that: “the whole of Yemen and 

many tribes of the middle Arabia had embraced Judaism and that Christianity 

was dominant in Syria, Lebanon and Iraq.” (2008: 408) 

So the implication would be that the Qur‟ânic term “ٖحلأٓيي” in this context 

does not refer to the Arab‟s religious Book but rather that it refers to the state 

of the illiteracy among them before the advent of Islâm. 

As such, Abdel-Haleem and Pickthall do not convey the meaning of the 

Qur‟ânic term “ٖحلأٓيي” as accurate as the other translators do. 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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In terms of equivalent effect the word “unlettered” has the most effect. The 

phrases “those who read not” and “those without one” have the least effect as 

they do not indicate that those people cannot read.  

Syntatically, the amalgamated sentences “حٛظذٝح“ ,”حعِٔٞح” and “ اطُٞٞ ” consist of 

the verbs “ِْحٛظذٟ“ ,”أع” and “ط٠ُٞ” and waw al-Jamaa “ٝ” as a subject in the 

three sentences. 

In respect of this verse, even though paraphrases cannot be considered as 

translation, by using them to explain some verbs, the Control Text‟s 

translation of the meaning is as close as possible to the original text.  

 

5.2.2.13 Sûrah 3 Verse 30  

Source Text  

ٕ   ُٞ طٞد عٞءٍ  ٖٓ ٝٓخػِٔض ٓلنشح   خيشٍ  ٖٓ ػِٔض ٓخ ٗلظٍ  ًَ طـذ يّٞ  ٝالله الله ٗلغٚ، ٝيلزسًْ رؼيذح   أٓذح   ٝري٘ٚ ريٜ٘خ أ

.رخُؼزخد ٝفٌ سإ  

Control Text 

“On the Day when every person will be confronted with all the good he has done, and all the 

evil he has done, he will wish that there were a great distance between him and his evil. And 

Allȃh warns you against Himself (His punishment) and Allȃh is full of kindness to (His) 

slaves.”  

Pickthall 

“On the day when every soul will find itself confronted with all that it hath done of good and 

all that it hath done of evil (every soul) will long that there might be a mighty space distance 

between it and that (evil). Allah biddeth you beware of Him. And Allah is full of pity for (His) 

bondmen.”  

Ali 

“On the Day when every soul Will be confronted With all the good it has done, And all the 

evil it has done, It will wish there were A great distance Between it and its evil. But God 

cautions you (To remember) Himself. And God is full of kindness To those that serve Him.”  

Asad 

“On the Day when every human being will find himself faced with all the good that he has 
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done, and with all the evil that he has done. [Many a one] will wish that there were a long 

span of time between himself and that [Day]. Hence, God warns you to beware of Him: but 

God is most compassionate towards His creatures.”  

 Irving 

 “Some day when every person will find whatever good he has done is presented [as 

evidence] as well as whatever bad he has done, he would like a long stretch [to lie] between 

them and himself. God cautions you about Himself: though God is Gentle with [His] 

worshippers.”  

Ozek 

“On the day when every soul will find itself confronted with whatever good it has done, and 

whatever evil it has done, it will wish that there might be a mighty gulf between it and that 

evil. Allah warns you to fear Him: and He is kind to His slaves.”  

Abdel-Haleem 

“On the Day when every soul finds all the good it has done present before it, it will 

wish all the bad it has done to be far, far away. God warns you to beware of Him, but 

God is compassionate towards His servants.”  

Discussion 

In verse 30, the Control Text and Ali use the phrase “a great distance” to 

convey the meaning of the Qur‟ânic word “أٓذ”, Asad uses the phrase “a long 

span of time”, Irving uses the phrase “a long stretch”, Ozek uses the phrase “a 

mighty gulf”, Abdel-Haleem uses the phrase “to be far, far away”, and 

Pickthall uses the phrase “a mighty space of distance”. 

According to Ibn Kathīr (2010: 221), “the phrase “  أٓذح  رؼيذح” means “the 

distance between where the sun rises and sets”.”  

According to Mukhtār Al-Ṣiḥâḥ (1990), “the word “أٓذ” means “ؿخيش” which 

again means “utmost, extreme, the highest degree, as far as”.” Similar 

definition is given by Al-Qāmūs Al-Muḥīd (2009) and Al-MisbâḥAl-Munīr 

(2008), as well as by al-Qurṭubī (2001: 352) and at-Ṭabarī (2011: 54), in their 

interpretation of this verse. 
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According to Al-Mawrid (2007), “the word “أٓذ” means “duration, period, 

time, span of time”, and the word “gulf” means “خِيؾ، ٛخٝيش” The Concordance 

of the Qur‟ânic Vocabulary Interpreted (2005), simply explains the word “أٓذ” 

as “period of time”.” 

According to the Concise Oxford Dictionary (2011), “the word “distance” 

means “the length of the space between the two points, the condition of being 

remote”, the word “gulf” means “a deep inlet of the sea almost surrounded by 

land, with a narrow mouth”, and the word “stretch” means “a continuous 

expanse or period”.”  

The problem of non-equivalence arises because the word “أٓذ” is semantically 

complex. The source-language concept may well be lexicalized in the target-

language but the different choices by the translators show the difficulty of 

finding an exact equivalent for it. 

All the translators use a translation by means of more general words and they 

all manage to convey the two possible explicit meanings of the phrase despite 

the nuances in meaning between them.  

The choice of the phrase “a long span of time between himself and that 

[Day]…”, which is used by Asad is the most suitable one in terms of 

conveying the meaning of the Arabic word“    أٓذح”, as well as achieving the 

equivalent effect.  

In this verse, Ozek‟s attempt is probably the one to achieve the least 

equivalent effect of the Arabic word“    أٓذح”, because the first meaning of the 

word “gulf” that comes into the mind of the Arabic listener or reader is the 

word “خِيؾ” which means specific areas such as The Gulf of Mexico, The Gulf 

States, The Arab/ Persian Gulf. 

According to the definition of Al-Mawrid the back translation of the Ozek‟s 

sentence “it will wish that there might be a mighty gulf between it and that 

evil” will be “  طٞد ُٞ إٔ ريٜ٘خ ٝري٘ٚ خِيـخ  ًزيشح”, which is a kind of misinterpretation. 
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By choosing the phrases “he will wish that there were a great distance 

between him and his evil…”, “(every soul) will long that there might be a 

mighty space distance between it and that (evil)…”, “It will wish there were A 

great distance Between it and its evil…”, “[Many a one] will wish that there 

were a long span of time between himself and that [Day]…”, “he would like a 

long stretch [to lie] between them and himself…”, “it will wish that there 

might be a mighty gulf between it and that evil…” and “it will wish all the 

bad it has done to be far, far away…”, in their repective contexts, all the 

translators, with the exception of Abdel-Haleem, fail to maintain the Arabic 

structure of this clause “  ريٜ٘خ ٝري٘ٚ أٓذح  رؼيذح  ٕ  ”طٞد ُٞ أ

When perusing this verse and the underlined parts, it is clear that the 

translations cannot do justice to its rich poetic texture.  

 يّٞ طـذ ًَ ٗلظٍ  ٓخ ػِٔض ٖٓ خيشٍ  ٓلنشح   ٝٓخػِٔض ٖٓ عٞء

ٕ   ريٜ٘خ ٝري٘ٚ أٓذح   رؼيذح   ٝيلزسًْ الله ٗلغٚ،   طٞد ُٞأ

  ٝالله سإٝفٌ  رخُؼزخد.

As far as meaning is concerned, the Irving translation is closest to the original 

text, as he uses the word “worshippers” which is an appropriate choice for the 

Qur‟ânic term “رخُؼزخد”. 

 

 

5.2.2.14 Sûrah 3 Verse 32 

Source Text  

.هَ أهيؼٞح الله ٝحُشعٍٞ كبٕ طُٞٞح كبٕ الله لا يلذ حٌُخكشيٖ  

Control Text 

 “Say (O Muhammad ): “Obey Allâh and the Messenger (Muhammad ).” But if they 

turn away, then Allâh does not like the disbelievers.” 

Pickthall 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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 “Say: Obey Allah and the messenger. But if they turn away, lo! Allah loveth not the 

disbelievers (in His guidance).” 

Ali 

 “Say: “Obey God And His Apostle”: But if they turn back, God loveth not those Who reject 

Faith.” 

Asad 

 “Say, “Pay heed unto God and the Apostle.” 

Irving 

 “Say: “Obey God and the Messenger.” Yet if they should turn away, [remember that] God 

does not love disbelievers.” 

Ozek 

 “Say: “Obey Allah and the Messenger.” But then, if they turn away, Allah certainly loves not 

the disbelievers.” 

Abdel-Haleem 

 “Say, „Obey God and the Messenger', But if they turn away, [know that] God does not love 

those who ignore [His commands].” 

Discussion 

In verse 32, the Control Text, Irving, Ozek, Abdel-Haleem and Pickthall use 

the word “Messenger”, to convey the meaning of the Arabic word “ٍٞحُشع”, 

while Asad and Ali use the word “Apostle”. 

According to the Concise Oxford Dictionary (2011), “the word “Apostle”, 

spelt with capital letter means “each of the twelve chief disciples of Jesus 

Christ”, but the word “messenger” means “a person who carries a message”.”  

According to The Dictionary of Islamic Terms (2010), “the words “Apostle” 

and “Messenger” both mean “ٍٞسع”.” 
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Semantically, the problem of non-equivalence arises because the source and 

target-languages make different distinctions in meaning. All the translators 

use a translation by a more general word. 

However, the Arab Muslim scholars differentiate between “Messenger, and 

Prophet” as Imam al-Hassan Ibn Ali Ibn Muhammad al- Mawardi makes 

clear: 

In respect of the divine Message: the “Messenger” is the person who has 

received a Message or teaching from Allâh and is ordered to deliver /preach 

it to mankind. The “Prophet” is the person who has received a 

message/teaching from Allâh but he is not ordered to preach/deliver it to 

any one. (1994: 94) 

In his Tafsīr of verse 14 of Sûrah 61, al-Qurṭubī (2001: 312) writes:  

... the “Apostle” is each of the twelve chief disciples of the Children of 

Israel who believed in Jesus Christ and supported Him”.  

Sûrat As-Saff “The Row or The Rank”:  

O you who believe! Be you helpers (in the Cause) of Allâh as said „Îsâ 

(Jesus), son of Maryam (Mary), to the Hawâriyyûn (the disciples): “Who 

are my helpers (in the Cause) of Allâh?” The Hawâriyyûn (the disciples) 

said: “We are Allâh‟s helpers. (CT 61:14) 

يخ أيٜخ حُزيٖ آٓ٘ٞح ًٞٗٞح أٗقخس الله ًٔخ هخٍ ػيغ٠ حرٖ ٓشيْ 

...ُِلٞحسييٖ ٖٓ أٗقخسٟ ا٠ُ الله هخٍ حُلٞحسيٕٞ ٗلٖ أٗقخس الله   

In modern Arabic the word “كٞحس” is confined to the learners of the Holy 

Qur‟ân under the sheikhs at special schools, the “Madresa”.  

Although all the translations manage to convey the general meaning of the 

Arabic word “ٍٞحُشع”, the distinction between the two words is important. 

In terms of the equivalent effect, the word Messenger is more effective than 

the word “Apostle”, as the possible confusion by readers with the Christian 

background will be avoided. It also confirms the totally different role assigned 

to Muhammad .  

 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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In this verse, the Control Text, Irving, Ozek, and Pickthall use the word “the 

disbelievers” to convey the meaning of the Arabic sentence “ كبٕ الله لا يلذ

 Abdel-Haleem uses the phrase “those who ignore” and Ali chooses .”حٌُخكشيٖ

the clause “those who reject Faith”, Asad omits the Arabic sentence “ كبٕ الله لا

 .in his translation ”يلذ حٌُخكشيٖ

According to the Concise Oxford Dictionary (2011), “the word “disbelieve” 

means “be unable to believe, have no religious faith”. The word “ignore” 

means “disregard intentionally, fail to consider something significant”, and 

the word “reject” means “refuse to consider or agree to, fail to show due 

affection or concern for”.”  

According to Al-Mawrid (2007), “the word “disbelieve” means “يٌلش”, the 

word “ignore” means “يظـخَٛ، يشكل”, and the word “reject” means “ ،يشكل

 ”.”يؤر٠

From the different choices, one can deduce that the Arabic word “ٖحٌُخكشي” 

clearly causes a problem for the translators.  

Semantically, there is no problem of non-equivalence as the source-language 

concept is lexicalized in the target-language, but the translators use different 

strategies of translations.  

Irving (1992: xxxi) argues: “...Similarly kufr is „disbelief‟, „ingratitude‟ and a 

kâfir is a „disbeliever‟”. 

However, in terms of the equivalent effect, the word “disbelieve” has more 

effect because the word “ًلش” belongs to specific religious terminology. As 

such, the words “ignore” and “reject” do not convey the meaning of this 

religious term as accurately as the word “disbelieve” does.  

As stated, Asad omits the main clause of a sentence “if they turn away, then 

Allâh does not like the disbelievers", which the result that the reader will not 

understand the consequences of his/her disbelief, in the eyes of Allâh. In this 

case, Asad does not convey the meaning of verse 32 as accurately as the other 

translators do. In fact he does not convey the meaning of the verse at all.  
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By choosing the phrases “then Allâh does not like the disbelievers”, “lo! 

Allah loveth not the disbelievers (in His guidance)”, “God loveth not those 

Who reject Faith”, “[remember that] God does not love disbelievers”, “Allah 

certainly loves not the disbelievers” and “[know that] God does not love those 

who ignore [His commands]”, all the translators with the exception of Asad 

follow the Arabic structure of this verse. 

Its tonal structure, as was mentioned earlier, is one of the fundamental 

features that differentiates the Holy Qur‟ân from the other types of the Arab 

literary works. In this respect even a morpheme plays a significant role when 

it comes to the phonological analysis of the Holy Qur‟ân. In respect of this 

poetic feature, this verse lost the effect of the consonance created by the 

repeated device “ٝح” at the end of the amalgamated sentences “أهيؼٞح” and 

 and the alliteration /ʌ/ and the repeated sounds /hə/ at the beginning ”طُٞٞح“

and at the end of the name “الله” , which is pronounced /ʌlæhə/. 

Both prosodically and phonologically, the rich texture of the Holy Qur‟ân, 

marked by the underlined parts of the verse, is not reflected in the translations: 

 هَ أهيؼٞح الله ٝحُشعٍٞ كبٕ طُٞٞح  كبٕ الله لا يلذ حٌُخكشيٖ.

Reference can be made to the loss of repeated sound at the end of the repeated 

device “  ٕ  which is pronounced /fʌɪnʌ/, and the sound /ʌ/ and the sounds ,”كب

/hə/ at the beginning and at the end of the name “الله” , which is pronounced 

/ʌlæhə/. This name is, of course, in itself a thread that runs throughthe Holy 

Qur‟ân. 

What is of special interest, however, is the cluster /i n/ at the end of the word 

 which is pronunced /ə lkæfɪrin/. This is another example of the ,”حٌُخكشيٖ“

lattice structure to which reference has been made: this cluster appears here 

like at the end of many other verses of this Sûrah, for instance in the words 

”, ”حُٔوشريٖ“ حُقخُليٖ  ”, and “ ٓئٓ٘يٖ  ” at the end of verses 45, 46 and 49.  

In terms of closeness, the Ozek‟s translation is as probably the most reliable in 

so far as it reflects a straightforward verse with simple words, which does not 

need any explanation. 
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5.2.2.15 Sûrah 3 Verse 39 

Source Text 

. ٝعيذح  ٝكقٞسح  ٝٗزيخ  ٖٓ حُقخُليٖاللهٖٓ  خ  رٌِٔشٍ ك٘خدطٚ حُٔلاثٌش ٝٛٞ هخثْ يق٠ِ ك٠ حُٔلشحد إٔ الله يزؾشى ريل٠ ٓقذه  

 Control Text 

 “Then the angels called him, while he was standing in prayer in Al-Mihrâb (a praying place 

or a private room), (saying): “Allâh gives you glad tidings of Yahya (John), confirming 

(believing in) the word from Allâh [i.e. the creation of „Ïsă (Jesus) حُغلاّ ػِيٚ  ” the Word from 

Allâh “Be!”- and he was!)], noble, keeping away from sexual relations with women, and a 

Prophet, from among the righteous.” 

Pickthall 

“And the angels called to him as he stood praying in the sanctuary: Allah giveth thee glad 

tidings of (a son whose name is) John, (who cometh) to confirm a word from Allah, lordly, 

chaste, a Prophet of the righteous.” 

Ali 

“While he was standing In prayer in the chamber, The angels called unto him: “God doth 

give thee Glad tidings of Yahyᾱ, Witnessing the truth Of a Word from God, and (be Besides) 

noble, chaste, And a Prophet, - Of the (goodly) company Of the righteous.” 

Asad 

“Thereupon, as he stood praying in the sanctuary, the angels called out unto him: “God sends 

thee the glad tidings of [the birth of] John, who shall confirm the truth of a word from God, 

and [shall be] outstanding among men, and utterly chaste, and a prophet from among the 

righteous.” 

Irving 

 “The angels called him while he was standing praying in the shrine: “God gives you news of 

John, who will confirm word from God, masterful yet circumspect, and a Prophet [chosen] 

from among honourable people.” 
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Ozek 

 “And the angels called to him as he stood praying in the retreat: “Allah gives you the glad 

tidings of a son whose name is John [come] to confirm a word from Allah, princely and 

chaste, a Prophet of the righteous.” 

Abdel-Haleem 

“The angels called out to him, while he stood praying in the sanctuary, „God gives you news 

of John, confirming a Word from God. He will be noble and chaste, a Prophet, one of the 

righteous.” 

Discussion  

In verse 39, the Control Text uses a long sentence “keeping away from sexual 

relations with women”, to convey the meaning of the single Arabic word 

 Asad, Ozek, Abdel-Haleem, Pickthall and Ali all use the word ,”كقٞسح  “

„chaste‟, Irving uses the word „circumspect‟.  

According to al-Qurṭubī (2001: 360), the word “  كقٞسح” is derived from the 

root “  كقش”, which means abstaining from doing things in general, but in this 

context it clearly means abstaining from sexual relationship with women 

despite the ability of doing it. The same definition is given by the 

Concordance of the Qur‟ânic Vocabulary Interpreted (2005): “the word 

 means “a man who does not have a sexual relationship with women ”كقٞسح  “

despite his ability of doing it”.” According to Dictionary of Islamic Terms 

(2010) “the Arabic word “  كقٞسح” means “chaste”.” 

According to the Concise Oxford Dictionary (2011), “the word “chaste” 

means “abstaining from extra-marital, or from all, sexual intercourse”, while 

the word “circumspect” means “cautious or prudent”.” According to Al-

Mawrid (2007), “the word “chaste” mean “ْهخٛش، ػليق، ٓلظؾ”and the word 

“circumspect” means “كزس، ٓلظشط، ٝحع”.” 



  222 

Semantically, the problem of non-equivalence arises because both the source 

and target-languages make different distinctions in meaning. The source-

language concept, however, is lexicalized in the target-language. 

The Control Text translates it by a paraphrase using related words. Asad, 

Irving, Ozek, Abdel-Haleem, Pickthall and Ali use a translation by cultural 

substitution. 

Defending his choice of words, Irving (1992: xxiv) argues: “I have tried to 

find the simplest word so that the Muslim child can understand it easily, and 

feel strengthened thereby.” 

However, the Control Text uses the word “chaste” as an equivalent for many 

other Arabic words, although they are not synonyms, such as the words 

 One example can be found in Sûrat An-Nisâ‟ “The .”ُٝيغظؼلق“ and”ٓلق٘خص“

Women”:  

And whoever of you have not the means wherewith to wed free, 

believing women, they may wed believing girls among those 

(slaves) whom your right hands possess, and Allâh has full 

knowledge about your faith: you are one from another. Wed them 

with the permission of their own folk (guardians, Auliyâ or 

masters) and give them their Mahr according to what is 

reasonable: they (the above said captive and slave-girls) should 

be chaste, not committing illegal sex, nor taking boy-friends… 

(CT 4:25)  

 ٖٓ أئخٌْٗ ٌِٓض ٓخ كٖٔ حُٔئٓ٘خص حُٔلق٘خص يٌ٘ق إٔ هٞلا   ٌْٓ٘ يغظطغ ُْ ٖٝٓ

 ٝآطٖٞٛ أِٜٖٛ ربرٕ رؼل،كخٌٗلٖٞٛ ٖٓ رؼنٌْ ربئخٌْٗ، أػِْ حُٔئٓ٘خص،ٝالله كظيخطٌْ

ٍٕ  ٝلآظخزحصٍ  ؿيشٓغخكلخصٍ  ٓلق٘خصٍ  رخُٔؼشٝف أؿٞسٖٛ ...أخذح  

The second example is found in Sûrat An-Nȗr “The Light”  

And let those who find not the financial means for marriage keep 

themselves chaste, until Allâh enriches them of His Bounty. (CT 

24:33) 

.كنِٚ ٖٓ الله يـ٘يْٜ كظ٠ ٌٗخكخ   لايـذٕٝ حُزيٖ ُٝيغظؼلق  
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The Arabic word “ٓلق٘خص” in this context means “married”, while the Arabic 

word “ُيغظؼلق” in this context means “not committing illegal sex”. 

According to the interpretation of al-Qurṭubī (2001: 360) of this verse; 

“Prophet John did not have sexual intercourse with women as if he was 

forbidden from doing what is normally done by men”.  

Similar interpretations are given by at-Ṭabarī (2011: 55) and Ibn Kathīr 

(2010: 224). 

As such, in terms of accurate equivalents, neither the word “chaste‟” nor the 

word “circumspect” is an equivalent for the Qur‟ânic term “  كقٞسح”.  

Nevertheless, in terms of the equivalent effect, the paraphrase “keeping away 

from sexual relations with women” has more effect than the word “chaste”. 

The word “circumspect” may not convey the exact meaning of the Qur‟ânic 

term “  ح ىرا”  

Syntactically, by using the conjunctions “Then”, “and”, “while” and 

“thereupon”, The Control Text, Pickthall, Ali, Asad and Ozek maintain the 

Arabic structure, while by omitting them from the sentence, Irving and Abdel-

Haleem failed to so. 

 By starting their translations with the sentences “While he was standing In 

prayer in the chamber, The angels called unto him” and “Thereupon, as he 

stood praying in the sanctuary, the angels called out unto him” respectively, 

Ali and Asad failed to follow the Arabic syntax as well, while it was possible 

to do so.By choosing the phrases “and a Prophet, from among the righteous”, 

“a Prophet of the righteous”, “And a Prophet, - Of the (goodly) company Of 

the righteous”, “and a prophet from among the righteous”, “and a Prophet 

[chosen] from among honourable people”, a “Prophet of the righteous” and “a 

Prophet, one of the righteous” respectively, all the translators follow the 

Arabic structure of this verse. However, by choosing the words “among”, 

“chosen” and “one” and the phrases “Of the (goodly) company” and 
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“honourable people”, the Control Text, Ali, Asad, Irving and Abdel-Haleem 

create levels of meanings which are not visible in the original text. 

Semantically, according to Al-Mawrid (2007), “the word “honourable” means 

“ ٓلظشّ، ؽشيق ؿذيش رخلإكظشحّ، ”.” According to the Concise Oxford Dictionary 

(2011), “the word “honourable” means “bringing or worthy of honour, a title 

given to certain high officials, the children of some ranks of the nobility”.”  

As such, the phrase “honourable people” does not convey the meaning of the 

Qur‟ânic term “ٖٝٗزيخ  ٖٓ حُقخُلي” 

This verse also ends with the /i:n/, referred to in the analysis of another verse, 

a marker of the remarkable structure which becomes visible when looking at 

poetic features of the Holy Qur‟ân. None of the translations even attempt to 

recall these elements 

In terms of capturing the essential meaning of the original text, the translation 

of the Control Text is the most successful through the use of paraphrases to 

facilitate the understanding of some culture specific-concepts, such as the 

Qur‟ânic term “  كقٞسح” . 

 

5.2.2.16    Sûrah 3 Verse 44 

Source Text 

.ٝٓخ ً٘ض ُذيْٜ ار يخظقٕٔٞ رُي ٖٓ أٗزخء حُـيذ ٗٞكيٚ اُيي ٝٓخ ً٘ض ُذيْٜ ار يِوٕٞ أهلآْٜ أيْٜ يٌلَ ٓشيْ  

Control Text 

“This is (a part) of the news of the Ghaib (unseen, i.e. the news of the past nations of which 

you have no knowledge) which We reveal to you (O Muhammad ), You were not with 

them, when they cast lots with their pens as to which of them should be charged with the care 

of Maryam (Mary): nor were you with them when they disputed.”  

Pickthall 

“This is of the tidings of things hidden. We reveal unto thee (Muhammad). Thou wast not 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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present with them when they threw their pens (to know) which of them should be the guardian 

of Mary, nor wast thou present with them when they quarrelled (thereupon).”  

Ali 

“This is part of the tidings Of the things unseen, Which We reveal unto thee (O Apostle!) by 

inspiration: Thou was not with them When they cast lots With arrows, as to which Of them 

should be charged With the care of Mary: Nor wast thou with them When they disputed (the 

point).” 

Asad 

“This is account of something that was beyond the reach of thy perception We [now] reveal 

unto thee: for thou wert not with them, when they drew lots as to which of them should be 

Mary‟s guardian, and thou wert not with them when they contended [about it] with one 

another.” 

Irving 

“Such is some information about the Unseen We revealed it to you. You were not in their 

presence as they cast [lots with] their pens [to see] which of them would be entrusted with 

Mary. You were not in their presence while were they so disputing.” 

Ozek 

“This is some news of that which you have not witnessed, which We reveal to you [O 

Muhammad], You were not present with them when they cast lots to see which of them would 

be the guardian of Mary: not were you present when they argued [concerning this].” 

Abdel-Haleem 

 “This is an account of things beyond your knowledge that We reveal to you [Muhammad]: 

You were not present among them, when they cast lots to see which of them should take 

charge of Mary, you were not present with them when they argued [about her].” 

Discussion 

In the Control Text, the meaning of the Arabic word “حُـيذ” is conveyed by 

the transliteration “the news of the Ghaib” and a long paraphrase “(unseen, 

i.e. the news of the past nations of which you have no knowledge)”, in 
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Pickthall by the phrase “of things hidden”, in Ali by the phrase “Of the things 

unseen” in Asad by the long phrase “of something that was beyond the reach 

of thy perception”, in Irving by the word “the Unseen”, in Ozek by the phrase 

“of that which you have not witnessed”, while in Abdel-Haleem by the long 

phrase “of things beyond your knowledge”. 

According to the Concise Oxford Dictionary (2011), “the word “hidden” 

means “kept out of sight”, the word “knowledge” means “awareness or 

familiarity gained by experience”, the word “perception” means “the ability to 

see, hear or become aware of something through the senses ”, and the word 

“unseen” means “not seen or noticed” .” 

According to Al-Mawrid (2007), “the Arabic “حُـيذ” means “which is hidden 

or unseen”, the word “hidden” means “ٓخل٠، ٓغظٞس”, the word “knowledge” 

means “ٓؼشكش، ػِْ، دسحيش”, the word “perception” means “ حُلغ٠ حلإدسحى ”, and the 

word “unseen” means “ؿيش ٓشث٠، ؿيش ٓ٘ظٞس” .”  

Semantically there is no problem of non-equivalence as the source-language 

concept, is lexicalized in the target-language. Although the source-language 

concept is lexicalized in the target-language, the various long paraphrases and 

sentences of translating the Arabic word “بيغلا”, show the individual 

differences of the understanding and preferences of the translators of the Holy 

Qur‟ân. 

In terms of equivalent effect, the words “hidden or unseen” are the most 

effective ones.  

In this verse, the Control Text, Irving and Pickthall use the word „pens‟ and 

Ali uses the word „arrows‟ to render the meaning of the Arabic word “ْٜٓأهلا”. 

Asad, Ozek and Abdel-Haleem simply omit the Arabic word “ْٜٓأهلا” from 

their translations.  

According to the Concise Oxford Dictionary (2011), “the word “arrow” 

means “a weapon consisting of a stick with a sharp pointed head, designed to 

be shot from a bow.”, while the word “pen” means “an instrument for writing 
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or drawing with ink, typically consisting of a metal nib or ball, or a nylon tip, 

fitted into a metal or plastic holder” .” 

According to Al-Mawrid (2007), “the word “pen” means “ِْه”.” According to 

al-Qurṭubī (2001: 362) “The word “ْٜٓأهلا” is a plural of the word “ِْه”, in this 

context it has two interpretations: one of them is an arrow and the other is a 

pen, and the latter is the most accurate as they used to write the Torah with 

them”.” 

The same interpretation is given by Ibn Kathīr (2011: 226), who argues: “To 

solve the dispute between them in concern with whom should be in charge of 

looking after Maryam, they cast lots with their pen, with which they used to 

write the Torah.”  

Actually, there is no problem of non-equivalence, as the concept of the 

source-language is lexicalized in the target-language. The choices are based 

on the translators‟ preferences.  

 However, choices of “pens” and “arrows” and even the omission of the 

phrase “مهمالقأ”, prove that there is a problem above the word level which can 

obviously be seen in the Arabic fixed expression “مهمالقأ ىوقلي ذإ”, which is 

equivalent to the English fixed expression “draw/cast lots”.  

The Control Text, Irving and Pickthall use a translation by cultural 

substitution, relying on an expression of similar meaning and form: Ali uses 

the word “arrows”, by using an idiom of similar meaning but dissimilar form. 

Asad, Ozek and Abdel-Haleem, on the other hand, simply omit the Arabic 

word “ْٜٓأهلا” from their translations. They use a translation by omission of a 

play on the idiom, deciding that the way in which the lots were drawn (a 

commonly understood expression) was not of real significance.  

However, in terms of the equivalent effect both the words “pens” and 

“arrows” have the same effect, but the word „pens‟ conveys the meaning more 

effectively than the word „arrows‟, because the Holy Qur‟ân used the word 

  .explicitly ”أهلآْٜ“
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Despite the fact that Asad, Ozek and Abdel-Haleem omit the Arabic word 

 from their translations, and the omission does not affect conveying ”أهلآْٜ“

the general meaning of the verse, it is clear that a cultural reference has been 

lost.  

In respect of the preservation of the grammatical structure of the original, all 

the translators manage to maintain the Arabic structure of the sentence “ ٕ ار يِوٞ

  .by keeping the sentences in their original places ”أهلآْٜ أيْٜ يٌلَ ٓشيْ

Elsewhere in the same verse, the Control Text uses the phrase “they disputed” 

to render the meaning of the Arabic sentence “ٕٞٔيخظق”. Pickthall uses the 

phrase “they quarrelled (thereupon)”, Ali uses the phrase “they disputed (the 

point)”, Asad uses the phrase “they contended [about it] with one another”, 

Irving uses the phrase “were they so disputing”, Ozek uses the phrase “they 

argued [concerning this]” while Abdel-Haleem uses the phrase “they argued 

[about her]”  

The use of the long different phrases, with or without brackets, proves the 

difficulty of translating one aspect of Arabic grammatical features, its 

amalgamative structure, something which does not exist in English and which 

has been discussed earlier.  

By using the pronoun “her”, “Abdel-Haleem refers the topic of dispute to 

Mary, while by using the phrases “they quarrelled (thereupon)”,“they disputed 

(the point)”,“they contended [about it] with one another” and “they argued 

[concerning this]”respectively, Pickthall, Ali, Asad and Ozek refer the topic of 

dispute to verb “َيٌل” which is an action of taking care of. 

Using the phrases “the care of”, “the guardian of”, “be entrusted with” and 

“take charge of” to convey the meaning of a single Arabic verb “َيٌل”, shows 

the problems existing in finding equivalent verb forms in English for the 

Arabic ones. 
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By using the phrases “they disputed.” and “were they so disputing” 

respectively, the Control Text and Irving stick to the Arabic structure of the 

amalgamated sentence “ٕٞٔيخظق” 

Given the above, one can conclude that the Control Text, Irving and Pickthall 

convey the meaning of verse 44 more accurate than the other translators do. 

Although, all the translators stick to Arabic structure of the verse, the 

amalgamative structure is, of course, not reflected in their translations.  

It is important to remember that the inability to mirror the amalgamatives in 

translation, not only leads to a more cumbersome syntactical version, but also 

results in the text losing the fixed sound clusters which is associated with 

them. The same also applies in respect of the At Tanwīn device. 

 رُي ٖٓ أٗزخء حُـيذ ٗٞكيٚ اُيي ٝٓخ ً٘ض ُذيْٜ ار يِوٕٞ 

  أهلآْٜ أيْٜ يٌلَ ٓشيْ ٝٓخ ً٘ض ُذيْٜ ار يخظقٕٔٞ. 

A number of the underlined parts confirm the prevalence of /u:n/, which is 

found at the end of the the amalgamated sentences “ٕٞيِو” and “ٕٞٔيخظق”, 

which are pronounced /jəlgu:n/ and /jəkhtʌsɪmu:n /. This cluster also serves 

the interesting function of binding verses through the fact that many other 

verses of this Sûrah ends with it. 

In terms of closeness, the translation of Irving is the most successful through 

the use of the past continuous construction which indicates a duration of the 

action because the way in which the lots were drawn normally takes some 

time. 

 

5.2.2.17    Sûrah 3 Verse 49 

Source Text 

ربرٕ الله  ٖٓ سرٌْ أ٠ٗ أخِن ٌُْ ٖٓ حُطيٖ ًٜيجش حُطيش كخٗلخ كيٚ كيٌٕٞ هيشح   ٠ ر٠٘ اعشحثيَ أ٠ٗ هذ ؿجظٌْ رآيشٍ ٝسعٞلا  اُ

َٕ ك٠ رُي لآيش   ٝأرشة حلأًٔٚ ٝحلأرشؿ ٝأك٠ حُٔٞط٠ ربرٕ الله إ ً٘ظْ  ٌُْ ٝأٗزجٌْ رٔخ طؤًِٕٞ ٝٓخ طذخشٕٝ ك٠ ريٞطٌْ، ا
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.ٓئٓ٘يٖ  

Control Text 

 “And will make him [„Îsâ (Jesus)] a Messenger to the Children of Israel (saying): “I have 

come to you with a sign from your Lord, that I design for you out of clay, a figure like that of a 

bird, and breathe into it, and becomes a bird by Allâh‟s Leave: and I heal him who was born 

blind, and the leper, and I bring the dead to life by Allâh‟s Leave. And I inform you of what 

you eat, and what you store in your houses. Surely, in that is a sign for you, if you are 

believers.”  

Pickthall 

“And will make him a messenger unto the Children of Israel, (saying): Lo! I come unto you 

with a sign from your Lord. Lo! I fashion for you out of clay the likeness of a bird, and breathe 

into it, and it is a bird by Allah‟s Leave. I heal him who was born blind, and the leper, and I 

raise the dead, by Allah‟s Leave. And I announce unto you what ye eat and what ye store in 

your houses. Lo! Herein verily is a portent for you, if ye are to be believers.” 

Ali 

 “And (appoint him) An apostle to the Children of Israel, (with this message): “I have come to 

you With a Sign from your Lord, In that I will make for you Out of clay, as it were, The figure 

of a bird, And breathe into it, And it becomes a bird By God‟s Leave: And I heal those Born 

blind, and the lepers, And I quicken the dead, By God‟s Leave. And I declare to you What ye 

eat, and what ye store In your houses. Surely Therein is a Sign for you, If ye did believe.” 

Asad 

 “And [will make him] an apostle unto children of Israel.” “I HAVE COME unto you with a 

message from your Sustainer. I shall create for you out of clay, as it were, the shape of [your] 

destiny and then breathe into it, so that it might become [your] destiny by God‟s leave: and I 

shall heal the blind and the leper, and bring the dead back to life by God‟s leave: and I shall 

let you know what you may eat and what you should store up in your houses. Behold, in all this 

there is indeed a message for you, if you are [truly] believers.” 

Irving 

 “As a messenger to the Children of Israel: „I have brought you a sign from your Lord. I shall 

create something in the shape of a bird for you out of clay, and blow into it so it will become a 

[real] bird with God‟s permission: I shall cure those who are blind from birth and lepers, and 
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revive the dead with God‟s permission. I shall announce to you what you may eat, and what 

you should store up in your houses. That will serve as a sign for you, if you are believers.” 

Ozek  

“And will make him a Messenger to the Children of Israel. He will say: „I bring you with a sign 

from your Lord. From clay I will make for you the likeness of a bird: I shall breathe into it, and 

it shall become a [living] bird by Allah‟s Leave. I shall give sight to the blind, and heal the 

leper, and raise the dead to life, by Allah‟s Leave. I shall tell you what you eat, and what you 

store up in your houses. Surely that will be a sign for you, if you are believers.” 

Abdel-Haleem 

“He will send him as a messenger to the Children of Israel: “I have come to you with a sign 

from your Lord: I will make the shape of a bird for you out of clay, then breathe into it and, 

with God‟s permission becomes a real bird: I heal the blind and the leper, bring the dead back 

to life with God‟s permission, I will tell you what you may eat, and what you may store up in 

your houses. There truly is a sign for you in this, if you are believers.”  

Discussion 

In verse 49, the Control Text, Asad and Abdel-Haleem use the phrase “bring 

the dead to life” to convey the meaning of the Arabic sentence “ٝأك٠ حُٔٞط٠”. 

Irving uses the phrase “revive the dead”, Ozek and Pickthall use the phrase 

“raise the dead to life” and Ali uses the words “quicken the dead”. 

According to the Concise Oxford Dictionary (2011), “the word “bring” means 

“cause to move or to come into existence, cause to be in a particular state or 

condition” (here in relation to “life”), the word “quicken” in this context 

means “give or restore life to”, the word “raise” mean “increase the amount, 

level, or strength of, cause to occur or to be considered” and the word 

“revive” means “restore to or regain life, consciousness, or strength”.” 

According to Al-Mawrid (2007), “the word “bring‟” means “ ،يلَٔ،يـِذ، يلنش

 the word “raise” means ,”يل٠، يؼيش، ي٘ؾو“ the word “quicken” means ,”يـت د

 ”. ”يل٠، ي٘ؼؼ، ي٘ؾو“ and the word “revive “ means ,”يشكغ، ي٘قذ، يٞهع“
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Semantically there is no problem of non-equivalence as the source-language 

concept is lexicalized in the target-languages. The choices are based on the 

translators‟ preferences.  

All the translators translate by a strategy of a paraphrase using related words. 

In terms of the equivalents, the words “quicken” and “revive” are the nearest 

equivalent to the Arabic word “أك٠”. However, both the phrases “bring the 

dead to life” and “raise the dead to life” convey the sense of the Arabic 

sentence “ٝأك٠ حُٔٞط٠”  

The propositional meaning of the verb “revive” is the most accurate 

equivalent for the Arabic verb “يل٠” 

Another semantic complexity can be seen in the translation of Arabic sentence 

 This Arabic sentence is a past tense construction, and one would .”هذ ؿجظٌْ رآيش“

expect that the translation should convey its meaning in the past tense 

construction, too. As Arabic does not have a present perfect tense, translations 

into English offers alternative possibilities utlilising this tense.  

The Control Text, Ali, Asad and Abdel-Haleem do so: “I have come to you 

with a sign from your Lord”, as does Irving: : “I have brought you a sign from 

your Lord”. Pickthall uses the sentence with a present simple tense “Lo! I 

come unto you with a sign from your Lord”, and Ozek does so as well: “I 

bring you with a sign from your Lord”.  

The significant difference between the simple present and the present perfect 

tenses is that the simple present is said to be most commonly used to express 

universal truths, such as “the sun rises in the morning and sets in the evening”, 

when the action is at the present time and/or when it expresses habitual action. 

The present perfect is used when the action began in the past and is completed 

in the present time, or when an action began in the past and is still continuing 

with a result in the present time. However, since a miracle of any prophet is an 

extraordinary event and has to last for the whole period of his mission so as to 

convince his opponents, the choice of present perfect tense is more suitable. 
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All the translators maintain the Arabic syntax of the verse and reflect the 

content, but by adding some lexical items such as “will make him [„Îsâ 

(Jesus)]”, “will make him”, “appoint him”, and “will send him as” to convey 

the meaning of the Arabic word „  ٝسعٞلا‟ the Control Text, Pickthall, Ali, 

Asad, Ozek and Abdel-Haleem create some level of meanings which are not 

visible in the text.  

The conjunction “ٝ” (wᾱw) is generally used to connect lists or actions which 

had happened simultaneously, and for oaths, while the conjunction “ف” (fᾱ) is 

used in respect of lists or actions that do not happen simultaneously. In this 

context the conjunction “wᾱw” is used to connect the verses only.  

According to Al-Mawrid (2007) “the conjunction “as” means “ ،ًؤٕ، ٓؼَ،ى

يغ، ػٔٞٓخ  رل ”.” which shows that it is no similar to the conjunction “wᾱw”.”  

All the translators use the conjunction “and” to convey the meaning of the 

Arabic conjunction “ٝ” except Irving who uses the conjunction “as” for the 

same Arabic conjunction. However, the choice of the conjunction “as” has 

less equivalent effect.  

In respect of the differences between the function of the conjunctions in 

Arabic and English, al-Qaṭṭân writes:  

The connection in the Holy Qur‟ân is divided into three types: the first one 

is for connecting the words. The second one is for connecting the words 

according to their grammatical function in the sentences. The third one is 

for connecting the words or sentences according to their meanings in the 

context (2007: 197)  

The implication of this division is that the conjunctions in Arabic are not used 

only for making lists but they have a specific function in conveying the 

message. Therefore, omission of any of one of the three categories, especially 

the second one which is linked to grammatical function in the sentences, will 

affect the comprehension of the relevant portion of the Holy Qur‟ân. 

To overcome the problem of the Arabic conjunction “ٝ” at the beginning of 

the verse, the Control Text makes the phrase “will make him” a part of the 

sentence and the phrase “[„Îsâ (Jesus)” between brackets as a paraphrase. 
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Pickthall and Ozek, too, make the phrase “will make him” a part of the 

sentence. Ali uses the phrase “(appoint him)” as a paraphrase between 

brackets, Asad uses the phrase “[will make him]” as a paraphrase between 

brackets, Irving uses the conjunction “as”, and Abdel-Haleem the phrase “He 

will send him” and the conjunction “as” as a part of the sentence. By doing so 

all the translators with the exception of Irving create levels of meaning, which 

are not visible in the original text. In terms of accuracy, Irving‟s translation is 

the most accurate one.  

Syntactically, by choosing the sentences “and I bring the dead to life by 

Allâh‟s Leave…”, “and I raise the dead, by Allah‟s Leave…”, “And I quicken 

the dead, By God‟s Leave…”, “and bring the dead back to life by God‟s 

leave…”, “and revive the dead with God‟s permission…”, “and raise the dead 

to life, by Allah‟s Leave...” and “bring the dead back to life with God‟s 

permission…”, respectively, none of the translators retain the Arabic structure 

of the phrase “ربرٕ الله”. However, it can be retained with the construct “by the 

Leave/ permission of Allâh”. 

Reference must again be made to the fact that the amalgamated sentences 

-and wâw al ”طذخش“ and ”طخًَ“ consisting of the verbs , ”طذخشٕٝ“ and ”طؤًِٕٞ“

jama`a “ٝ” as a subject in the two sentences, can not be represented in the 

translations. 

As for the poetic features of the Holy Qur‟ân, this verse lost the assonance of 

the vowel “ٝ”- /u:/- present in the words “ًِٕٞطؤ” and “ٕٝطذخش”, which are 

pronounced /tʌkʊlu:n/and /tʌdkhɪru:n/ respectively.  

Looking at repetitions or patterns reflected by the underlined sections of the 

verse, and looking for equivalents in the translations, it is clear that this aspect 

of the poetic texture of the Holy Qur‟ân, is simply not equalled.  

ٝسعٞلا  ا٠ُ ر٠٘ اعشحثيَ أ٠ٗ هذ ؿجظٌْ رآيشٍ  ٖٓ سرٌْ أ٠ٗ أخِن ٌُْ ٖٓ حُطيٖ ًٜيجش حُطيش كخٗلخ كيٚ 

كيٌٕٞ هيشح   ربرٕ الله ٝأرشة حلأًٔٚ ٝحلأرشؿ ٝأك٠ حُٔٞط٠ ربرٕ الله ٝأٗزجٌْ رٔخ طؤًِٕٞ ٝٓخ 

َٕ ك٠ رُي لآيش  ٌُْ إ ً٘ظْ ٓئٓ٘يٖ.  طذخشٕٝ ك٠ ريٞطٌْ، ا
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The Arabic listener or reader will no doubt become aware of repeated /kʊm/ at 

the end of the words “ٌْأٗزجٌْ“ ,”ٌُْ“ ,”ؿجظٌْ“ ,”سر”and “ٌْريٞط”, which are 

pronounced /rʌbɪkʊm/, /dʒɪtʊkʊm/, /lʌkʊm/, /ʊ nʌbɪkʊm/ and /bʊjʊtʊkʊm/, 

respectively, as well as the sound cluster /u:n/ at the end of the amalgamated 

sentences “ًِٕٞطؤ” and “ٕٝطذخش” ( /tʌkʊlu:n/ and /tə dʌkhɪru:n/), which is found 

at the end of a number of verses in this Sûrah.  

Irving‟s use of the the conjunction “as” as an appropriate word to add the 

information of this verse to previous information about Jesus given in this 

verse, leaves his translation the closest to the original text. 

 

5.2.2.18    Sûrah 3 Verse 55 

Source Text 

يخ ػيغ٠ ا٠ٗ ٓظٞكيي ٝسحكؼي ا٠ُ ٝٓطٜشى ٖٓ حُزيٖ ًلشٝح ٝؿخػَ حُزيٖ حطزؼٞى كٞم حُزيٖ ًلشٝح ا٠ُ يّٞ ار هخٍ الله 

.حُويخٓش ػْ ا٠ُ ٓشؿؼٌْ كؤكٌْ ريٌْ٘ كئخ ً٘ظْ كيٚ طخظِلٕٞ  

Control Text 

“And (remember) when Allâh said: „O „Îsâ (Jesus)! I will make you sleep and raise you to 

Myself and clear you [of the forged statement that „Îsâ (Jesus) is Allâh‟s son] of those who 

disbelieve, and I will make those who follow you (Monotheists, who worship none but Allâh) 

superior to those who disbelieve [in the Oneness of Allâh, or disbelieve in some of His 

Messengers e.g. Muhammad , „Îsâ (Jesus), Mûsâ (Moses), etc. or in His Holy Books, e.g. 

the Taurât (Torah), the Injeel (Gospel, the Qur‟ân] till the Day of Resurrection. Then you will 

return to Me and I will judge between you in the matters in which you used to dispute.”  

Pickthall 

“(And remember) when Allah said: O Jesus! Lo! I am gathering thee and causing thee to 

ascend unto Me, and am cleansing thee of those who disbelieve and am setting those who 

follow thee above those who disbelieve until the Day of Resurrection. Then unto Me ye will 

(all) return, and I shall judge between you as to that wherein ye used to differ.” 

Ali 

“Behold! God said: “O Jesus! I will take thee And raise thee to Myself And clear thee (of the 
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falsehood) Of those who blaspheme: I will make those Who follow thee superior To those who 

reject Faith, To the Day of Resurrection: Then shall ye all Return unto me, And I will judge 

Between you of matters Wherein ye dispute.” 

 Asad  

“Lo! God said: “O Jesus! Verily, I shall cause thee to die, and shall exalt thee unto Me, and 

cleanse thee of [the presence of] those who are bent on denying the truth, and I shall place 

those who follow thee [far] above those who are bent on denying the truth, unto the Day of 

Resurrection. In the end, unto Me you all must return, and I shall judge between you with 

regard to all on which you were wont to differ.” 

 Irving 

“So God said: “Jesus, I shall gather you up and lift you towards Me, and purify you from 

those who disbelieve, and place those who follow you ahead of those who disbelieve until 

Resurrection Day. Then to Me will be your return, and I shall decide among you [all] 

concerning anything you have been disagreeing about.” 

 Ozek 

“[And remember] When Allah said: „O Jesus! I am gathering you and raise you to Me, and 

cleansing you of those who disbelieve, and I setting those who follow you above those who 

disbelieve until the Day of Resurrection. Then to Me you will all return, and I shall judge 

between you as to that in which you used to differ.” 

 Abdel-Haleem 

“God said, „Jesus, I will take you back and raise you up to Me: I will purify you of the 

disbelievers. To the Day of Resurrection I will make those who follow you superior to those 

who disbelieved. Then you will all return to Me and I will judge between you regarding your 

differences.” 

Discussion 

In verse 55, the Control Text uses the verb “sleep” to convey the meaning of 

the Qur‟ânic term „ٓظٞكيي‟. Asad uses the verb “die”, Irving Ozek, and 

Pickthall use the verb “gather”, while Abdel-Haleem and Ali use the verb 

“take”. 
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According to at-Ṭabarī (2011: 57) “the meaning of the word “ٓظٞكيي” is the 

state of being asleep.” 

The same interpretation is given by Ibn Kathīr (2011: 228) who states that 

“the majority of the interpreters of the Holy Qur‟ân agree that the meaning of 

the word “ٓظٞكيي” in this verse is to make you sleep”.  

According to the Concise Oxford Dictionary (2011) “the word “die” means 

“stop living”. The verb “gather” means “draw together or towards oneself”. 

The word “sleep” means “a regularly recurring condition of body and mind in 

which the nervous system is inactive, the eyes closed, the postural muscles 

relaxed, and consciousness practically suspended” and the verb “take” means 

“carry or bring with one: convey or guide, remove from a place”.” According 

to Al-Misbah Al-Munir (2008), Al-Qāmūs Al-Muīīd (2009) and Mukhtār Al-

Ṣiḥâḥ (1990) “the word “طٞكخٙ الله” means “to kill him”.” 

Semantically, there is not really a problem of non-equivalence because the 

meaning of the word “ٓظٞكيي”, in this context, which is “sleep”, is also 

lexicalized in the target-language in the same metaphorical sense. In this 

respect, the choice of the clause “I will make you sleep” is more accurate than 

the choice of the clauses “I am gathering thee”, “I will take thee”, “I shall 

cause thee to die”, “I shall gather you up” or “I am gathering you and I will 

take you back”. 

In terms of the equivalent effect, the words “sleep” has more effect as it goes 

with the Muslims‟ belief that Jesus was raised alive up to Allâh.  

Muhgâ Ghâlib Abdul-Raḥmân earlier argues: “A literal translation of a text 

like the Holy Qur‟ân leads to ambiguity, a skewing of the original text, or 

inaccuracy in rendering the authentic message to the target-language reader”. 

(1993: 34) 

In addition to the allegorical meaning of the word “ٓظٞكيي”, the conjunction 

  .poses another problem for the translators ”ار“
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Syntactically, the conjunction “ار” is used for the time in the past and for 

actions that happen all of a sudden. According to Al-Mawrid (2007), the 

conjunction “ار” means “then: and then: as, when, while: (and) suddenly, (and) 

all of a sudden”. 

To convey the meaning of the conjunction “ار”, the Control Text, Pickthall 

and Ozek use the phrase „And (remember) when”, Ali uses the verb 

”Behold!”, Asad uses an exclamation “Lo!”, Irving uses the conjunction “So”, 

and Abdel-Haleem ignores it. The choice of the phrase “And (remember) 

when” is the most accurate one, although, it adds the word (remember) 

between brackets, which is not visible in the original text. The choice of the 

verb “behold” and the exclamation “Lo!” and the word “so” create a level of 

meaning which is not visible in the original the text as well. Although Abdel-

Haleem manages to convey the general meaning of the verse, the omission of 

some words of such a sensitive text is a problem. 

Syntatically, the amalgamated sentence “ٕٞطخظِل” consists of the verb “طخظِق” 

and waw al-Jamaa “ٝ” as a subject in the sentence. This amalgamative 

structure and its intensifying function is not reflected in the translations. 

Even though all the translators maintain the Arabic syntax, by using the words 

“dispute”, “differ”, “disagreeing about” and “differences”, the translations fail 

to preserve the structural poetic function of the letter “ٕ”, /u:n/, at the end of 

the amalgamated sentence “ٕٞطخظِل” (/tʌkhtəlɪfu:n/) which marks the end of 

many verses of this Sûrah.  

In this verse, the repetition of /kə/, the final syllable, of the other amalgamated 

sentences “ ٝٓطٜشى, ٝسحكؼي, ٓظٞكيي ” and “حطزؼٞى”, again demonstrates how this 

Arabic grammatical construct also serves a poetic function.. 

 ار هخٍ الله يخ ػيغ٠ ا٠ٗ ٓظٞكيي ٝسحكؼي ا٠ُ ٝٓطٜشى ٖٓ

  حُزيٖ ًلشٝح ٝؿخػَ حُزيٖ حطزؼٞى كٞم حُزيٖ ًلشٝح ا٠ُ يّٞ

  حُويخٓش ػْ ا٠ُ ٓشؿؼٌْ كؤكٌْ ريٌْ٘ كئخ ً٘ظْ كيٚ طخظِلٕٞ.
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Even though the Control Text uses paraphrases, its translation is as close as 

possible to the original text, because - most importantly - it conveys the 

metaphorical meaning of the word “ٓظٞكيي” according to Tafsīr al-Ṭabarī 

(2011: 57) and Ibn Kathīr (2011: 228) of this verse.  

5.2.2.19 Sûrah 3 Verse 63 

Source Text 

 ٌْ .رخُٔلغذيٖ كبٕ طُٞٞح كبٕ الله ػِي  

Control Text 

“And if they turn away (and do not accept these true proofs and evidences), then surely, Allâh 

is All-Aware of those who do mischief.” 

Pickthall 

 “And if they turn away, then lo! Allah is Aware of (who are) the corrupters.” 

Ali 

 “But if they turn back, God hath full knowledge Of those who do mischief.” 

Asad 

“And if they turn away [from the truth] - behold, God has full knowledge of the spreaders of 

corruption.” 

Irving 

“However, if they should turn away, God is Aware as to who are mischief makers.” 

Ozek 

 “And if they turn away, Allah is Aware of the corrupters.” 

Abdel-Haleem 



  240 

“If they turn away, [know that], God is well aware of anyone who causes corruption.” 

Discussion 

In verse 63, the Control Text, Irving and Ali use the word “mischief” to 

convey the meaning of the Qur‟ânic term “ٖرخُٔلغذي” in their respective 

phrases. Ozek uses the word “corrupters”, Asad uses the phrase “the spreaders 

of corruption”, Pickthall uses the word “the corrupters”, while Abdel-Haleem 

uses the clause “who causes corruption”.  

According to the Concise Oxford Dictionary (2011), “the word “corrupt” 

means “willing to act dishonestly in return for money or personal gain, evil or 

morally depraved”, and the word “mischief” means “a playful misbehaviour 

or troublemaking, harm or trouble caused by someone or something”.”  

According to Ibn Kathīr (2011: 231), “the Qur‟ânic term “ٖرخُٔلغذي” means 

those people who know the truth but they do not follow it”.” According to Al-

Mawrid (2007), “the word “corrupt” means “يلغذ، يلشف” and the word 

“mischief” means “أرٟ، ػَٔ ٓضػؾ أٝ ٓؼيش”.” 

Even though the source-language concept is lexicalized in the target-language, 

the problem of semantic non-equivalence can be seen in the difference in 

expressive meaning.  

From the definition of both Arabic and English dictionaries the word 

“mischief” does not carry the meaning of the Arabic word “ٖحُٔلغذي”. As such, 

the Control Text, Irving and Ali use a strategy of a translation by a less 

expressive meaning. Ozek and Pickthall use a strategy of a translation by a 

more general word, the word ”corrupt” and its derivatives. Asad and Abdel-

Haleem translates by a paraphrase using related words. 

In terms of the equivalent effect, the word “corrupt” or any of its derivatives 

has more effect than the word “mischief”.  

As such, Asad, Ozek, Pickthall and Abdel-Haleem convey the meaning of the 

Qur‟ânic term “ٖرخُٔلغذي” more accurately than the Control Text, Irving and Ali 
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do. By using the paraphrase (“and do not accept these true proofs and 

evidences”), the Control Text creates a level of meaning which is not visible 

in the text. 

The amalgamated sentence “ حطُٞٞ ” consists of the verb “ط٠ُٞ”, and wâw al-

Jama`a “ٝ” as a subject. It must be noted that again that this amalgamative 

structure is not reflected in the translations, with a consequential loss of 

intensity. 

While all the translators maintain the Arabic syntax, by using the phrases 

“those who do”, “who are” [know that] and “anyone who causes”, whether 

between brackets or not, all of them, with the exception of Ozek, also create 

levels of meanings which are not visible in the original text. 

Attention can be drawn to the end of the verse where the word “ٖرخُٔلغذي” 

(/bɪlmʊfsɪdi:n/) again contains the /i:n/ cluster, which has been identified as a 

marker at the end of many other verses of this Sûrah, including some in the 

immediate vicinity: “ٖحُٔٔظشيٖ“ ,”حُظخُٔي” and “ٖحٌُخرري”, in verses 57 , 60 and 61, 

and which are pronounced /əlðælɪmi:n/, /əlmʊmtəri:n/ and /əlkæðɪbi:n/, 

respectively. 

Although Ozek uses the word “the corrupters” as an appropriate equivalent for 

the Qur‟ânic term “ٖرخُٔلغذي”, he omits the assertive device “  ٕ  from his the ”كب

translation. Consequently, the older translation of Pickthall is as close as 

possible to the original text, because in addition to the assertive device “lo” 

and a paraphrase “who are”, he also uses the word “the corrupters” as an 

appropriate equivalent for the Qur‟ânic term “ٖرخُٔلغذي”. 

5.2   Sûrah 3 Verse 75 

Source Text 

لا يئدٙ اُيي الا ٓخ دٓض ػِيٚ هخثٔخ  رُي رؤْٜٗ هخُٞح يئدٙ اُيي ْٜٝٓ٘ ٖٓ إ طؤٓ٘ٚ رذي٘خسٍ  ٖٝٓ أَٛ حٌُظخد ٖٓ إ طؤٓ٘ٚ رو٘طخسٍ 

 ٌَ ٝيوُٕٞٞ ػ٠ِ الله حٌُزد ْٝٛ يؼِٕٔٞ. ُيظ ػِي٘خ ك٠ حلأٓييٖ عزي  

Control Text 
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 “Among the people of the Scripture ((Jews and Christians) is he who, if entrusted with a 

Qintâr (a great amount of wealth, etc.), will readily pay it back to you: and among them there 

is he who, if you entrusted with a single silver coin, will not repay it to you unless you 

constantly stand demanding, because they say: “There is no blame on us to betray and take 

the properties of the illiterates (Arabs). “But they tell a lie against Allâh while they know it”. 

Pickthall 

 “Among the People of the Scripture there is he who, if thou trust him with a weight of 

treasure, will return it to thee. And among them there is he who, if you trust him with a piece 

of gold, will not return it to thee unless thou keep standing over him. That is because they say: 

We have no duty to the gentiles. They speak a lie concerning Allah knowingly.” 

Ali 

“Among the People of the Book Are some who, if entrusted With a hoard of gold, Will 

(readily) pay it back: Others, who, if you entrusted With a single silver coin, Will not repay it 

unless Thou constantly stoodest Demanding, because They say, “there is no call On us (to 

keep faith) With these ignorant (Pagans). But they tell a lie against God. And (well) they 

know it.”  

 Asad 

 “AND AMONG the followers of earlier revelation there is many a one who, if thou entrust 

him with a treasure, will [faithfully] restore it to thee: and there is among them many a one 

who, if thou entrust him with a tiny gold coin, will not restore it to thou unless thou keep 

standing over him- which is an outcome of their assertion, “No blame can attach to us [for 

anything that we may do] with regard to these unlettered folk”: and [so] they tell a lie about 

God, being well aware [that it is a lie].” 

Irving 

“If you entrusted some People of the Book with a large sum, he would hand it back to you: 

while if you entrusted another with a gold coin, he would never hand it back to you unless you 

dunned him for it constantly. That is because they say: “There is no way for such illiterates 

[to complain] against us”. They tell a lie about God while they realize it.” 

Ozek 

 “Among the people of the Book there is he who, if trust him with a weight [of treasure], he 

will return it to you. And among them there is he who, if you entrust him with a single silver 
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coin, he will not return it to you, unless you keep standing over him. That is because they say: 

“We have no duty to the gentiles.” They knowingly speak a lie concerning Allah.” 

 

Abdel-Haleem  

“There are People of the Book who, if you [Prophet] entrust them with a heap of gold, will 

return it to you intact, but there are others of them who, if you entrust them with a single 

dinar, will not return it to you unless you keep standing over them, because they say, „We are 

under no obligation towards the gentiles.‟ They tell a lie against God and they know it.” 

 

Discussion 

In this verse, , the Control Text and Irving use the word “illiterates” to convey 

the meaning of the Qur‟ânic term “ٖحلأٓيي”. Asad uses the words “unlettered 

folk”, Abdel-Haleem, Ozek and Pickthall use the word “gentiles” and Ali uses 

the words “ignorant pagans”. The Qur‟ânic term “ٖحلأٓيي” however, is 

mentioned in verse 75 as well as in verse 20 of this Sủrah. 

According to the Concise Oxford Dictionary (2011), “the word “gentile” 

means “a person who is not Jewish”, the word “illiterate” means “unable to 

read or write”, and the word “unlettered” means “ poorly educated or 

illiterate”.” 

According to Al-Mawrid (2007), “the word “أ٠ٓ” means “illiterate, 

uneducated, unlettered”.” According to al-Qurṭubī (2001: 374), “(T)his verse 

was revealed as an answer to Jews‟ claim that Allȃh has exempted them from 

all moral responsibility towards Muslims, who were contemptuously 

described as “ٖأٓيي”.” 

The same interpretation is given by Ibn Kathīr (2011: 226), who argues: 

“Jews claimed that in their Scripture, there is no blame for them on not paying 

back the Arabs‟ money when the deal with them financially.” 

Semantically, there is no problem of non-equivalence. The source-language 

concept is lexicalized in the target-language. The problem is that Abdel-

Haleem uses the clause “those without one” in verse 20 of this Sûrah, but he 

uses the word “gentile” to convey the meaning of the same Qur‟ânic term 
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 in this verse, while Ozek and Pickthall use the clause “those who read ”حلأٓييٖ“

not” in verse 20, but they use the word “gentile” to convey the meaning of the 

same Qur‟ânic term “ٖحلأٓيي” in this verse, .  

Obviously, there is no a distinct difference in the use of the Qur‟ânic term 

 .in both the contexts of verse 20 and verse 75 of this Sûrah ‟حلأٓييٖ„

In terms of the equivalent effect the word “unlettered” is probably a more apt 

choice, as the Muslim scholars prefer it in respect of the description of 

Prophet Muḥammad .  

By using the phrases “But they tell a lie against Allâh while they know it”, 

“They speak a lie concerning Allah knowingly”, “But they tell a lie against 

God. And (well) they know it”, “and [so] they tell a lie about God, being well 

aware [that it is a lie]”, “They tell a lie about God while they realize it”, "They 

knowingly speak a lie concerning Allah.” and “They tell a lie against God and 

they know it”, all the translators, with the exception of Ozek, maintain the 

Arabic structure. However, by using the phrases “know it”, “knowingly”, 

“being well aware [that it is a lie]”, “realize it”, all the translators, with the 

exception of Pickthall. do not maintain the rhythm of the Arabic word “ِٕٞٔيؼ” 

In this verse the amalgamated sentences “ُٕٞٞيو” and “ِٕٞٔيؼ” consist of the 

verbs “ٍٞيو” and “ِْيؼ”, the subject in both of the sentences is wâw al-jama`a 

“ٝ”. This amalgamative structure is lost in the translations, with the associated 

loss of intensity. 

In the translations, the verse lost the noticeable repeated sounds /ærɪn/ at the 

end of the words “ ٍرو٘طخسٍ “ ,”رذي٘خس”, pronounced /bɪdɪnærɪn/ and /bɪgɪntærɪn/, as 

well as the sounds /u:n/ at the end of the amalgamated sentences “ُٕٞٞيو” and 

“ ٕٞيؼِٔ ”, which are pronounced /jʌgʊlu:n/ and /jʌlʌmu:n/, a sound cluster 

which has been mentioned earlier as one with which many other verses in this 

Sûrah ends..  

This is reflected, amongst other clear poetic markers, by the underlined 

sections of the verse:  
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 ٖٝٓ أَٛ حٌُظخد ٖٓ إ طؤٓ٘ٚ رو٘طخسٍ  يئدٙ اُيي ْٜٝٓ٘

  ٖٓ إ طؤٓ٘ٚ رذي٘خسٍ لا يئدٙ اُيي الا ٓخ دٓض ػِيٚ هخثٔخ  

ٌَ ٝيوُٕٞٞ    رُي رؤْٜٗ هخُٞح ُيظ ػِي٘خ ك٠ حلأٓييٖ عزي

  ػ٠ِ الله حٌُزد ْٝٛ يؼِٕٔٞ.

In terms of closeness, the translation of the Control Text is as close as 

possible in capturing the meaning of the original text, because it uses the 

transliterations and paraphrases to facilitate the understanding of the verse. 

 

5.2.2.21    Sûrah 3 Verse 79 

Source Text 

ٌُٖٝ ًٞٗٞح سرخٗييٖ رٔخ ً٘ظْ طؼِٕٔٞ  يوٍٞ ُِ٘خط ًٞٗٞح ػزخدح  ٖٓ دٕٝ الله إٔ يئطيٚ الله حٌُظخد ٝحُلٌْ ٝحُ٘زٞس ػْ ٓخ ًخٕ ُزؾشٍ 

.حٌُظخد ٝرٔخ ً٘ظْ طذسعٕٞ  

Control Text 

“It is not (possible) for any human being to whom Allâh has given the Book and Al-Hukm 

(the knowledge and understanding of the Laws of religion) and Prophethood to say to the 

people: “Be my worshippers rather than Allâh‟s. "On the contrary" he would say): "Be you 

Rabbaniyyủn (learned men of religion who practice what they know and also preach others), 

because you are teaching the Book, and you are studying it.”  

Pickthall 

“It is not (possible) for any human being unto whom Allah had given the Scripture and 

wisdom, and the Prophethood that he should afterwards have said to unto mankind: Be slaves 

of me instead of Allah: but (what he said was): Be ye faithful servants of the Lord by virtue of 

your constant teaching of the Scripture and your constant study thereof.” 

Ali 

“It is not (possible) That a man, to whom, Is given the Book, And Wisdom, And the Prophetic 

Office, Should say to people: „Be ye my worshippers, Rather than God‟s” On the contrary 

(He would say): “Be ye worshippers Of Him Who is truly The Cherisher of all: For ye have 
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taught the Book and ye Have studied it earnestly.” 

Asad 

“It is not conceivable that a human being unto whom God had granted revelation, and sound 

judgment, and Prophethood, should thereafter have said unto people, “Worship me beside 

God”: but rather [did he exhort them], “Become men of God by spreading the knowledge of 

the divine writ and by your own deep study [thereof].” 

Irving 

 “It is not proper for God to give the Book, plus discretion and Prophethood to any human 

being, then that [the latter] should tell people: “Be worshippers of mine instead of God‟s,” 

but rather: “Be the Lord‟s [Alone] since you have been teaching the Book and because you 

have been studying it.” 

Ozek 

“It is not possible for any human being to whom Allah has given the Book and wisdom and 

Prophethood that he should afterwards have said to mankind: “Be slaves to me instead of 

Allah!” He would rather say: “Be men of Allah by virtue of your constant teaching and 

studying of the Book.” 

Abdel-Haleem 

“No person to whom God had given the Scripture, wisdom, and Prophethood would ever say 

to people, „Be my servants, not God‟s.‟ [he would say], „You should be devoted to God 

because you have taught the Scripture and studied it closely‟.” 

Discussion 

In verse 79, the meaning of the Arabic sentence “ٓخ ًخٕ ُزؾش” is reflected as 

follows in the different translations: The Control Text, Ozek and Pickthall use 

“It is not possible for any human being”, Asad uses “It is not conceivable that 

a human being”, Irving translates it as “It is not proper for God”, Abdel-

Haleem uses “No person to whom God had given the Scripture” and Ali uses 

the sentence “It is not possible that a man”.  
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In respect of the Arabic phrase “ٕٓخ ًخ”, the Control Text, Pickthall, Ali and 

Ozek use the phrase “not possible” to convey its meaning, Asad uses “not 

conceivable”, Irving uses “not proper”, while Abdel-Haleem uses “no 

person”. 

According to the Concise Oxford Dictionary (2011), “the word “conceivable” 

means “capable of being imagined or understood”, the word “possible” means 

“capable of existing, happening, or being achieved, that may exist or happen, 

but that is not certain or probable”, while the word “proper” means “suitable 

or appropriate, correct”.”  

According to Al-Mawrid (2007), “ the word “conceivable” means “ ٙطقٞس ٌٖٔٓ

 ”ٌٖٓٔ، ٓغظطخع، ٓظيغش، ؿخثض كذٝػٚ أٝ ػذّ كذٝػٚ“ the word “possible” means ,”أٝ طخيِٚ

and the word “proper” means “ٓٞحكن، ٓ٘خعذ ، لاثن”.” 

Semantically, the source-language concept is lexicalized in the target-

language. From the definition of both Arabic and English dictionaries, the 

words “ever, conceivable, possible and proper” are not interchangeable. 

Abdel-Haleem omits the clause “ٕٓخ ًخ”, from his translation by using “No 

person…” which does not have the same meaning of the Arabic phrase “ ٓخ

ًٕخ ”. The back translation will be “ لا ؽخـ ٓ٘لٚ الله حٌُظخد ٝحُلٌٔش ٝحُ٘زٞس عيوٍٞ ُِ٘خط

 ”أرذح ...

According to al-Qurṭubī (2001: 376), the sentence “ ٍٓخ ًخٕ ُزؾش” means “it is not 

allowed for any human being to order people to worship him”. A similar view 

was also held by Ibn Kathīr, who claims: 

It is not allowed for any prophet let alone any human being to order people 

to worship him. This verse was revealed as an answer to the question of the 

deputation from the Christians of Najrân who asked Prophet Muhammad: 

“Do you want us to worship you?” The Prophet‟s answer was that “We do 

not worship others beside Allâh, and He has not sent me with this and He 

did not order me to do so.” (2010: 235)  

 

Although Irving uses the phrase [the latter] between brackets to refer to the 

human being, he changes the basic meaning of the phrase “ٓخ ًخٕ ُزؾش” by 

referring the utterance to God instead of the Prophet who is a human being. 
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The back translation will be “ٓخ ًخٕ لله”. Obviously the choice of the phrase “for 

God” changes the whole meaning of the verse.  

Semantically, the Arabic “ دح  ٠ُ ٖٓ دٕٝ اللهًٞٗٞح ػزخ ” poses another problem. The 

non-equivalence arises because the source-language phrase is semantically 

complex. Although Asad starts this sentence accurately, he alters the meaning 

of the Qur‟ânic sentence “ًٞٗٞح ػزخدح  ٠ُ ٖٓ دٕٝ الله”, which means “Be my 

worshippers instead of Allâh”, into “Worship me beside God…” The back 

translation will be “أػزذ٠ٗٝ رـخٗذ الله”. Clearly the choice of the word “beside” 

has changed the whole meaning of the verse. 

From the interpretations of al-Qurṭubī and Ibn Kathīr of the sentence “ ٕٓخ ًخ

 it is clear that none of the translators manages to get the exact ,”ُزؾش

equivalent for this sentence.  

Using the sentences “because you are teaching the Book, and you are studying 

it”, “by virtue of your constant teaching of the Scripture and your constant 

study thereof.”, “For ye have taught the Book and ye Have studied it 

earnestly.” “by spreading the knowledge of the divine writ and by your own 

deep study [thereof].”, “since you have been teaching the Book and because 

you have been studying it.”, “by virtue of your constant teaching and studying 

of the Book.” and “because you have taught the Scripture and studied it 

closely.”, by the Control Text, Pickthall, Ali, Asad, Irving, Ozek and Abdel-

Haleem respectively, showS the difficulty of understanding of the Qur‟ânic 

tenses whether they are present, present continuous, present perfect, present 

perfect continuous, past perfect or even gerund.  

In this verse the amalgamated sentences “ِٕٞٔطؼ” and “ٕٞطذسع” consist of the 

verbs “ِْطؼ” and “طذسط”, the subject in both of the sentences is waw al-jamaa 

 Consequently, the verbs in these amalgamated sentences are in a present .”ٝح“

tense form. This amalgamative structure is not reflected in the translations. 

The most accurate translation of the above Arabic tenses is that of the Control 

Text. 

In other respects, all the translators follow the Arabic structure. 
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Semantically, all the translators manage to convey the general meaning of the 

verse.  However, by using the phrases “thereof”, “it earnestly”, “it”, “of the 

Book” and “it closely”, all the translators create a level of meaning which is 

not visible in the text. 

Phonologically, the rich texture of the Holy Qur‟ân, marked by the underlined 

parts of the verse, is not reflected in the translations. 

 ٓخ ًخٕ ُزؾشٍ  إٔ يئطيٚ الله حٌُظخد ٝحُلٌْ ٝحُ٘زٞس ػْ يوٍٞ ُِ٘خط 

  ًٞٗٞح ػزخدح   ٠ُ ٖٓ دٕٝ الله ٌُٖٝ ًٞٗٞح سرخٗييٖ رٔخ ً٘ظْ

 طؼِٕٔٞ حٌُظخد ٝرٔخ ً٘ظْ طذسعٕٞ.

As can be expected in a text of this nature, the repetition of the name “الله” in a 

verse not only reaffirms its presence in terms of its meaning, but naturally 

produces an evocative sound effect as well. The end of the verse is, once 

again, marked by a closing cluster, /u:n/, with the already identified structural 

function of binding the very long Sûrah  

Although, the Control Text omits the Arabic conjunction “  ْ  which is ”ػ

translated “afterwards, after that, later on,…etc.” from its translation, it comes 

the closest to the essence of the original text, because it uses the 

transliterations “Al-Hukm” and “Rabbaniyyủn” and relevant paraphrases. 

 5.2.2.22    Sûrah 3 Verse 91 

Source Text 

ٌْ  أُٝجي ُْٜ ػزحدٌ  كِٖ يوزَ ٖٓ أكذْٛ َٓءحلأسك رٛزخ  ُٝٞ حكظذٟ رٚ إ حُزيٖ ًلشٝح ٝٓخطٞح ْٝٛ ًلخسٌ  ٝٓخ ُْٜ ٖٓ  أُي

.ٗخفشيٖ  

Control Text 

“Verily. Those who disbelieved, and died while they were disbelievers, the (whole) earth full 

of gold will not be accepted from any of them even if they offered it as a ransom. For them is 

a painful torment and they will have no helpers.”  
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Pickthall 

“Lo! those who disbelieve, and die in disbelief, the (whole) earth full of gold would not be 

accepted from such a one if it were offered as a ransom (for his soul). Theirs will be a painful 

doom and they will have no helpers.”  

Ali 

“As to those who reject Faith and die rejecting, - Never would be accepted From any such as 

much Gold as the earth contains, Though they should offer it For ransom. For such Is (in 

store) a penalty grievous. And they will have find no helpers.”  

Asad 

“Verily, as for those who are bent on denying the truth after having attained to faith, and die 

as deniers of the truth- not all the gold on earth could ever be their ransom. It is they for 

whom grievous suffering is in store, and they will have none to succour them.” 

Irving 

 “Those who disbelieve, and die while they are disbelievers will never have even all the earth 

filled with gold accepted from any one of them, even though they tried to use it as a ransom. 

Those will have painful torment while they will have no supporters.”  

Ozek 

“As for those who disbelieve, and die in disbelief, no ransom, even if it was the earth full of 

gold would be accepted from them. Theirs will be a painful torment, and they will have no 

helpers.”  

Abdel-Haleem 

“Those who disbelieve, and die disbelievers will not be saved even if they offer enough gold 

to fill the entire earth. Agonizing torment is in store for them, and there will be no one to help 

them.”  

Discussion 

In verse 91, when attempting to convey the meaning of the Qur‟ânic term “ َٓء

 the Control Text and Pickthall use the clause “ the {whole) earth ,”حلاسك رٛزخ  
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full of gold” Ali uses “as much Gold as the earth contains”, Asad uses the 

phrase “not all the gold on earth”, Irving uses “all the earth filled with gold” 

Ozek uses “the earth full of gold would” and Abdel-Haleem uses “the earth 

full of gold”.  

According to al-Qurṭubī (2010: 381), “(t)he interpretation of the Qur‟ânic 

term “  َٓء حلاسك رٛزخ” in this context is the amount of gold that will fill the 

earth”.” The same interpretation is given by Ibn Kathīr (2011: 238), who 

writes: “each person dies as a disbeliever Allᾱh will never accept his good 

deeds even if they were as much as the gold that will fill the earth”.”  

Semantically, the problem of non-equivalence in this verse arises because of 

the fact that this is a specific Qur‟ânic term. The source-language concept is 

not lexicalized as such in the target-language and requires a strategy of a 

paraphrase using related words. However, Asad shifts the meaning of the 

verse from the amount of gold that is as large as the size of the earth to all 

gold that is on earth. 

As such, the back translation of Asad‟s will be “حُزٛذ ػ٠ِ حلأسك ًَ”, which 

clearly differs from the Qur‟ânic phrase. Therefore, one may conclude that 

Asad does not convey the meaning of the Qur‟ânic term “  َٓء حلاسك رٛزخ” as 

accurately as the other translators do.  

In terms of the equivalent effect, the clause “the earth full of gold” or the 

other structures of this meaning that are used by the translators are more 

effective than the clause “not all the gold on earth”. 

In this verse, the Control Text, Asad, Ozek, Irving, Pickthall and Ali use the 

word “ransom” to convey the meaning of the Qur‟ânic sentence “ٚحكظذٟ ر ُٞٝ” 

Abdel-Haleem, however, omits the same Qur‟ânic sentence “„ٚحكظذٟ ر ُٞٝ “from 

his translation. 

According to the Concise Oxford Dictionary (2011), “the word “ransom” 

means “a sum of money demanded or paid for the release of a captive”.”  
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According to Al-Mawrid (2007), “the word “ransom” means “كذيش، حكظذحء”, 

which means a sum of money demanded or paid for the release of a captive”.” 

According to The Dictionary of Islamic Terms (2010), “the word “ransom” 

means “ٟكذحء، كذيش، يلظذ”.” 

Semantically, there should be no problem of non-equivalence in respect of the 

Qur‟ânic sentence “ٚحكظذٟ ر ُٞٝ”, because the source-language concept is 

lexicalized in the target-language.  

The Control Text, Asad, Ozek, Irving, Pickthall and Ali use a translation by a 

more general word. Abdel-Haleem uses a translation by omission.  

By using the phrase “for his soul” and “in store”, whether between the 

brackets or without them, Pickthall, Ali, Asad and Abdel-Haleem create a 

level of meaning that is not visible in the text. 

One may argue, though, that in terms of the equivalent effect, Abdel-

Haleem‟s translation has less effect as the element of ransom has disappeared 

In terms of the status of the Holy Qur‟ân the omission is more problematic 

when taking Manâ al-Qatan‟s statement that in the examination of that text 

one “will never find any utterance that is redundant.” (2007: 259) 

Syntactically, the translators follow the Arabic grammatical structure except 

Irving and Abdel-Haleem, who omit the assertive device “  ٕ  at the ,”ا

beginning of the verse, from their translations.  

Looking at Pickthall‟s translation, one might recall that although Arabic has 

certain expressive words for the assertion, the exclamation “lo!” is not one of 

them. In this case ,the Holy Qur‟ân uses the assertive device “ َٕ  to convince ”ا

the Arab pagans that he/she who dies in the state of disbelieving will 

definitely go to the Fire in the Hereafter. 

But by the omission of the assertive device “  ٕ -Irving, Ozek and Abdel ,”ا

Haleem has erred to a more significant extent than Pickthall, and have lost a 

very important part of the meaning of the verse. 
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Most of the translators use English plural words to convey the meaning of the 

Arabic plural word “ٖٗخفشي” but Asad uses a singular English word “succour” 

and Abdel-Haleem “no one to help them”.  

In respect of some of its poetic features, this verse lost the assonance of the 

sound / u:/ at the end of the amalgamated sentences “ًلشٝح” and “ٓخطٞح”, which 

are pronounced /kʌfru:/ and /mætu:/. Other noticable losses are the sounds 

/mʊn/ at the end of the words “ ٌػزحدٌ “,”ًلخس” and “ ٌْ  ,/pronounced /kʊfɑ:rʊn) ”أُي

/ʌðæbʊn/ and /ʌli:mʊn/) and the related /hʊm/ at the end of the repeated 

amalgamated device “ُْٜ”, which is pronounced /lʌhʊm/. The closing 

structural sound cluster in this instance is /i:n/, at the end of the word 

  ./næsɪri:n/ ”,ٗخفشيٖ“

 إ حُزيٖ ًلشٝح ٝٓخطٞح ْٝٛ ًلخسٌ  كِٖ يوزَ ٖٓ أكذْٛ َٓءحلأسك

ٌْ ٝٓخ ُْٜ ٖٓ ٗخفشيٖ.   رٛزخ  ُٝٞ حكظذٟ رٚ أُٝجي ُْٜ ػزحدٌ أُي

In respect of correspondence, Pickthall‟s translation comes the closest to the 

original, because he tries to convey the meaning of each word in the verse, by 

using the phrase “such a one”, and the paraphrase “(for his soul)” to convey 

the meaning of the hidden subject of the verb “ٚاكظذٟ ر ُٞٝ”, while the other 

translators omit it from their translations. 

5.2.2.23    Sûrah 3 Verse 92 

Source Text 

ٌْ اللهكبٕ  ُٖ ط٘خُٞح حُزش كظ٠ ط٘لوٞح ٓٔخ طلزٕٞ ٝٓخ ط٘لوٞح ٖٓ ؽتٍ  . رٚ ػِي  

Control Text  

 “By no means shall you attain Al-Birr (piety, righteousness - here it means Allâh‟s Reward, 

i.e. Paradise), unless you spent (in Allâh‟s Cause) of that which you love: and whatever of 

good you spend, Allâh knows it well.” 

Pickthall 

“Ye will not attain unto piety until ye spend of that which ye love. And whatsoever ye spend, 
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Allah is aware thereof.” 

Ali 

“By no means shall ye Attain righteousness unless Ye give (freely) of that Which ye love: and 

whatever Ye give of a truth, God knoweth it well.” 

Asad 

“[But as for you o believers,] never shall you attain to true piety unless you spend on others 

out of what you cherish yourselves: and whatever you spend - verily, God has full knowledge 

thereof.” 

Irving 

“You will never attain virtue until you spend something you are fond of: while God is Aware 

of anything you may spend.”  

Ozek 

“You will not attain to benevolence until you spend of what you love. And whatever you 

spend, Allah is Aware of it.”  

Abdel-Haleem 

“None of you [believers] will attain true piety unless you give out of what you cherish: 

whatever you give, God knows about it very well.”  

Discussion  

In verse 92, in attempting to give the meaning of the Qur‟ânic-term “حُزش”, the 

Control Text uses a transliteration “Al-Birr” and a paraphrase “piety, 

righteousness - here it means Allâh‟s Reward, i.e. Paradise”, Pickthall uses 

“‟piety”, Ali uses “righteousness”, Asad and Abdel-Haleem use “ true piety”, 

Irving uses “virtue” and Ozek uses “benevolence”. 

According to the Concise Oxford Dictionary (2011), “the word “benevolence” 

means “kindness”, the word “piety” means “the quality of being pious or 

reverent”, the word “righteous” means “morally right or justifiable, 
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righteousness is a noun” and the word “virtue” means “behaviour showing 

high moral standards, a quality considered morally good or desirable”.”  

According to Al-Mawrid (2007), “the word “benevolence” means “ ،حُخيشيش

 the ,”هخػش حُٞحُذيٖ، طوٟٞ “ the word “piety” means ,”حُ٘ضػش ا٠ُ ػَٔ حُخيش، فذهش ، ٛزش

word “righteous” means “  فخُق، ٓغظويْ، هٞيْ، ٓزشس أخلاهيخ” and the word “virtue” 

means “كنيِش، هٜخسس ، ػلش”.” 

From the definitions of both the Arabic and English dictionaries, only the 

word “benevolence” is the suitable choice in respect of conveying the 

meaning of the Qur‟ânic term “ حُزش” 

Even though the source-language concept is lexicalized in the target-language, 

by using word “righteousness” Ali does not capture the exact equivalent. 

The meaning of the Arabic word “ٕٞطلز” is reflected as follows in the different 

translations: the Control Text, Pickthall, Ali and Ozek use word “love”. Asad 

and Abdel-Haleem use the word “cherish”, while Irving uses the phrase “fond 

of”. 

According to the Concise Oxford Dictionary (2011), “the word “cherish” 

means “protect and care for lovingly”, the phrase “fond of” means “having an 

affection or liking for, affectionate: loving” and the word “love” means “an 

intense feeling of deep affection, a great interest and pleasure in something”.”  

According to Al-Mawrid (2007), “the word “cherish” means “ ،يؼض،يذَُ، يظؼِن د

 and the word ”ُٓٞغ، ٓـشّ، ٓلذ، كٕ٘ٞ“ the word “fond of” means ,”يزو٠ ك٠ حُزٖٛ

“love” means “ٓلزش، ٓٞدس، ُٝٞع، ؽـق”.” 

From the definition of both Arabic and English dictionaries these words are 

interchangeable, so they all the suitable choices in respect of conveying the 

meaning of the Arabic word “ٕٞطلز”. 

In terms of equivalent effect, the word “cherish” is more effective than the 

other choices as it covers a wide scope of meaning; that is to say protection 

and care for lovingly  
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Later in the verse, the meaning of the Arabic phrase “ٝٓخ ط٘لوٞح ٖٓ ؽت” is 

presented in two different ways. The Control Text” uses the phrase “whatever 

of good you spend”, Asad and Ozek use the phrase “whatever you spend”, 

Irving uses the clause “of anything you may spend”, Abdel-Haleem uses the 

phrase “whatever you give”, Pickthall uses the phrase “whatsoever ye spend” 

and Ali uses the phrase “whatever ye give, of a truth”.  

According to the Concise Oxford Dictionary (2011), “the word “good” has 

many meanings such as “to be desired or approved of: pleasing, beneficial to, 

morally right: virtuous”, the word “truth” means “the quality or state of being 

true, that which is true as opposed to false” and the function of the word 

“whatever” is described as “used to emphasize a lack of restriction in referring 

to any thing, no matter what”.”  

According to Al-Mawrid (2007), “the word “good” has many meanings such 

as“كغٖ، ؿيذ،فخُق، ٓويذ أٝ سحرق”, the word “truth” means “فذم، فلش، كويوش” and 

the word “whatever” means “أٟ ؽيت”.” 

About this verse, al-Qurṭubī (2001: 381) writes: “When this verse was 

revealed, the Companion Abu Talha, who was the richest one of the Anṣâr 

in Madīnah, said to the Prophet : “I gave this well which is the one of my 

most favourite properties for charity”. Similar interpretation was also given by 

Ibn Kathīr (2011: 238).  

Semantically, there is no problem of non-equivalence as the source-language 

concept is lexicalized in the target-language. But the translators could have a 

problem in comprehending the Arabic expression “ٝٓخ ط٘لوٞح ٖٓ ؽت”. 

From the interpretation of al-Qurṭubī and the definition of both Arabic and 

English dictionaries neither of the words “good” and “truth” are the suitable 

choices in respect of conveying the relevant meaning of the Arabic phrase “ ٝٓخ

 ”ط٘لوٞح ٖٓ ؽت
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The pronouns “anything, what, whatever and whatsoever” are the suitable 

choices in respect of conveying the meaning of the Arabic phrase“ ٖٓ ٝٓخ ط٘لوٞح

 ”ؽت

All the translators use a translation by cultural substitution and a paraphrase 

using related words. However, the word “truth”, used by Ali, is not mentioned 

in the verse explicitly or implicitly and it is not something that one can give 

out of.  

Therefore, the phrases “and whatever of good you spend” and “whatever ye 

give, of a truth” have the least effect. As such, the Control Text and Ali‟s 

translation do not convey the meaning of the Qur‟ânic term “ٝٓخ ط٘لوٞح ٖٓ ؽت” as 

accurately as the other translators do. 

Syntactically, by starting their translations with the phrases “By no 

means”,“[But as for you, o believers,] and “None of you [believers]” before 

the Arabic phrase “ط٘خُٞح حُزش ُٖ”, the Control Text, Ali, Asad and Abdel-Haleem 

add some lexical items which are not visible in the original text. However, all 

the translators follow the Arabic grammatical structure. 

In this verse, the amalgamated sentences “ط٘لوٞح“ ,”ط٘خُٞح”and “ٕٞطلز” consist of 

the verbs “ٍط٘خ” and “طلذ“ ,”ط٘لن” the subject in all of the sentences is wâw al-

jama`a “ٝح”. In fact, the verbs in these amalgamated sentences are in a present 

tense form and this and the compactness of the original Arabic has been lost 

in the translations. 

As far as the emotional effect of the rhythm in the Holy Qur‟ân is concerned, 

by using the word “well” in their respective places, the Control Text, Ali and 

Abdel-Haleem maintain the effect of the word “ْػِي” found at the end of this 

verse and at the end of many other verses of this Sûrah.Although it will not be 

discussed, the rich sound texture of the Holy Qur‟ân, marked by the 

underlined parts of the verse, is apparent and is not present in the translations, 

with the exception mentioned in the previous paragraph. 

 . ٌْ   ُٖ ط٘خُٞح حُزش كظ٠ ط٘لوٞح ٓٔخ طلزٕٞ ٝٓخ ط٘لوٞح ٖٓ ؽتٍ  كبٕ الله رٚ ػِي
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In terms of closeness, the translation of Ozek is as close as possible to the 

original, because it uses the word “benevolence” as an appropriate equivalent 

for the Qur‟ânic term “ شحُز ”. 

5.2.2.24 Sûrah 3 Verse 93 

Source Text 

ٖٓ هزَ إٔ ط٘ضٍ حُظٞسحس، هَ كؤطٞح رخُظٞسحس كخطِٞٛخ إ ً٘ظْ ًَ حُطؼخّ ًخٕ كلا  ُز٠٘ اعشحثيَ الا ٓخ كشّ اعشحثيَ ػ٠ِ ٗلغٚ 

.فخدهيٖ  

 Control Text 

“All food was lawful to the Children of Israel, except what Israel made unlawful for himself 

before the Taurȃt (Torah) was revealed. Say (O Muhammad ): “Bring here Taurȃt (Torah) 

and recite it, if you are truthful.”  

Pickthall 

“All food was lawful unto the children of Israel, save that which Israel forbade himself (in 

days) before the Torah was revealed. Say: Produce the Torah and read it (unto us), if ye are 

truthful.”  

Ali 

“All food was lawful to the Children of Israel, Except what Israel Made unlawful for itself 

before the Law of (Moses) Was revealed. Say: “Bring ye the Law And study it, If ye be men of 

truth.”  

Asad 

“ALL FOOD was lawful unto the children of Israel, save what Israel had made unlawful unto 

itself [by its sinning] before the Torah was bestowed from on high. Say: “Come forward, 

then, with the Torah and recite it, if what you say is true!”  

Irving 

“Every [kind of] food was permitted the Children of Israel except what Israel had banned 

herself before the Torah came down. Say: “Bring the Torah and recite it, if you have been 
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truthful.”  

Ozek 

“All food was lawful to the Children of Israel, except what Israel forbade himself before the 

Torah was revealed. Say: “Produce the Torah and read it, if what you say is true!”  

Abdel-Haleem 

“Except for what Israel made unlawful for himself, all food was lawful to the Children of 

Israel before the Torah was revealed. Say: “Produce the Torah and read out [the relevant 

passage], if you are telling the truth.”  

Discussion  

In verse 93, the use of different gender pronouns to convey the Qur‟ânic word 

 is quite interesting. The Control Text, Abdel-Haleem, Pickthall and ”ٗلغٚ“

Ozek all use the reflexive form of the pronoun “he” (i.e. “himself”), Asad and 

Ali use the reflexive form of the pronoun “it” (“itself”) and Irving uses the 

reflexive form of the pronoun „she‟, namely „herself‟.  

According to the Concise Oxford Dictionary (2011), “the word “herself” is 

“used as the object of a verb or preposition to refer to a female person or 

animal previously mentioned as the subject of a clause.”, the word “himself” 

is “used as the object of a verb or preposition to refer to a male person or 

animal previously mentioned as the subject of a clause.”, the word “itself” is 

used as the object of a verb or preposition to refer to a thing or animal 

previously as the subject or the clause”. The same analysis can be given in 

respect of the Qur‟ânic word “ٚطلغ” which has no gender meaning, but 

informed by the gender it refers to, and this explains why each translator deals 

with it differently”. 

According to al-Qurṭubī (2001:383), “Israel was the name of Prophet Jacob”. 

It was a masculine name, which means that its reflexive pronoun should be of 

a masculine form. The nearest equivalent for the Qur‟ânic word “ٚٗلغ” is the 

reflexive form of the pronoun “he”, namely “himself”. 
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As far as the difference between Arabic and English is concerned, the 

grammatical structure in Arabic changes according to the gender, plural, dual 

and singular form, and this also applies to the pronouns.  

In respect of the reflexive pronoun alone, the following words reflect the 

gender differences “ ٜٖٗلغٚ،ٗلغٜخ،ٗلغخٛٔخ،أٝٗلغئٜخ،حٗلغْٜ،أٗلغ ” 

In the word “ٗلظ” from the left : the pronoun “ٖٛ” is a plural feminine form, 

the pronoun “ْٛ” is a plural masculine form, the pronoun “ٛٔخ” is a dual of 

both feminine/masculine form, the pronoun “ٛخ” is a singular feminine form 

and the pronoun “ٙ” is a masculine singular form. 

Semantically, there is no problem of non-equivalence, because the source-

language pronoun is lexicalized in the target-language. Differences which 

would seem to indicate a problem arise from the different personal perspective 

of the translators.  

All the translators use a translation by cultural substitution, based on their 

own judgement. The Control Text, Abdel-Haleem, Pickthall and Ozek use 

“himself”. Asad and Ali use “itself”, while Irving uses the reflexive form of 

the pronoun “she”, namely “herself”. 

From the choices one can conclude that the Control Text, Abdel-Haleem, 

Pickthall and Ozek understand the pronoun to be a reflexive pronoun of the 

name of “Israel”, while Ali, Asad and Irving understand it as a reflexive 

pronoun of the word “soul of Israel” and for that reason the translations differ.  

As such, Asad, Irving and Ali do not convey the meaning of the Qur‟ânic 

word “ٚٗلغ” as accurately as the other translators do.  

Syntactically, all the translators follow the Arabic grammatical structure 

except Abdel-Haleem, who changes the Arabic structure of the verse by 

starting his sentence with the last part of the verse in its original: 

ًَ حُطؼخّ ًخٕ كلا  ُز٠٘ اعشحثيَ الا ٓخ كشّ اعشحثيَ ػ٠ِ ٗلغٚ  
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Abdel-Haleem applies a similar strategy in many places. For instance, when 

translating the Qur‟ânic sentence “الله لا يخل٠ ػِيٚ ؽيتُ ك٠ حلأسك ٝلا ك٠ حُغٔخء  ٕ  ,”ا

he starts his sentence with the negation “لا”which is in the middle of the 

original sentence and places the beginning of the Arabic sentence at the end of 

his translation “Nothing on earth or in the heaven is hidden from God”. The 

back translation is“ يخل٠ ػ٠ِ الله لا ؽيت ك٠ حلأسك ٝلا ك٠ حُغٔخء ” 

This translation shows that the poetic features of the Holy Qur‟ân is of no 

interest to Abdel-Haleem . 

 In the same verse, the Control Text, Ali, Asad, and Abdel-Haleem use the 

phrase “unlawful for himself” to convey the meaning of the Qur‟ânic term 

 Pickthall and Ozek use “forbade himself”, while Irving uses .”كشّ ػ٠ِ ٗلغٚ“

“had banned himself”. 

According to the Concise Oxford Dictionary (2011), “the word “ban” means 

“officially or legally prohibit”, the word “forbade” is “ the past tense of forbid 

which means refuse to allow, order not to do, make impossible prevent”, and 

the word “unlawful” means “not conforming to or permitted by the law or 

rules”.” 

According to Al-Mawrid (2007), “the word “ّكش” means “forbid, prohibit, 

interdict, proscribe, ban, bar, outlaw, enjoin, declare unlawful, make illegal” 

and the phrase “ ٚكشّ ػ٠ِ ٗوغ”means “to deny oneself something, to abstain 

from, refrain from, keep from, forbear, desist from”.”  

As such, all the choices of “had banned, forbade and unlawful” are 

interchangeable in reflecting the meaning of the verb “ّكش”.  

In respect of lawful “Ḥalâl” and unlawful “Haram” to Muslims, Islâm, 

through, its dietary regulations, in many ways reflect those given by Allȃh to 

ancient Israel, protects individual from the spiritual pollution which proceeds 

from consuming animals which are themselves dirty: such as pork and 

carrion.  

According to Ibn Kathīr this verse was revealed when: 
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(a) group of Jews came to the Prophet  and asked Him about which food 

that Israel made unlawful for himself? He took a covenant from them that if 

He told them the truth, they should follow Him. Then He told them that the 

most favourite food to Israel were the meat and milk of camels, yet He 

made them unlawful for himself because He vowed never to eat them if He 

was healed of His chronic severe disease. (2010: 239)  

So it was an answer to the objection relating to the Jewish food laws, that 

originally all wholesome foods were lawful to the Children of Israel and that 

the severe restrictions imposed on them in the Torah were but a punishment 

for their sins. This can be drawn from the last part of this verse “Say: Come 

forward, then, with the Torah and recite it, if what you say is true!” 

In this verse, too, an amalgamated sentence “كخطِٞٛخ” (consisting of the verb 

 the subject found in the hidden pronoun “ٙ” and the object in the ,”حطِٞ“

pronoun “ٛخ”), is lost in translation. In the translation of this verse, the poetic 

features of the Holy Qur‟ân, indicated by the underlined parts of the verse, is 

not reflected.  

  ًَ حُطؼخّ ًخٕ كلا  ُز٠٘ اعشحثيَ الا ٓخ كشّ اعشحثيَ ػ٠ِ ٗلغٚ

  ٖٓ هزَ إٔ ط٘ضٍ حُظٞسحس، هَ كؤطٞح رخُظٞسحس كخطِٞٛخ إ ً٘ظْ فخدهيٖ.

Some of these features worth mentioning include the effect of the repeated 

name “َاعشحثي” (/ɪsrɑ:i:l/), the strong /f/ at the beginning of the amalgamated 

sentences “كؤطٞح” and “كخطِٞٛخ”, and the presence of /i:n/ at the end of the word 

 which is pronounced /sædɪgi:n/ , at the end of this verse and which ,”حُقخدهيٖ“

has been identified as a functional end-marker of many verses of this Sûrah. 

The translation of the Control Text is the closest to the original text, because it 

uses the word “recite” as an appropriate equivalent for the Qur‟ânic term 

 which is connected - specifically - with the reading of the Holy ”كخطِٞٛخ“

Qur‟ân. 

5.2.2.25    Sûrah 3 Verse 101 

Source Text 
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ٍْ  ٝكيٌْ سعُٞٚ، ٖٝٓ يؼظقْ رخلله كوذ ٛذٟ ا٠ُ فشحهٍ  ًٝيق طٌلشٕٝ ٝأٗظْ طظ٠ِ ػِيٌْ آيخص الله .ٓغظوي  

Control Text 

“And how would you disbelieve, while to you are recited verses of Allâh and among you is 

His Messenger (Muhammad )? And whoever holds firmly to Allȃh, (i.e. follows Islȃm - 

Allȃh‟s religion, and practically obeys all that Allȃh has ordered), then he is indeed guided to 

a Right Path.”  

Pickthall 

“How can ye disbelieve, when Allah‟s revelations are recited unto you and His Messenger is 

in your midst? He who holdeth fast to Allah, he indeed is guided unto a right path. ”  

Ali 

“And how would ye Deny Faith while unto you Are rehearsed the Signs Of God and among 

you Lives the Apostle? Whoever holds Firmly to God, Will be shown A Way that is straight.”  

Asad 

 “And how could you deny the truth when it is unto you that God‟s messages are being 

conveyed, and it is in your midst that His Apostle lives? But he who holds fast unto God has 

already been guided onto a straight way.”  

Irving 

 “How can you disbelieve, while God‟s verses are being recited to you and His messenger is 

among you? Anyone who clings to God will be guided to a Straight Road.”  

Ozek 

 “How can you disbelieve, when Allah‟s signs are recited to you and His Messenger is in your 

midst? He who holds fast to Allah has been guided to a straight path.”  

Abdel-Haleem 

“How can you disbelieve, when God‟s revelations are being recited to you and His 

Messenger is living among you? Whoever holds fast to God will be guided to the straight 

path.”  
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Discussion  

In verse 101 the Control Text, Irving, Ozek, Abdel-Haleem and Pickthall use 

the word “recited” to convey the meaning of the Qur‟ânic term “طظ٠ِ”, Asad 

uses the word “conveyed” and Ali uses the word “rehearse”  

According to the Concise Oxford Dictionary (2011), “the word “convey” 

means “to communicate an idea, impression or feeling”. The word “recite” 

means “repeat aloud a poem or a passage from memory before an audience”, 

while the word “rehearse” means “repeat aloud”.” According to The 

Dictionary of Islamic Terms (2010), “the Arabic word “طلا” means “either 

“recite” or “read”.”  

It is clear that the Arabic word “طلا” and its derivatives pose a problem for the 

translators. In the previous verse, the translators use verbs “recite”, “read” and 

“study” to convey the meaning of the verb “كخطِٞٛخ”, while in this verse they 

use the verbs “recited”, “conveyed” and “rehearsed” to convey the meaning of 

the Qur‟ânic term “طظ٠ِ”. In both instances the root form is “طلا”. 

Semantically, the problem of non-equivalence to the Qur‟ânic term “طظ٠ِ” is 

because of the difference in the expressive meaning. The source-language 

concept is not lexicalized so precisely in the target-language, as it is the only 

specific term that Muslims used/use for reading the Holy Qur‟ân loudly or 

quietly, as a religious duty on solemn occasions, both in public and private, 

and for comfort, morality and guidance. The word “طظ٠ِ” is a Qur‟ânic term as 

Muslims do not call their reading of any other kind of speech, written or 

spoken recitation.  

All the translators use a strategy of a translation by cultural substitution. 

However, the word “rehearse” is connected with preparing and practicing 

reading poetry or acting plays in the theatre. In this context the word “recite” 

explains the concept of the Qur‟ânic term “طظ٠ِ” more accurate than the word 

“conveyed” does. 
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In terms of the equivalent effect, the word “recited” clearly has greater effect 

than the word “conveyed”.  

By using “rehearse”, Ali does not nearly convey the exact meaning of the 

Qur‟ânic term “طظ٠ِ”. His translation refers to a totally different relationship 

between the text and the person being exposed to the text. In this context, his 

translation can probably be faulted.  

Syntactically, all the translators follow the Arabic grammatical structure, but 

Pickthall, Irving, Ozek and Abdel-Haleem omit the Arabic conjunction “ٝ” 

before the word “ًيق”  

As far as conveying the meaning of the verse is concerned, the omission of 

the Arabic conjunction “ٝ” does not affect the meaning, but the omission of 

any items from the original text will arise the fears of the opponents of the 

translation of the Holy Qur‟ân that translation could distort the Holy Book. 

In this verse the amalgamated sentence “ٕٝطٌلش” consists of the verb “طٌلش”, 

and the subject waw al-Jamaa “ٝ”. In the translation, the effect of the 

amalgamative structure is lost. 

As for the discussion of semantic disparities between the translations of the 

Qur‟ânic term “آيخص الله” In this verse, there is no need to repeat them here as 

they were already discussed in verse 4 of this Sủrah. 

Looking at the underlined sections of the verse, it is clear that, in respect of its 

sound layer, the essential poetic nature of the Holy Qur‟ân has been lost in 

translation. 

  ًٝيق طٌلشٕٝ ٝأٗظْ طظ٠ِ ػِيٌْ آيخص الله ٝكيٌْ سعُٞٚ، 

 ٍْ    ٖٝٓ يؼظقْ رخلله كوذ ٛذٟ ا٠ُ فشحهٍ  ٓغظوي

In respect of the term closeness, the translation of the Control Text is as close 

as possible to the original text, because it does not omit the conjunction “ٝ” 
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and it uses the word “verses” for the Qur‟ânic term “آيخص الله”and the word 

“recite” as a specific term for reading the Holy Qur‟ân. 

 

5.2.2.26    Sûrah 3 Verse 112: 

Source Text 

 ٍَ ٍَ  مشرض ػِيْٜ حُزُش أيٖ ٓخ ػولٞح الا رلز رُي  ٝمشرض ػِيْٜ حُٔغٌ٘ش، ٖٓ الله ٖٓ حُ٘خط ٝرخءٝح رـنذٍ  ٖٓ الله ٝكز

.رُي رٔخ ػقٞح ًٝخٗٞح يؼظذٕٝ الله ٝيوظِٕٞ حلأٗزيخء رـيش كنٍ  ًخٗٞح يٌلشٕٝ رآيخصرؤْٜٗ   

Control Text 

“Indignity is put over them and in wherever they may be, except when under a covenant (of 

protection) from Allâh, and from men: they have drawn on themselves the Wrath of Allâh, 

and destitution is put over them. This is because they disbelieved in the Ayȃt (proofs, 

evidences verses, lessons, signs, revelations, etc.) of Allȃh and killed the Prophets without 

right. This is because they disobeyed (Allȃh) and used to transgress beyond bounds (in 

Allȃh‟s disobedience, crimes and sins).”  

Pickthall 

 “Ignominy shall be their portion wheresoever they are found save (where they grasp) a rope 

from Allah and a rope from men. They have incurred anger from their Lord, and 

wretchedness is laid upon them. That is because they used to disbelieve the revelations of 

Allah, and slew the Prophets wrongfully. That is because they were rebellious and used to 

transgress.”  

Ali 

“Shame is pitched over them (Like a tent) wherever They are found, Except when under a 

covenant (Of protection) from God And from men: they draw On themselves wrath from God, 

And pitched over them Is (the tent of) destitution. This is because they rejected The Sign of 

God, and slew The Prophets in defiance of right: This is because they rebelled and 

transgressed beyond bounds.”  

 

Asad 

“Overshadowed by ignominy are they wherever they may be, save [when they bind themselves 
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again] in a bond with God and a bond with men: for they have earned the burden of God‟s 

condemnation, and overshadowed by humiliation: all this [has befallen them] because they 

persisted in denying the truth of God‟s messages, and in slaying the prophets against all 

right: all this because they rebelled [against God], and persisted in transgressing the bounds 

of what is right.”  

Irving 

“Disgrace will be branded on them wherever they are overtaken unless they have a bond 

[leading] to God and a bond with other men. They have incurred anger from God, while 

misery has been branded on them. That is because they have disbelieved in God‟s signs, 

and killed the prophets without any right to: that is because they disobey and act so 

aggressive.”  

Ozek 

 “Ignominy shall be their portion wherever they are found, unless they [seize] a rope from 

Allah and a rope from man. They have incurred the wrath of Allah, and wretchedness is laid 

upon them. That is because they used to disbelieve the revelations of Allah, and slew the 

Prophets wrongfully. That is because they were rebellious and used to transgress.”  

Abdel-Haleem 

“... and, unless they hold fast to a lifeline from God and from mankind, they are 

overshadowed by vulnerability wherever they are found. They have drawn God‟s wrath upon 

themselves. They are overshadowed by weakness, too. Because they have persistently 

disbelieved in God‟s revelations, and killed prophets without any right, all because of their 

disobedience and boundless transgression.”  

Discussion 

In attempting to convey the meaning of the Qur‟ânic term “مشرض ػِيْٜ حُزُش ” in 

verse 112, the Control Text uses the word “indignity”, Pickthall, Asad and 

Ozek “ignominy”, Ali “shame”, Irving “disgrace”, while Abdel-Haleem 

chooses “vulnerability”.  

According to the Concise Oxford Dictionary (2011), “the word “disgrace” 

means “loss of reputation as the result of a dishonourable action, a shameful 

and unacceptable person or thing”, the word “ignominy” means “public 
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disgrace or shame”, the word “indignity” means “treatment or circumstances 

that cause one to feel shame or to lose one‟s dignity”, the word “shame” 

means “a feeling of humiliation or distress caused by the consciousness of 

wrong or foolish behaviour, bringing dishonour to”, while the word 

“vulnerable” means “ exposed to the risk of being attacked: either physically 

or emotionally, vulnerability is a noun”.” 

According to Al-Mawrid (2007), “the word “disgrace” means  

خضيخ ، ػخسح ، ػَٔ أٝ عِٞى “ the word “ignominy” means ,”يخضٟ، يِلن رٚ خضيخ  أٝ ػخسح  “

 ”the word “shame ,”اٛخٗش، ٓؼخِٓش ٜٓي٘ش“ the word “indignity” means ,”ٓخضٟ

means “خـَ،كيخء، خضٟ، ػخس”, while the word “vulnerability” means “ هخرِيش

 ”.”حُلشؽ

Semantically, there is no problem of non-equivalence as the source-language 

concept is lexicalized in the target-language, but a problem could arise 

because of the differences in personal perspective of the translators. 

Syntactically, all the translators follow the Arabic grammatical structure 

except Abdel-Haleem, who starts his translation with “unless they hold fast to 

a lifeline from God and from mankind”, which is in the middle of the Arabic 

verse “الا رلزَ ٖٓ الله ٝكزَ ٖٓ حُ٘خط”. 

In terms of equivalent effect, the choice of “vulnerability” is the least 

rewarding. 

In this verse, the meaning of the Qur‟ânic term “ػولٞح” is conveyed by the 

clause “they may be” in the Control Text, in Asad. Pickthall, Ali, Ozek and 

Abdel-Haleem by “they are found”, while Irving uses “they are overtaken”. 

According to the Concise Oxford Dictionary (2011), “the word “overtake past 

participle overtaken” means “catch up with and pass while travelling in the 

same direction, become greater or more successful than, come suddenly or 

unexpectedly upon”.”  
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According to Al-Mawrid (2007), “ the word “overtakes” means “ ،يذسى، يِلن د

 ”.”يظخط٠، يظـخٝص

According to al-Qurṭubī (2001: 393), “(t)he interpretation of the Qur‟ânic 

term “ػولٞح” in this verse, is that Allȃh humiliates and disgraces them wherever 

they may be or are found”.” A similar interpretation is given by Ibn Kathīr 

(2011:248): “Allȃh humiliates and disgraces them wherever they may be”.”  

Semantically, there is no problem of non-equivalence as the source-language 

concept is lexicalized in the target-language, and the clauses “they may be” 

and “they are found” are just a matter of choice, resulting from the translator‟s 

own personal perspective. 

From the definition of both Arabic and English dictionaries, and from the 

interpretation of al-Qurṭubī and Ibn Kathīr, the word “overtaken” does not 

convey the meaning of the Qur‟ânic term “ػولٞح”. As such, in terms of Nida‟s 

equivalent effect, the word “overtaken” has the least effect. 

In trying to convey the meaning of the Qur‟ânic term “َكز” in verse 112, the 

Control Text and Ali use the word “covenant”, Abdel-Haleem uses the word 

“lifeline”, Asad and Irving use the word “bond”, and Ozek and Pickthall use 

the word “rope”. 

According to the Concise Oxford Dictionary (2011), “the word “bond” means 

“a thing used to tie or fasten things together, a force or feeling that unites 

people”, the word “rope” means “a length of stout cord made by twisting 

together strands of hemp, sisal, nylon, etc.”, the word “covenant” means “a 

solemn agreement, a formal agreement or contract in writing especially one 

undertaking to make regular payment to a charity”, while the word “lifeline” 

means “a rope or line used for life-saving, typically one thrown to rescue 

someone in difficulties in water or one used by sailors to rescue themselves to 

a boat, or a thing on which someone or something depends or which provides 

a means of escape from a difficult situation”.”  
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 According to Al-Mawrid (2007), “the word “bond” means “هيذ، ٓيؼخم،كزَ، سرخه” 

but the word “rope” means “َكز”. The word “covenant” means “ػٜذ، ٓيؼخم، ػوذ” 

and the word “lifeline” means “ كزَ حُغلآش، كزَ لإٗوخر حُليخس يِو٠ ٖٓ حُؾخهت ا٠ُ

  ”.”حُغلي٘ش

It seems, therefore, that the correct choice for the term in this verse, would, in 

fact, be “rope”.  

Semantically, the problem of non-equivalence is because the Qur‟ânic term 

 is a metaphorical one, and for that reason each translator deals with it ”كزَ“

from his own personal perspective. According to my understanding, the most 

suitable translation of the meaning of this verse is: “They were covered with 

humiliation wherever they are found unless they have a rope from Allâh, and 

from men: they have drawn on themselves the Wrath of Allâh…”  

About the problem of this metaphorical term, Asad (1980:7) writes: “The 

“bond with God” (conventionally translated as „God‟s covenant) apparently 

refers here to man‟s moral obligation to use his inborn gifts - intellectual as 

well as physical - in the way intended for them by God.”  

Abdel-Haleem‟s translation shows the difficulty of translating the 

metaphorical language use of the Holy Qur‟ân. However, in terms of Nida‟s 

concept of equivalent effect, the choice of the “life-line” has more effect on 

the receptor than the other choices.  

 In this verse the amalgamated sentence “ٕٝيؼظذ” consists of the verb “ٟطؼظذ”, 

and the subject waw al-Jamaa “ٝ”. Again the amalgamative structure with its 

feeling of intensity cannot really be reflected aptly in translation, as has been 

mentioned before.. 

This verse provides a number of examples to demonstrate how the translations 

often fail to reflect the highly-praised sound structure of the Holy Qur‟ân.  

One can identify a number of sound clusters which typically are lost. There is 

the repeated sound / u:/ at the end of the amalgamated sentences “رخءٝح“ ,”ػولٞح”, 

 /the /ɪn ,(/:pronounced /θʊgɪfu:/, /bæu:/, /kænu:/ and /ʌsu) ”ػقٞح“ and ”ًخٗٞح“
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at the end of the words “ ٍَ  which are pronounced ,”كنٍ “ and ”رـنذٍ “ and ”رلز

/bɪhʌblɪn/, /bɪghdʌbɪn/ and /hʌgɪn/, and the /u:n/ soundat the end of the 

amalgamated sentences “ٕٝيوظِٕٞ“ ,”يٌلش” and “ٕٝيؼظذ”, which are pronounced 

/jəkfʊru:n/, /jəgtʊlu:n/ and /jətʌdu:n/, respectively. 

It has been said before that the At-Tanwīn grammatical device also results in 

the repetition of sounds: here it is created by the kasratan at the end of the 

words “ ٍَ  ,/which are pronounced /bɪhʌblɪn ,”كنٍ “ and ”رـنذٍ “ and ”رلز

/bɪghdʌbɪn/ and /hʌgɪn/ respectively.  

 These losses and others can be clearly seen in the underlined sections below: 

ٍَ  ٖٓ حُ٘خط ٍَ  ٖٓ الله ٝكز  مشرض ػِيْٜ حُزُش أيٖ ٓخ ػولٞح الا رلز

  ٝرخءٝح رـنذٍ  ٖٓ الله ٝمشرض ػِيْٜ حُٔغٌ٘ش، رُي رؤْٜٗ ًخٗٞح

  يٌلشٕٝ رآيخص الله ٝيوظِٕٞ حلأٗزيخء رـيش كنٍ رُي رٔخ ػقٞح

  ًٝخٗٞح يؼظذٕٝ.

 Because the Control Text uses the transliteration of the word “the Ayȃt” and 

a long paraphrase that covers all the possible meanings of the Qur‟ânic term 

  .its translation is as close as possible to the original text ,”آيخص الله“

 

5.2.2.27    Sûrah 3 Verse 118:  

Source Text 

ُزـنخء ٖٓ أكٞحْٜٛ ٝٓخ طخل٠ فذٝسْٛ لا يؤٌُْٞٗ خزخلاَ ٝدٝحٓخ ػ٘ظْ هذ رذص ح ٖٓ دٌْٝٗ يخ أيٜخ حُزيٖ آٓ٘ٞح لا طظخزٝح رطخٗش   

.أًزش، هذ ري٘خ ٌُْ حلأيخص إ ً٘ظْ طؼوِٕٞ  

 

Control Text 

“O you who believe! Take not as (your) Bitănah (advisors, consultants, protectors. Helpers 

friends) those outside your religion (pagans, Jews, Christians, and hypocrites) since they will 

not fail to do their best to corrupt you. They desire to harm you severely. Hatred has already 

appeared from their mouths, but what their breasts conceal is far worse. Indeed, We have 
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made plain to you the Ayȃt (proofs, evidences, verse) if you understand.” 

Pickthall 

 “O ye who believe! Take not for intimates other than your own folk who would spare no 

pains to ruin you: they love to hamper you severely. Hatred is revealed by (the utterance of) 

their mouths: but that which their breasts hide is greater. We have made plain for you the 

revelations if ye will understand.”  

Ali 

 “O ye who believe! Take not into your intimacy Those outside your ranks: They will not fail 

To corrupt you. They Only desire your ruin: Rank Hatred has already Appeared from their 

mouths: What their hearts conceal Is far worse. We have made plain To you the Signs If ye 

have wisdom.”  

Asad 

 “O YOU who have attained to faith! Do not take for your bosom-friends people who are not 

of your kind. They spare no effort to corrupt you: they would love to see you in distress. 

Vehement hatred has already come into the open from out their mouths, but what their hearts 

conceal is yet worse. We have indeed made the signs [thereof] clear unto you, if you would 

but use your reason.”  

Irving 

“You who believe do not take up with any other persons than your own fellows as intimates. 

They will continually cause you turmoil, and they like anything that will distress you: 

Loathing shows through their mouths while what their minds conceal is even greater. We 

have explained the signs to you provided you will use your reason.”  

Ozek 

“O you who believe! Take not for friends other than your own people. They would spare no 

pains to ruin you: they love to hamper you. Their hatred is made clear by [the utterance of] 

their mouths, but more violent [is the hatred which] their breasts conceal. We have made 

plain for you the signs [O Muslims], if you will understand.”  

Abdel-Haleem 

“You who believe do not take for your intimates such outsiders as spare no effort to ruin you 
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and want to see you suffer: their hatred is evident from their mouths, but what their hearts 

conceal is far worse. We have made Our revelations clear for you: will you not use your 

reason.”  

Discussion 

In this verse, in trying to convey the meaning of the amalgamated sentences 

 all the translators use long sentences, while the Control , ”طظخزٝح“ and ”آٓ٘ٞح“

Text uses long sentences and additional paraphrases, as is shown above. 

The amalgamated sentences “ٝدٝح“ , ,”طظخزٝح“ , ”آٓ٘ٞح” and “ ؼوِٕٞٗ ” consists of 

the verb “ٖٓٝد  “ ,”حطخز“ ,”أ” and “َػو”, and waw al-jamaa “ٝح” as a subject, the 

amalgamated sentence “ٌُْٗٞيؤ” consists of the verb “ُٞيؤ”, waw al-jamaa “ٝح” 

as a subject and the pronun “ًْ” as an object, the alamalgamated sentences 

“ ٞحْٜٛأك ” and “ْٛفذٝس” consist of the words “ٙأكٞح” and “فذٝس” and the pronoun 

“ْٛ”. These amalgamative structures are not reflected in the translations. 

These choices do not only show the difficulty of finding the exact equivalent 

in the target-language, but also the difficulty of preserving such a structure.  

The meaning of the Qur‟ânic term “رطخٗش” in verse 118, is given in the Control 

Text by a transliteration “Biṭânah”, and a long paraphrase “advisors, 

consultants, protectors, helpers, friends”. Asad uses the phrase “bosom-

friends”, while Irving, Abdel-Haleem and Pickthall use the word “intimates”. 

Ozek opts for “friends”, while Ali uses the word “intimacy” as a description 

of the nature of the relationship. 

According to the Concise Oxford Dictionary (2011), “the word “bosom” in 

respect of a friend means “a very close”, the word “friend” means “a person 

with whom one has a bond of mutual affection, typically one exclusive of 

sexual or family relations” and the word “intimate” means “a very close 

friend”.” 

According to al-Qurṭubī (2001: 395) “the word “رطخٗش” means “the very close 

people to someone whom he/she asks for an advice and they know his/her 

private information and this verse was revealed to forbid Muslims from 
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making close relation with Jews and the hypocrites in Madinah”.” A similar 

interpretation is given by Ibn Kathīr (2011: 249). 

Semantically, there is no problem of non-equivalence as the source-language 

concept is lexicalized in the target-language. The choices are based on the 

translators‟ preference.  

The Control Text uses a translation by a transliteration and a paraphrase using 

related words. Asad, Irving, Abdel-Haleem and Pickthall use a translation by 

cultural substitution.  

In terms of the equivalent effect, the words “bosom-friend” and “intimate” 

have the same equivalent effect, but “friend” on its own reflects a less intense 

relationship. 

The Control Text conveys the meaning of the Qur‟ânic term “رطخٗش” more 

accurate than the other translators do, because it uses a long paraphrase that 

contains all the possible meanings of the word “رطخٗش”. 

Syntactically, the translators, with the exception of Irving and Abdel-Haleem, 

who omit the vocative particle “O” from their translation, remain true to the 

Arabic grammatical structure. However, although, the omission of the 

vocative particle is permitted in some cases in Arabic, it is not permitted in a 

Book such as the Holy Qur‟ân, particularly when one looks at the reason of 

revelation of this verse.  

The Control Text, Ali and Asad use the word “corrupt”, Pickthall and Ozek 

use the word “ruin”, Irving uses the word “turmoil”, and Abdel-Haleem uses 

the word “suffer” to convey the meaning of the word “خزخلا”.  

According to the Concise Oxford Dictionary (2011), “the word “corrupt” 

means “evil or morally depraved”, the word “suffer” means “experience or be 

subjected to something bad or unpleasant” and the word “turmoil” means “ a 

state of great disturbance, confusion or uncertainty”.”  
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According to al-Qurṭubī (2001: 395), “the word “خزخلا” means “كغخدح” which is 

“corrupt”.” Ibn Kathīr (2011: 249) interprets “the word “خزخلا” as “ٓؾوش” which 

is “suffer”.” 

As such, both of the words “corrupt” and “suffer” convey the meaning of the 

word “خزخلا” more accurate than the word “turmoil”. 

The meaning of the Qur‟ânic term “حلآيخص” is conveyed in this verse by the 

clause “they may be” in the Control Text and in Asad and Pickthall, by “they 

are found” in Ali, Ozek and Abdel-Haleem, while in Irving we find “they are 

overtaken”. 

The difficulty of translating the meaning of the Qur‟ânic terms can be shown 

in the translation of the sentence “ِٕٞطؼو”. In the Control Text we find the 

phrase “you understand”, in Pickthall “ye will understand” and in Ali “ye 

have wisdom”. Asad uses the phrase “you would but use your reason”, Irving 

“provided you will use your reason.”, Ozek “you will understand” while 

Abdel-Haleem formulates it as “will you not use your reason”  

 According to the Concise Oxford Dictionary (2011) “the word “reason” 

means “cause, explanation, or justification”, the word “understand” means 

“perceive the indented meaning of words, speaker, or a language”, while the 

word “wisdom” means “the quality of being wise”.”  

According to Al-Mawrid (2007), “the word “reason” means “ ،عزذ، دحع، ٓزشس

 and the word ”يلْٜ، يذسى“ the word “understand” means ,”طلغيش، ػوَ، فٞحد، سؽذ

“wisdom” means “ٓؼشكش، كٌٔش”.” 

There is actually no problem of non-equivalence, as the source-language 

concept is lexicalized in the target-language. The choice are based on the 

translators personal perspective of the term “َػو”. 

Grammatically, this verse lost the fathatȃn at the end of the words “  رطخٗش” and 

 ,which are pronounced /bɪtænʌtʌn/ and /khʌbælʌn/, respectively ,”خزخلا  “

because they are in accusative forms. It must be abundantly clear by now that 

the grammatical device associated with At-Tanwīn is simply not reflected in 
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the translations and this loss is accompanied by a loss in the sound structure of 

the sentences in translation.  

As far as the poetic aspect of the Holy Qur‟ân is concerned, this verse lost the 

assonance of the vowel “ٝ”, / u:/, in the amalgamated sentences “طظخزٝح“ ,”آٓ٘ٞح” 

 ,/:which are pronounced /æmənu:/, /tətʌkhðu ,”حطزؼٞى“ and ”ًلشٝح“ ,”ٝدٝح“

/wədu:/ , / kʌfru:/ and / ətʌbu:k/, respectively. 

This is reflected in the sections underlined below, together with some other 

losses in the translations:  

 يخ أيٜخ حُزيٖ آٓ٘ٞح لا طظخزٝح رطخٗش   ٖٓ دٌْٝٗ لا يؤٌُْٞٗ خزخلاَ 

  ٝدٝح ٓخ ػ٘ظْ هذ رذص حُزـنخء ٖٓ أكٞحْٜٛ ٝٓخ طخل٠ فذٝسْٛ

  أًزش، هذ ري٘خ ٌُْ حلأيخص إ ً٘ظْ طؼوِٕٞ.

In terms of closeness, the translation of the Control Text is as close as 

possible to the original text, because it uses the transliteration for the 

problematic words “رطخٗش” and the “Ayȃt” and long paraphrases to explain 

them. 

5.2.2.28 Sûrah 3 Verse 125: 

Source Text 

.ٖٓ حُٔلاثٌش ٓغٞٓيٖ ر٠ِ إ طقزشٝح ٝطظوٞح ٝيؤطًْٞ ٖٓ كٞسْٛ ٛزح ئذدًْ سرٌْ رخٔغش آلافٍ   

 Control Text 

 “Yes, if you hold on to patience and piety, and the enemy comes rushing at you: your Lord 

will help you with five thousand angels having marks (of distinction).” 

Pickthall 

 “Nay, but if ye persevere, and keep from evil, and (the enemy) attack you suddenly, your 

Lord will help you with five thousand angels sweeping on.” 
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Ali 

“Yea, - if ye remain firm, And act aright, even if The enemy should rush here On you in hot 

haste, Your Lord would help you With five thousand angels Making a terrific onslaught.”  

Asad 

“Nay, but if you are patient in adversity and conscious of Him, and the enemy should fall 

upon you of a sudden, your Sustainer will aid you with five thousand angels swooping down!” 

Irving 

“Of course, if you act disciplined and obey orders, and they should come at you all of a 

sudden just like this, your Lord will supply you with five thousand angels sent on purpose.” 

 Ozek 

“Yes, if you have patience and fear [Allah], Allah will send to your aid five thousand angels 

with distinctive marks.” 

Abdel-Haleem 

“Well, if you are steadfast and mindful of God, your Lord will reinforce you with five 

thousand swooping angels if the enemy should suddenly attack you!‟ and God arranged it 

so,” 

Discussion 

In trying to convey the meaning of the Arabic word “ر٠ِ” in verse 125, the 

Control Text and Ozek use the word “yes”, Pickthall and Asad use the word 

“nay”, Ali uses the word “yea”, Irving uses the word “Of course”, while 

Abdel-Haleem uses the word “Well”.  

According to Mukhtār Al-Ṣiḥâḥ (1990), “the word “ر٠ِ” is a device used for an 

affirmative response which means “yes”.” The same definition is given by Al-

Misbâḥ Al-Munīr (2008), “the word “ر٠ِ” is a device “that is used for an 

affirmative response which means “yes” and it is used only after negative 

question, as in Sủrat Al-Qiyȃmah “74: 3,4” “Does a man (a disbeliever) think 
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that We shall not assemble his bones? Yes, We are Able to put together in 

perfect order the tips of his fingers”.” 

As such, the words “of course” and “well” convey the general meaning of the 

word “ر٠ِ”, but the words “yes” and “yea” might well be the best equivalents.  

In verse 125, in trying to convey the meaning of the Arabic word “طقزشٝح”, the 

Control Text and Ozek use the word “patience”, Asad uses the phrase “patient 

in adversity”, Irving uses the word “disciplined”, Abdel-Haleem uses the 

word “steadfast”, Pickthall uses the word “persevere”, while Ali uses the 

phrase “remain firm”. 

According to the Concise Oxford Dictionary (2011), “the word “discipline” 

means “the practice of training people to obey rules or a code of behaviour, 

showing a controlled form of behaviour”, the word “firm” means “having 

steady power or strength, unlikely to change: enduring”, the word “patience” 

means “the capacity to tolerate delay, trouble or suffering, without becoming 

angry or upset.”, the word “persevere” means “continue in a course of action 

in spite of difficulty or with little or no indication of success” and the word 

“steadfast” mean “resolutely or dutifully firm and unwavering”.”  

According to Al-Mawrid (2007), “the word “discipline” means “ ،طذسيذ، طٜزيذ

 ”the word “patience ,”ػخرض، سحعخ، هٟٞ، فِذ“ the word “firm” means ,”حٗنزخه

means “فزش، كِْ، هٞح أٗخس” the verb “persevere” means “يؼخرش، يٞحظذ، يذأد” and 

the word “steadfast” means “ػخرض، سحعخ، ٓخِـ”. According to The Dictionary 

of Islamic Terms (2010), the word “فزش” means “patience, perseverance”.” 

Semantically there is no problem of non-equivalence as the source-language 

concept is lexicalized in the target-language, but the problem could be of a 

difference in personal perspectives.  

The Control Text and Ozek use a strategy of a translation by a more general 

word. Asad translates it by a paraphrase using related words. Pickthall, Ali 

and Abdel-Haleem translate it by less expressive words, while Irving 

translates it using an inaccurate word.  
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In terms of equivalent effect, the word “disciplined” has the least one. 

In trying to convey the meaning of the Arabic word “ًْئذد” in this verse, the 

Control Text, Pickthall and Ali use the word “help”, Asad and Ozek use the 

word “aid”, Irving uses the word “supply”, Abdel-Haleem uses the word 

“reinforce”.  

According to the Concise Oxford Dictionary (2011), “the word “reinforce” 

means “strengthen, or support: give added strength to, strengthen a military 

force with additional personnel or material.” and the word “supply” means 

“make something needed available to someone, provide with something 

needed”.” 

According to Al-Mawrid (2007), “the word “reinforce” means “ يذػْ،  ،يوٟٞ

 According to The .”يضٝد، يـٜض، ئذ“ The word “supply” means .”يؼضص

Dictionary of Islamic Terms (2010), the word “ٓذد” means “an additional 

help”.” 

Semantically, there is no problem of non-equivalence, because the source-

language concept is lexicalized in the target-language. The choices are based 

on the translators‟ own preferences. 

Interestingly enough, Abdel-Haleem uses the word “reinforce” in two 

different contexts, in this verse and in verse 14 in Sûrat Yasin, to convey the 

meaning of the Qur‟ânic word “كؼضصٗخ” (Yasin). “We sent two messengers but 

they rejected both. Then We reinforced them with a third.”  ٖار أسعِ٘خ أػ٘ي

 كٌزرٞٛٔخ، كؼضصٗخ رؼخُغٍ كوخُٞح اٗخ اُيٌْ ُٔشعِٕٞ

In terms of accuracy, the word “reinforce” is the accurate one in conveying 

the meaning of the Arabic word “ػضص” whereas it is inaccurate in conveying 

the meaning of the Arabic word “ٓذد” In this verse, the words“ aid, help and 

supply” would be the most accurate ones in conveying the meaning of the 

Arabic word “ٓذد”. 

In the verse, in trying to convey the meaning of the Arabic sentence “ ٖ ٝيؤطًْٞ ٓ

 the Control Text uses the sentence “and the enemy comes rushing at ,”كٞسْٛ ٛزح
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you”, Pickthall uses the sentence “and (the enemy) attack you suddenly”, Ali 

uses the sentence “even if The enemy should rush here On you in hot haste” 

Asad uses the sentence “and the enemy should fall upon you of a sudden”, 

Irving uses the sentence “and they should come at you all of a sudden just like 

this”, Abdel-Haleem uses the sentence “if the enemy should suddenly attack 

you!”, while Ozek omits it from his translation.  

According to the Concise Oxford Dictionary (2011), “the word “attack” 

means “take aggressive action against” the word “come” means “move or 

travel towards a place near or familiar to the speaker, occur: happen”, the 

word “fall upon” means “attack fiercely or unexpectedly” and the word “rush” 

means “move or act or cause to move or act with haste”.” 

According to Al-Mawrid (2007), “the word “attack” means “  يٜخؿْ، يؾٖ ٛـٞٓخ” 

the word “come” means “يـت، يؤط٠”, the word “fall on” means “ يٜخؿْ، يخٞك

 ”.”ي٘ذكغ، يذكغ رؼـِش أٝػ٘ق، يٜخؿْ“ and the word “rush” means ”ؿٔخس ٓؼشًش

Semantically, there is no problem of non-equivalence as the source-language 

concept is lexicalized in the target-language. But a problem could be one of a 

difference arising from a personal perspective. The Control Text Ali and Asad 

use a strategy of a translation by a more expressive word. Pickthall and 

Abdel-Haleem translate it by a common expressive word, Irving it by a less 

expressive word, while Ozek translate it by a strategy of omission. In of 

equivalent effect, the word “attack” has the least effect. 

The Qur‟ânic term “ٖحُٔلاثٌش ٓغٞٓي ٖٓ”, found in this verse, is conveyed in the 

Control Text and Ozek by the words “having marks (of distinction)” and 

“with distinctive marks.” Asad translates it by the phrase “swooping down”, 

Irving by the phrase “sent on purpose”, Abdel-Haleem by the phrase 

“swooping angels”, Pickthall by the phrase “sweeping on”, while Ali 

translates by the phrase “making a terrific onslaught”.  

According to the Concise Oxford Dictionary (2011), “the word “mark” means 

“a sign or indication of a quality or feeling” the word “onslaught” means “a 

fierce or destructive attack”, the word “sweeping” means “wide in range or 
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effect” and the word “swoop” means “(especially of a bird) move rapidly 

down-wards through the air, carry out a sudden raid”.”  

According to Al-Mawrid (2007), “the word “mark” means “ ،ػلآش، اؽخسس، سٓض

 ”the word “sweeping ,”حٗونخك، ٛـّٞ مخس“ the word “onslaught” means ”عٔش

means “ً٘ظ، ًخعق، ؿخسف” and the word “swoop” means “ ٖٓ  ي٘ول ػ٠ِ، يوظِغ ؽىجخ

 ”.”ٌٓخٗٚ

According to Ibn Kathīr (2010: 252), “The angels who fought with Muslims 

at the Battle of Badr had a distinctive mark”.” The same interpretation is 

given by at-Ṭabarī (2011: 66) and al-Qurṭubī (2001: 401). 

Semantically, there is no problem of non-equivalence as the source-language 

concept is lexicalized in the target-language. The choices are based on the 

different perceptions and perpectives of the translators. The Control Text and 

Ozek translate it by a common expressive word. The Control Text and Ozek 

use a strategy of a translation by a more general word, while Pickthall, Ali, 

Asad, Irving and Abdel-Haleem use a translation by omission.  

Syntactically, by using the phrases “having marks (of distinction)” and “with 

distinctive marks”, the Control Text and Ozek maintain the Arabic structure 

of the verse, whereas Pickthall, Ali, Asad, Irving and Abdel-Haleem do not 

maintain it. 

In fact by using the phrases “sweeping on”, “Making a terrific onslaught.”, 

“swooping down!”, “sent on purpose”, and “God arranged it so”, at the end of 

their translations of this verse, they create levels of meaning which are not 

visible in the original text. 

However, in terms of accuracy, Abdel-Haleem‟s translation is the most 

inaccurate one because it no only changes the position of the Arabic sentence 

 from the middle of the verse to the end of it, but he also ”ٝيؤطًْٞ ٖٓ كٞسْٛ“

shifts the beginning of verse 126 “ٌُْ ٟٝٓخ ؿؼِٚ الله الا رؾش” to the end of verse 

125 “and God arranged it so.”  
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In respect of the Arabic structure, according to Al-Mawrid‟s definition of the 

word “reinforce”, the back translation of Abdel-Haleem‟s will be 

حُٔلاثٌش ٓ٘ضُيٖ إ ٛخؿٌْٔ حُؼذٝر٠ِ إ طقزشٝح ٝطظوٞح يؼضصًْ سرٌْ رخٔغش آلاف ٖٓ   

.الله سطذ ٛزح   

As such, this would be a complete subversion of the verse. 

In terms of Nida‟s form of analysis of meaning and equivalence, the omission 

of the Arabic word “ٖٓغٞٓي” gives the translation less effect on the receptor.  

Syntactically, although all the translators follow the Arabic grammatical 

structure, they used different words such as “Yes”, “Nay”, “of course” and 

“well‟ to convey the meaning of the Arabic word “ر٠ِ”. This means “yes” only 

when a sentence starts with a negation, just like “‟a tag question or question 

tag” in English, as was referred to earlier. 

In this verse the amalgamated sentences “يؤطًْٞ“ ”ٝطظوٞح“, ”طقزشٝح”, and “ًْئذد” 

consist of the verb “يؤط٠“ ,”طظو٠“ ,”طقزش” and “ئذد” and the subject wâw al-

Jama`a “ٝ”, in the first three sentences, respectively. In the fourth sentence 

the subject is a hidden pronoun “ٙ”. As can be expected, the amalgative 

sentence structure is not replicated in the translations and grammatically, this 

verse, too, has lost the kasratân at the end of the word “ ٍآلاف”, with a 

consequent loss of the sound patterns in the verse. 

The rich sound stratum of this verse is clear by looking at the underlined 

parts, and none of it is reflected in the translations. 

 ر٠ِ إ طقزشٝح ٝطظوٞح ٝيؤطًْٞ ٖٓ كٞسْٛ ٛزح

  ئذدًْ سرٌْ رخٔغش آلافٍ  ٖٓ حُٔلاثٌش ٓغٞٓيٖ. 

Some of these features include the assonance of the /u:/ at the end of the 

repeated amalgamated sentences “طقزشٝح” and “طظوٞح”, (/təsbɪru:/ and /tətʌgu:/), 

and the repeated sound /kʊm/ at the end of the amalgamated sentences“ًْٞيؤط”, 
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 which are pronounced /jʌtu:kʊm/, /jʊmdɪdkʊm/ and ,”سرٌْ“ and ”ئذدًْ“

/rʌbʊkʊm /, respectively. 

Regardless of the problems that are posed by culture-specific concepts, Arabic 

idioms and metaphorical language, the differences between the translators in 

conveying the meaning of this verse reflect the difficulty of translation of the 

Holy Qur‟ân, however simple its words could be. 

In spite of using the word “fear” as an equivalent for the Qur‟ânic term“طظوٞح” 

(which, in fact does not convey the exact meaning of the verb “طظوٞح”), the 

translation of Ozek is as close as possible to the original text, primarily 

because it uses the phrase “with distinctive marks”, without brackets, as an 

equivalent for the Qur‟ânic term “ٖٓغٞٓي”, because it is a part of the Arabic 

sentence. 

 

5.2.2.29   Sûrah 3 Verse 130 

Source Text 

.ٝحطوٞح الله ُؼٌِْ طلِلٕٞ يخ أيٜخ حُزيٖ آٓ٘ٞح لا طؤًِٞح حُشرخ أمؼخكخ  ٓنؼلش     

Control Text 

“O you who believe! Eat not Ribâ (usury) doubled and multiplied, but fear Allâh that you 

may be successful.” 

Pickthall 

 “O ye who believe! Devour not usury, Doubling and quadrupling (the sum lent). Observe 

your duty to Allah, that ye may be successful.” 

Ali 

“O ye who believe! Devour not Usury, Doubled and multiplied: But fear God: that Ye may 

(really) prosper.”  

Asad 
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 “O YOU who have attained to faith! Do not gorge yourselves on usury, doubling and re-

doubling it - but remain conscious of God, so that you might attain to a happy state.” 

Irving 

 “You who believe, do not live off usury which is compounded over and over again. Heed God 

so that you may prosper.” 

Ozek 

“O you who believe! Do not live in usury, multiplying your interest many times over. Have 

fear of Allah, that perhaps you may be successful.” 

Abdel-Haleem 

“You who believe, do not consume usurious interest, doubled and redoubled. Be mindful of 

God so that you may prosper.” 

Discussion 

In verse 130, the Arabic word “لا طؤًِٞح” is conveyed in the Control Text by the 

phrase “eat not”, in Pickthall and Ali by “ devour not”, in Asad by “Do not 

gorge yourselves on”, in Irving “do not live off”, in Ozek by “Do not live in”, 

while in Abdel-Haleem we find “do not consume”. 

According to the Concise Oxford Dictionary (2011), “the word “consume” 

means “eat, drink or ingest”, the word “devour” means “eat food or prey 

hungrily or quickly”, the word “eat” means “put food into the mouth and 

chew and swallow it”, the word “gorge on” means “eat a large amount 

greedily”, the verb “live in” means “reside at the place where one works or 

studies” and the verb “live off” means “ depend on as a source of income or 

support”.” 

According to Al-Mawrid (2007), “the word “consume” means “يغظ٘لذ، يغظِٜي”, 

the word “devour” means “يِظْٜ، يلظشط”, the word “eat” means “ْٜيؤًَ، يِظ” and 

the word “gorge on” means “ْٜ٘كِن، رطٖ،يِظْٜ، يؤًَ ر” and the verb “live” 

without preposition of „in and off‟ means“ْيليخ، يؼيؼ، يوظخص د، يغٌٖ، يوي”.” 
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Semantically, the problem of non-equivalence is because of a difference in the 

expressive meaning. The source-language concept is lexicalized in the target-

language.  

The choices are based on the translators‟ personal preferences. In terms of the 

equivalent effect, although the word “eat” is the most common word for “ًَأ” 

and is mentioned explicitly in the verse “لا طؤًِٞح”, from the definition of both 

dictionaries the verb “live off” is the most effective one as it describe the 

means of generating income. 

In this verse, the Arabic word “حُشرخ” is conveyed in the Control Text by a 

transliteration “Ribâ” and the word “usury”, in Pickthall, Ali, Asad, Irving 

and Ozek by the word “usury”, while Abdel-Haleem uses the phrase “usurious 

interest”. 

According to the Concise Oxford Dictionary (2011), “the word “usury” means 

“the practice of lending money at unreasonable high rates of interest” and the 

word “usurious” is an adjective. According to Al-Mawrid (2007), the word 

“usury” means “كخثذس، ٓشحرخس، سرخ كخكؼ” .” 

Semantically, there is no problem of non-equivalence as the source-language 

concept is lexicalized in the target-language.  

All the translators use a strategy of a translation by more common words. 

Since the source-language concept is well lexicalized in the target-language, 

there is no need for using a transliteration or any explanatory word or phrase 

such as the translation of the Control Text. 

In terms of the equivalent effect, the word “usury” has more effect because it 

is the universal word for this practice. 

In attempting to convey the meaning of the Qur‟ânic term “أمؼخكخ  ٓنؼلش”, the 

Control Text and Ali use the phrase “doubled and multiplied”, Pickthall 

“Doubling and quadrupling (the sum lent)”, Asad “doubling and re-doubling 
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it”, Irving “which is compounded over and over again”, Ozek “multiplying 

your interest many times over” and Abdel-Haleem “doubled and redoubled”. 

According to the Concise Oxford Dictionary (2011), “the word “compound” 

means “of interest payable on both capital and the accumulated interest”, the 

word “double” means “consisting of two equal, identical, or similar parts of 

things, make or become double”, the word “multiply” means “increase in 

number or quantity” while the word “quadruple” means “consisting of four 

times as much or as many, increase or be increased fourfold”.”  

According to Al-Mawrid (2007), “the word “compound” means “يضيذ، ينخػق”, 

the word “double” means “ٓنخػق، مؼق، ينخػق”, the word “multiply” means 

ػذد يزِؾ أسرؼش أمؼخف “ while the word “quadruple” means ”يٌؼش، ينخػق، رضيذ“

 ”.”ؿيشٙ، ينخػق أسرغ ٓشحص

Semantically, there is no problem of non-equivalence, because the source-

language concept is lexicalized in the target-language. The different options 

chosen, reflect the translators‟ own understanding of the text.. In terms of 

accuracy in conveying the meaning, the choices of “compound, double and 

multiply” are more accurate than the word “quadruple” because it specifies 

the increase by four times, which is not mentioned in the original text. In 

terms of the equivalent effect, the word “quadruple” has the least effect.  

The Control Text, Ozek and Pickthall use the word „successful‟ to convey the 

meaning of the Qur‟ânic term “ٕٞطلِل”, Irving, Abdel-Haleem and Ali use the 

word “prosper”, Asad uses the phrase “a happy state”.  

According to the Concise Oxford Dictionary (2011), “the word “happy” 

means “feeling or showing pleasure or contentment”, the word “prosper” 

means “succeed or flourish, especially financially: thrive, make successful” 

while the word “successful” means “accomplishing an aim or purpose”.” 

According to Al-Mawrid (2007), “the word “happy” means “ ،ٓلظٞظ، عؼيذ

 while the ”ي٘ـق،ٝرخخفش يلون ٗـخكخ  اهظقخديخ  “ the word “prosper” means ,”ٓزظٜؾ

word “successful” means “ٗخؿق، كخثض”. “ 
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Semantically, the problem of non-equivalence is because of a difference in the 

expressive meaning. The source-language is lexicalized in the target-

language. All the translators use a strategy of a translation by more common 

words.  

In the broadest sense of the word “happy”, one can be in a “happy state” as a 

result of many achievements such as success in all aspects of life, that is to 

say: academic field, sport- competition, financial prosperity, victory, 

healthiness, but in this context, the Qur‟ânic term “ٕٞطلِل” means to achieve 

the supreme good result which is “to enter Paradise” when believers obey 

Allâh. This is a very important Islȃmic term. It is used in “ٕحلأرح”- the loud 

calling for Salâh - five times a day.  

In this respect, Asad does not use the exact equivalent of the Qur‟ânic term 

 .though he manages to convey its implicit meaning ,”طلِلٕٞ“

Syntactically, all the translators follow the Arabic grammatical structure, 

except Irving and Abdel-Haleem, who omit the vocative particle „O‟ from 

their translations. 

Grammatically, this verse, too, loses At-Tanwīn in translation, in this instance 

the fatḥatân at the end of the word “  أمؼخكخ” and “  ٓنؼلش”, which are 

pronounced /ʌdɑ:fʌn/ and /mʊdʌfʌtʌn/, respectively, and very clearly 

contributes to the poetic effect of the text. Similarly, the loss of the 

amalgamated sentences “طؤًِٞح” and “ٕٞطلِل” diminishes the intensity conveyed 

in Arabic 

 This is seen in the underlined sections of the verse below, as is the loss of the 

sound /u:/ repeated at the end of the amalgamated sentences “طؤًِٞح“ ,”آٓ٘ٞح” and 

 which are pronounced /æmənu:/, /tʌkʊlu:/ and /ətəgu:/, and the sound ,”ٝحطوٞح“

/ʌn/ at the end of the word “  أمؼخكخ” and “  ٓنؼلش”, which are pronounced 

/ʌdɑ:fʌn/ and /mʊdʌfʌtʌn/, respectively. 

  يخ أيٜخ حُزيٖ آٓ٘ٞح لا طؤًِٞح حُشرخ أمؼخكخ  ٓنؼلش   ٝحطوٞح الله ُؼٌِْ طلِلٕٞ.
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In terms of closeness, the Control Text‟s translation is as close as possible to 

the original text, because it uses the word “eat” as an equivalent for the Arabic 

word “طؤًِٞح”, which is the exact-mentioned verb in the verse. 

5.2.2.30     Sûrah 3 Verse 135 

Source Text 

ٝظِٔٞح أٗلغْٜ، رًشٝح الله كخعظـلشٝح ُزٗٞرْٜ ٖٝٓ يـلش حُزٗٞد الا الله ،ُْٝ يقشٝح ػ٠ِ ٓخ كؼِٞح  ٝحُزيٖ ارح كؼِٞح كخكؾش  

.ْٝٛ يؼِٕٔٞ   

Control Text 

“And those who, when they have committed Fâhshah (great sins as illegal sexual intercourse) 

or wronged themselves with evil, remember Allâh and ask forgiveness for their sins:- and 

none can forgive sins but Allâh - and do not persist in what (wrong) they have done, while 

they know.”  

Pickthall 

“And those who, when they do an evil thing or wrong themselves, remember Allah and 

implore forgiveness for their sins - Who forgiveth sins save Allah only? - and will not 

knowingly repeat (the wrong) they did.” 

Ali 

“And those who, having done something To be ashamed of, Or wronged their own souls, 

Earnestly bring God to mind, And ask for forgiveness For their sins ,- And who can forgive 

Sins except God? And are never obstinate In persisting knowingly In (the wrong) they have 

done.”  

Asad 

“And who, when they have committed a shameful deed or have [otherwise] sinned against 

themselves, remember God and pray that their sins be forgiven - for who but God could 

forgive sins? - and do not knowingly persist in doing whatever [wrong]” they may have 

done.” 

Irving 

“And those who remember God and seek forgiveness for their offences when they commit 
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some shocking deed or harm themselves - for who forgives offences besides God? - and do 

not knowingly persist in whatever they have been doing.”  

Ozek 

“[A]nd those who, when they do an evil thing or wrong themselves, remember Allah and seek 

forgiveness for their sins - and who can forgive sins except Allah - and who will not 

knowingly persist [in misdeeds].”  

Abdel-Haleem 

“[T]hose who remember God and implore forgiveness for their sins if they do something 

shameful or wrong themselves -who forgives sins but God? - and who never knowingly persist 

in doing wrong.”  

Discussion 

The Qur‟ânic term “كخكؾش” in verse 135 is conveyed in the Control Text by a 

transliteration “Fâhshah” and a paraphrase “great sins as illegal sexual 

intercourse”, in Asad and Abdel-Haleem by the word “shameful”, in Irving by 

the phrase “shocking deed”, in Ozek and Pickthall by the phrase “an evil 

thing”, while in Ali we find the phrase “something to be ashamed of”‟. 

According to the Concise Oxford Dictionary (2011), “the word “evil” means 

“extremely wicked and immoral”, the word “shame” means “a feeling of 

humiliation or distress caused by the consciousness of wrong or foolish 

behaviour”, the word “shameful” means “worthy of or causing shame”, while 

the word “shocking” means “causing shock or disgust, very bad”.”  

According to Al-Mawrid (2007), “the word “evil” means “  ؽشيش، كخعذ أخلاهيخ”, 

the word “shame” means “خـَ، كيخء، خضٟ، ػخس”, the word “shameful” means 

“ خض، ٓخـَ، كخمقٓ ”, while the word “shocking” means “ كظيغ، ٓشٝع، ٓؼيش

 means “illegal ”كخكؾش“ According to al-Qurṭubī (2001), the word .”ُلإؽٔجضحص

sexual intercourse and all great hideous sins”.” 



  290 

Semantically, this is a culture-specific concept. The problem of non-

equivalence is because the source-language and the target-language make 

different distinctions in meaning in this respect. 

The Control Text uses a transliteration and a paraphrase using related words. 

The other translators use a strategy of a translation by cultural substitution. 

Ali uses a strategy of a translation by a paraphrase using related words. 

Nevertheless, the concept of shameful, evil and shocking deeds may differ 

according to the cultural differences, that is to say what is acceptable in one 

culture could be unacceptable in another. For example, religiously, among 

Muslims, the dog is considered a vile creature, worthy of a swift kick, they are 

not allowed to have it as a pet animal, while others dote on it, particularly in 

the Western culture. In terms of the equivalent effect the words “evil”, 

“shameful” and “shocking” is more effective. 

In terms of the equivalent effect the words “evil, shameful and shocking” have 

more effect. 

The transliteration “Fâḥihah” and a paraphrase “great sins as illegal sexual 

intercourse” conveys the concept of the Qur‟ânic term “كخكؾش” more accurate 

than the other words do, because it connects the meaning of the word with the 

act of sexual intercourse out of wedlock, which is a major sin the Arab culture 

in the Pre-Islȃmic Era and in Islâm.  

In this verse, the Control Text uses the phrase “ask forgiveness” to convey the 

meaning of the Qur‟ânic term “كخعظـلشٝح”. Pickthall and Abdel-Haleem use the 

phrase “implore forgiveness”, Ali uses the phrase “ask for forgiveness”, Asad 

uses the phrase “pray that their sins be forgiven”, while Irving and Ozek use 

the phrase “seek forgiveness”.  

According to the Concise Oxford Dictionary (2011), “the word “ask” means 

“say something in order to obtain an answer or information”, the word 

“implore” means “beg earnestly or desperately”, the word “pray” means 

“address a prayer to God or another deity, wish or hope earnestly for a 
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particular outcome”, whereas the word “seek” means “attempt to find, ask 

for”.” 

According to Al-Mawrid (2007), “the word “ask” means “يغؤٍ، يطِذ، يِظٔظ”, 

the word “implore” means “ي٘خؽذ، يظٞعَ ا٠ُ، يِظٔظ”, the word “pray” means 

يوقذ، يطِذ، يِظٔظ، يـذ “ while the word “seek” means ,”يظٞعَ أٝ يظنشع ا٠ُ، يق٠ِ“

 ”.”ك٠ هِذ ًزح

Semantically, there is no problem of non-equivalence because the source-

language concept is lexicalized in the target-language, 

The different choices are based on the translators‟ preferences. Looking at the 

definition given in both dictionaries, the word “pray” is the most effective one 

as it relates to a prayer to God.  

Later in the verse, the amalgamated sentence “كؼِٞح” is conveyed in the Control 

Text and Asad by “when they have committed”, in Pickthall and Ozek by 

“when they do” and in Ali by “having done something”. Irving chooses 

“when they commit some shocking deed” and Abdel-Haleem “if they do 

something”. 

According to at-Ṭabarī (2011: 67), “this verse is about those Muslims who 

pray for Allâh‟s forgiveness if they do or commit sins”.” Similar 

interpretations are given by Ibn Kathīr (2010: 253) and al-Qurṭubī (2001: 

407).  

The three interpreters quote Hadith of Prophet Muḥammad : “If any 

Muslim commits a sin, then he makes ablution and performs two “Rukûs” of 

Ṣalâh and asks Allâh‟s forgiveness for that sin, Allâh will definitely forgive 

him/her”. 

As such, the choice of “when/if they do/commit” is the most accurate one as it 

complies with the meaning of this Hadith. 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_
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Syntactically, the translators maintain the Arabic syntax except for Irving and 

Abdel-Haleem, who start their translation with the sentence “ رًشٝح الله كخعظـلشٝح

 .which is in the middle of the Arabic structure ,”ُزٗٞرْٜ ٖٝٓ يـلش حُزٗٞد الا الله

The translations, once again, loose the charm of the rich sound texture of the 

Holy Qur‟ân, indicated by the underlined parts of the verse below. This 

includes the loss of the repeated sound is /u:/ at the end of the repeated 

amalgamated sentences “كؼِٞح” and the amalgamated sentences “رًشٝح“ ,”ظِٔٞح”, 

 ,/:which are pronounced /fəʌlu:/, /ðʌləmu: /, /ðʌkəru ,”يقشٝح“ and ”كخعظـلشٝح“

/fəstʌghfəru:/ and /jəsɪru:/, as well as the /hʌ/ at the end of the repeated name 

  ./which are pronounced /ʌllæhʌ ,”الله“

  ٝحُزيٖ ارح كؼِٞح كخكؾش   ٝظِٔٞح أٗلغْٜ، رًشٝح الله كخعظـلشٝح

  ُزٗٞرْٜ ٖٝٓ يـلش حُزٗٞد الا الله ،ُْٝ يقشٝح ػ٠ِ ٓخ

 كؼِٞح ْٝٛ يؼِٕٔٞ .

Through the use of the transliteration and a long paraphrase to convey the 

meaning of the Qur‟ânic term “كخكؾش”, the translation of the Control Text is 

the closest to the original text. 

 

5.2.2.31    Sûrah 3 Verse 140 

Source Text 

ُٜٝخ ريٖ حُ٘خط ُٝيؼِْ الله حُزيٖ ءحٓ٘ٞح ٝيظخز ٌْٓ٘ ؽٜذحء ، ٝالله لا ، ٝطِي حلأيخّ ٗذحٓؼِٚ كوذ ٓظ حُوّٞ هشفٌ  إ ئغغٌْ هشفٌ 

.يلذ حُظخُٔيٖ  

Control Text 

 “If a wound (and killing) has touched you, be sure a similar wound (and killing) has touched 

the others. And so are the days (good and not so good), We give to men by turns, that Allȃh 

may test those who believe: and that He may take martyrs from among you. And Allȃh likes 

not the Zȃlimȕn (polytheists and wrong-doers).”  

Pickthall 
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“If ye have received a blow, the (disbelieving) people have received a blow the like thereof. 

These are (only) the vicissitudes which We cause to follow one another for mankind, to the 

end that Allah may know those who believe: and may choose witnesses from among you: and 

Allah loveth not wrong-doers.” 

Ali 

“If a wound hath touched you, Be sure a similar wound hath touched the others. Such days 

(of varying fortunes) We give to men and men by turns: that God may know Those that 

believe: And that He may take To Himself from your ranks Martyr-witnesses (to Torah). And 

God loveth not Those that do wrong.”  

Asad 

“If misfortune touches you, [know that] similar misfortune has touched [other] people as 

well: for it is by turns that We apportion unto men such days [of fortune and misfortune] and 

[this] to the end that God might mark out those who have attained to faith, and choose from 

among you such as [with their lives] bear witness to the truth- since God does not love 

evildoers.” 

Irving 

“If some sore should afflict you, well sores just like them have afflicted [other] folk. We deal 

out such days to mankind, so God may recognize those who believe and accept witnesses from 

among you – God does not love wrongdoers.”  

Ozek 

“If you have suffered a wound, so did the [disbelieving] people [at Badr]. We alternate these 

days [of victory and defeat] among mankind so that Allah may know those who that believe: 

and choose martyrs from among you. And Allah does not love the unjust.”  

Abdel-Haleem 

 “If you have suffered a blow, they too have suffered one like it. We deal out such days among 

people in turns, for God to find out who truly believes, for Him to choose martyrs from among 

you - God do not love evildoers.”  

Discussion 



  294 

In trying to convey the meaning of the Qur‟ânic term “هشف” in verse 140, the 

Control Text uses the phrase “wound and killing”, Asad uses the word 

“misfortune”, Irving uses the word “sore”, Ozek and Ali use the word 

“wound” and Abdel-Haleem and Pickthall use the word “blow”. 

According to at-Ṭabarī (2011: 67), “the word “هشف” means “wound and 

killing”.” A similar interpretation is given by Ibn Kathīr (2010: 255). 

According to al-Qurṭubī (2001: 393), “the Qur‟ânic term “هشف” means 

“wound”.” According to the Dictionary of Islamic Terms (2010) “the 

Qur‟ânic term “هشف” means “wound”.” 

According to the Concise Oxford Dictionary (2011), “the word “blow” means 

“a powerful stroke with a hand or weapon”, the word “misfortune” means 

“bad luck”, the word “sore” means “painful or aching, a source of distress or 

annoyance”, while the word “wound” means “an injury to living tissue caused 

by a cut, blow, or other impact”.”  

According to Al-Mawrid (2007), “the word “blow” means “  ،ًخسػش ،ي٘لخ، يٜذ 

 ”the word “sore ,”عٞء حُلع، ٓل٘ش، رِيش“ the word “misfortune” means ,”مشرش يٜذ

means “ٓئُْ، ٓلضٕ، هشف” and the word “wound” means “ يـشف ،ؿشف ”.” 

Semantically, there is no problem of non-equivalence, the source-language 

concept is lexicalized in the target-language. The choices are based on the 

translators‟ personal preferences.  

This particular verse was revealed as a comfort to Muslims after the Battle of 

Uhd. Many of them were in despair because of their defeat. It tells them, and 

all Muslims, that if they are true believers, they will achieve a victory in the 

end. 

Although the words “blow, misfortune and sore” have the meaning of pain, 

they do not convey the exact meaning of the Qur‟ânic term “هشف” as they do 

not explain the Muslims‟ real condition at the Battle of Uhud. 
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In this context, although the words “sore” and “wound” carry the meaning of 

the Arabic word “ؿشف”, it is the word “wound” that describes the Qur‟ânic 

term “هشف” more accurately. 

Syntactically, all the translators maintain the Arabic syntax in the verse: “ ٕا

  ”ئغغٌْ هشف كوذ ٓظ  حُوّٞ هشف ٓؼِٚ

In the Control Text, Ozek and Abdel-Haleem the word “ؽٜذحء” is conveyed by 

the word “martyrs”, in Pickthall and Irving by the word “witnesses”, in Ali by 

the phrase “Martyr-witnesses (to Torah)”, and in Asad by the phrase “such as 

[with their lives] bear witness to the truth”. 

According to the Concise Oxford Dictionary (2011), “the word “martyr” 

means “a person who is killed because of his religious or other belief”, and the 

word “witness” means “a person who sees an event take place”.” 

According to Ibn Kathīr (2010: 256), “the word “ؽٜذحء” means “those who are 

killed in the cause of Allȃh”.” The same interpretation is given by al-Qurṭubī 

(2001: 411) who said that “the word “ؽٜذحء” means “Allȃh will honour those 

who are killed in His cause”.” 

Given this explanation, the word “martyrs” conveys the Qur‟ânic term“ؽٜذحء” 

more accurately than the word “witnesses” or the other phrases. 

By just looking at the underlined sections of the verse below, it is evident that 

the translations fail to reflect the dense sound effect found in the Arabic. 

  إ ئغغٌْ هشفٌ  كوذ ٓظ حُوّٞ هشفٌ  ٓؼِٚ، ٝطِي حلأيخّ ٗذحُٜٝخ ريٖ حُ٘خط 

 ُٝيؼِْ الله حُزيٖ ءحٓ٘ٞح ٝيظخز ٌْٓ٘ ؽٜذحء ، ٝالله لا يلذ حُظخُٔيٖ.

Mention has been made before of the repetition of of the name “الله”, which is 

pronounced /ʌllæh ʊ/. This not only contributes to the sound depth of the text 

but, of course, also enhances the rhythmic flow when reading or listening to 

the Holy Qur‟ ân. This, too, is applicable when considering the prevalence of 

the sound cluster in the word “ خُٔيٖحُظ ” at the end of this verse and many other 

verses of this Sûrah.  
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Although the Control Text and Ali both correctly use the words “wound” and 

“touch” for the words “ٌْئغغ” and “ ٌهشف”, mentioned in the verse, the Control 

Text, by using the paraphrase “and killing” twice, creates a level of meaning 

which is not visible in the text. Consequently, it is Ali‟s translation that is as 

close as possible to the original text . 

 

5.2.2.32 Sûrah 3 Verse 146 

Source Text 

.ٝالله يلذ حُقخرشيٖ خ أفخرْٜ ك٠ عزيَ الله ٝٓخ مؼلٞح ٝٓخ حعظٌخٗٞحهخطَ ٓؼٚ سريٕٞ ًؼيش كٔخ ٝٛ٘ٞح ُٔ ًٝؤيٖ ٖٓ ٗز٠ٍ   

Control Text 

“And many a Prophet (i.e. many from amongst the Prophets) fought (in Allâh‟s Cause) and 

along with whom (fought) large bands of religious learned men. But they never lost heart for 

that which did befall them in Allâh‟s Way, nor did they weaken nor degrade themselves. And 

Allâh loves As-Sâbirûn (patient).”  

Pickthall 

 “And with how many a Prophet have there been a number of devoted men who fought 

(beside him). They quailed not for aught that befell them in the way of Allah, nor did they 

weaken, nor were they brought low. Allah loveth the steadfast.”  

Ali 

“How many of the Prophets fought (in God‟s way), And with them (fought) Large bands of 

godly men? But they never lost heart If they met with disaster In God‟s way, nor did They 

weaken (in will) Nor give in. And God Loves those are Firm and steadfast.”  

Asad 

“And how many a prophet has had to fight [in God‟s cause], followed by many God-devoted 

men: and they did not become faint of heart for all that they had to suffer in God‟s cause, and 

neither did they weaken, nor did they abase themselves [before the enemy], since God loves 

those who are patient in adversity.”  
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Irving 

“How many a Prophet has fought with many devout men alongside him! They never faltered 

despite what had afflicted them for God‟s sake: they did not weaken nor yield. God loves the 

patient!” 

 Ozek 

“And how many a Prophet fought, with a number of devoted men [beside him]. They quailed 

not despite what befell them in Allah‟s path, nor did they weaken, nor were they brought low. 

Allah loves the steadfast.” 

 Abdel-Haleem 

“Many Prophets have fought, with large bands of godly men alongside them who, in the face 

of their sufferings for God‟s cause, did not lose heart or weaken or surrender: God loves 

those who are steadfast.”  

Discussion  

In verse 146, the Control Text uses the word “along with whom” to convey 

the meaning of the Arabic phrase “ٚٓؼ”. Irving uses the phrase “alongside 

him!”, Abdel-Haleem uses the phrase “alongside them”, Pickthall and Ozek 

use the phrase “(beside him)” in brackets and Ali uses the verb “with them”. 

Asad omits it from his translation. 

According to Mukhtār Al-Ṣiḥâḥ (2009), “the word “ٓغ” is a noun which means 

“in the company or presence of somebody/something”. In terms of morpheme, 

the Arabic phrase “ٚٓؼ” consists of the noun “ٓغ” and the singular masculine 

pronoun “ٙ”.” 

According to the Concise Oxford Dictionary (2011), “the word “him” is “used 

as the object of a verb or preposition to refer to a male person or animal 

previously mentioned”, the word “them” is “used as the object of a verb or 

preposition to refer to two or more people or things previously mentioned or 

easily identified”, whereas the word “whom” is “used instead of “who” as the 

object of a verb or preposition”.” 
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However, in respect of the pronouns, as was mentioned earlier, in Arabic the 

pronoun“ٙ”is used for a singular masculine, the pronoun “ْٛ”is used for a 

plural masculine. In this context the pronoun “ٙ” refers to the Arabic word 

 which is a singular form of the word prophet. As such, the pronoun ”ٗز٠“

“them” is inaccurate, because the Arabic phrase “ٚٓؼ” does not refer to the 

Arabic word “ٕٞسري”, which is plural masculine form for “devoted men”. The 

pronoun “whom” is inaccurate also, because it is a neutral word in that it can 

be used for both singular / dual/ plural masculine/ feminine form according to 

the context in which it is used.  

Semantically, the apparent problem of non-equivalence arises from the 

choices made by some of the translators based on their personal preferences. 

The source-language concept is, after all, lexicalized in the target-language.  

Syntactically, by using the phrase “has had to fight [in God‟s cause], followed 

by many God-devoted men”, Asad not only omits an important part of the 

verse, but he distorts the grammatical structure by changing the past simple 

 from ”هخطَ“ into present perfect. He also changes the meaning of the verb ”هخطَ“

the active into passive. By using “had to” he also changes the meaning of the 

verb“َهخط” into the sense of obligation.  

The back translation of Asad will be “ إٔ يوخطَ ك٠ عزيَ الله أطزغ رٌؼيش  ًْ ٖٓ ٗز٠ ًخٕ ػِيٚ

  .which is a complete change from the Arabic verse ,”ٖٓ حُشرخٗييٖ

In terms of equivalent effect, the pronoun “him” is the most effective choice. 

In trying to convey the meaning of the Arabic word “ٕٞسري”, the Control Text 

uses the phrase “large bands of religious learned men”, Pickthall and Ozek use 

“devoted men”, Asad uses the phrase “God-devoted men”, Irving uses the 

word “devout men”, while Abdel-Haleem uses “large bands of godly men”.  

According to the Concise Oxford Dictionary (2011), “the word “devoted” 

means “very loving, loyal”, the word “devout” means “having or showing 

deep religious feeling or commitment” and the verb “godly” means “devoutly 

religious: pious”.”  
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According to Al-Mawrid (2007), “the word “devoted” means “ ٓخِـ، ٌٓشط”, 

the word “devout” means “ٝسع، طو٠، خخؽغ”, and the verb “godly” means “ ،ا٠ُٜ

 ”.”طو٠، ٝسع

Semantically, there is no problem of non-equivalence. The source-language 

concept is lexicalized in the target-language. The choices are based on the 

translators‟ personal preferences. 

The choices of more than one word as an equivalent for the Arabic word 

 nevertheless illustrate the difficulty of translating even the simple ”سريٕٞ“

Arabic words. 

In the this verse, the Control Text and Ali use the clause “they never lost 

heart” to convey the meaning of the Arabic word “ٝٛ٘ٞح”, Pickthall and Ozek 

use the clause “They quailed not”, Asad uses the clause “they did not become 

faint of heart”, Irving uses the words “they had to suffer”, and Abdel-Haleem 

uses the word “did not lose heart”.  

In terms of analysis, the amalgamated sentence “ٝٛ٘ٞح” consists of the verb 

“ٖٛٝ” and waa al-Jamaa “ٝ” as a subject. 

According to the Concise Oxford Dictionary (2011), “the word “faint-

hearted” means “lacking courage or conviction”, the word “falter” means 

“lose strength or momentum”, the word “lose heart” mean “ become 

discouraged”, while the verb “quail” means “feel or show fear or 

apprehension”.”  

Semantically, there is no problem of non-equivalence. The source-language 

concept is lexicalized in the target-language and the difference in the 

translation arises because their strategy of a translation is informed by their 

own preferences. 

In terms of equivalent effect the word “falter” has the least effect in conveying 

the meaning of the Arabic word “ٝٛ٘ٞح” in this context 
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In attempting to convey the meaning of the amalgamated sentence “ْٜأفخر” in 

this verse, the Control Text uses the phrase “which did befall them”, Asad 

uses the clause “they had to suffer”, Irving uses the phrase “had afflicted 

them”, Abdel-Haleem uses the phrase “in the face of their sufferings”, Ozek 

and Pickthall use the phrase “befell them” and Ali translates with “If they met 

with disaster”. 

According to the Concise Oxford Dictionary (2011), “the word “afflict” 

means “(of a problem or illness) cause pain or suffering to”, the word “befall” 

means “(especially of something bad) happen to”, the verb “disaster” means 

“a sudden accident or a natural catastrophe that causes great damages or loss 

of life”, while the word “suffer” means “experience or be subjected to 

something bad or unpleasant”.” 

Semantically, there is no problem of non-equivalence. The source-language 

concept is lexicalized in the target-language. The choices are based on the 

translators‟ personal preferences.  

In terms of the equivalent effect, all the choices are interchangeable, but the 

word “befall” is more effective.  

In verse 146, the Control Text uses the word “degrade” to convey the meaning 

of the Arabic word “حعظٌخٗٞح”, Asad uses the clause “abase themselves”, Irving 

uses the word “yield”, Abdel-Haleem uses the word “surrender”, Ozek and 

Pickthall use the phrase “brought low”, while Ali uses the verb “give in”. 

According to the Concise Oxford Dictionary (2011), “the word “abase” means 

“behave in a way that belittles or degrades someone”, the word “degrade” 

means “ cause to suffer a severe loss of dignity or respect: demean”, the verb 

“give in” means “cease fighting or arguing”, the word “surrender” means 

“stop resisting an opponent and submit to their authority, give up a person 

right or possession on compulsion or demand”, while the word “yield” means 

“give way to demands or pressure: submit, give way under force or 

pressure”.” 
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According to Ibn Kathīr (2010: 256), “the word “حعظٌخٗٞح” means “weakness, 

losing power, and retreat from the battle. They didn‟t degrade themselves”.” 

A similar interpretation is also given by al-Qurṭubī (2001: 416) who argues: 

“They never degraded themselves in front of their enemy, despite the fact that 

some of them were injured and others were killed”.  

Semantically, the problem of non-equivalence is because the target-language 

lacks a specific term. The source-language concept is not lexicalized in the 

target-language. All the translators use a strategy of a translation by cultural 

substitution.  

However, in terms of the equivalent effect, the choices of “give in”, 

“surrender” and “yield” have more equivalent effect than the choices of 

“abase themselves, degrade, brought low” because they are related to war, the 

actual reason for the revelation of this verse.  

As such, Irving, Abdel-Haleem and Ali convey the meaning of the Arabic 

word “حعظٌخٗٞح” more accurate than the other translators do.  

Syntactically, all of the translators follow the Arabic grammatical structure, 

except Abdel-Haleem, who, instead of using the singular masculine form of 

the word “prophet”, uses its plural masculine form “prophets”. He does not do 

only that, but he also changes the position of the clause “ُٔخ أفخرْٜ ك٠ عزيَ الله” 

by putting it before the clause “كٔخ ٝٛ٘ٞح” which is a complete subversion of the 

verse. His back translation is as follows:  ًٝؤيٖ ٖٓ أٗزيخء هخطِٞح ٓؼْٜ سريٕٞ ًؼيش ُٔخ

 أفخرْٜ ك٠ عزيَ الله كٔخ ٝٛ٘ٞح ٝٓخ مؼلٞح ٝٓخ حعظٌخٗٞح

Phonologically, the rich texture of the Holy Qur‟ ân, marked by the 

underlined parts of the verse, is again not adequately reflected in the 

translations. 

 ًٝؤيٖ ٖٓ ٗز٠ٍ  هخطَ ٓؼٚ سريٕٞ ًؼيش كٔخ ٝٛ٘ٞح ُٔخ أفخرْٜ ك٠

  عزيَ الله ٝٓخ مؼلٞح ٝٓخ حعظٌخٗٞح ٝالله يلذ حُقخرشيٖ.



  302 

In this respect, mention can be made of the /æ/ at the end of the repeated 

device “ٓخ”, which is pronounced /mæ/, and the sound /u:/ recurring at the end 

of the amalgamated sentences “مؼلٞح“ ,”ٝٛ٘ٞح” and “حعظٌخٗٞح”, which are 

pronounced /wəhənu:/, /dəʌfu:/ and /əstʌkænu:/. In this verse, too, the 

structured pattern of the Holy Qur‟ ân becomes apparent in the repetition of 

the way in which some verses consistently end the same in this Sûrah. In this 

instance it is the word “ٖحُقخرشي”.  

In terms of closeness, the translation of the Control Text can be deemed the 

best, because it uses paraphrases and it does not omit the conjunction “ٝ”, 

which is in the beginning of the first and last sentences. 

 

5.2.2.33    Sûrah 3 Verse 150 

Source Text 

.حُ٘خفشيٖرَ الله ٓٞلاًْ ٝٛٞ خيش   

 Control Text 

“Nay, Allâh is your Maulă (Patron, Lord, Helper, Protector), and He is the Best of helpers.” 

Pickthall 

“But Allah is your Protector, and He is the best of helpers.” 

Ali 

“Nay, God is your Protector: And He is the best of helpers.” 

Asad 

“Nay, but God alone is your Lord Supreme, and He is the best succour.” 

 Irving 

 “Rather God is your Protector: He is the best Supporter!” 
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 Ozek 

“But Allah is your support and He is the best of helpers.” 

 Abdel-Haleem 

 “No indeed! It is God who is your Protector: He is the Best of helpers.” 

Discussion 

In verse 150, the Control Text, Ali and Asad use the word “nay” to convey the 

meaning of the Qur‟ânic term “َر”, Pickthall and Ozek “but”, Irving “rather” 

while Abdel-Haleem uses the phrase “no indeed”. 

According to the Concise Oxford Dictionary (2011), the word “but” is “used 

to introduce a phrase or clause contrasting with what has come before or with 

what is expected”, the word “nay” means “or rather: and more than that, no, a 

negative answer”, while the word “rather” means “on the contrary, instead of, 

as opposed to”.  

According to Al-Misbah Al-Munir (2008), “the device “َر” is a conjunction 

that is used to introduce a word or a phrase that contrasts with what was said 

before”.” A similar definition is given by Mukhtār Al-Ṣiḥâḥ (2009). 

Semantically, there is no problem of non-equivalence. The source-language 

concept is lexicalized in the target-language. The difference we find stems 

from the translators‟ interpersonal preferences. From the definition of the all 

dictionaries, it is clear that the words “but”, “ nay”, “no” and “rather” are 

interchangeable in this context.  

In this verse the Control Text uses a transliteration “Maulâ” and a paraphrase 

“Patron, Lord, Helper, Protector” to convey the meaning of the Qur‟ânic term 

 Asad uses the phrase “Lord Supreme”, Ozek uses the word ,”ٓٞلاًْ“

“Support”, and Irving, Abdel-Haleem, Pickthall and Ali all use the word 

“Protector”.  
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According to the Concise Oxford Dictionary (2011), “the word “help” means 

“make it easier for someone to do something”, the word “Lord” means “a 

name for God or Christ”, the word “patron” means “a person who gives 

financial or other support to a person, organization, cause, etc.”, the word 

“Protector” means “a person or thing that protects”, while the word “supreme” 

means “highest in authority or rank, very great or greatest: most important”.”  

According to at-Ṭabarī (2011: 69), “the Qur‟ânic term “ًْٓٞلا” means 

“supporter and protector”.” According to The Dictionary of Islamic Terms 

(2010), “ the Qur‟ânic term “ًْٓٞلا” also means “supporter and protector”.” 

Semantically, in this verse the problem of non-equivalence is because the 

Qur‟ânic term “ًْٓٞلا” is a culture-specific concept that has a difference in its 

expressive meaning in the target-language. 

All the translators, with the exception of the Control Text, use a strategy of a 

translation by cultural substitution. 

The word “٠ُٝ” and its derivatives “٠ُٞٓ” are culture-specific concepts related 

to religious belief.  

Because it poses a problem for translators, Abdel-Haleem (2005: xxx) argues: 

“...Thus awliyâ‟‟ is commonly translated as „„friends‟‟ when in fact it 

generally means „„allies‟‟ or „„supporters‟‟.”  

As such, by using the transliteration “ Maulă” and a long paraphrase (Patron, 

Lord, Helper, Protector), the Control Text tries to capture all the possible 

equivalents to the Qur‟ânic term “ًْٓٞلا”. 

In terms of the equivalent effect, the phrase “Lord Supreme” has a lesser 

effect than the other words.  

One may conclude that Asad does not convey the meaning of the Qur‟ânic 

term “ًْٓٞلا” as accurately as the other translators do.  
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Syntactically, although all of the translators follow the Arabic grammatical 

structure, they used different word such as “„nay”,” but”, “rather” and “no” 

for the translation of the Arabic device “َر”. 

In terms of closeness, the translation of the Control Text is as close as 

possible to the original text, as it uses a transliteration “Maulă” and a 

paraphrase that covers all the possible meanings of the Qur‟ânic term “ًْٓٞلا”. 

5.2.2.34    Sûrah 3 Verse 153 

Source Text 

ٌُيلا طلضٗٞح ػ٠ِ ٓخ كخطٌْ ٝلا ٓخ أفخرٌْ،  ٍْ ٝحُشعٍٞ يذػًْٞ ك٠ أخشحًْ، كؤػخرٌْ ؿٔخَ رـ ار طقؼذٕٝ ٝلا طِٕٞٝ ػ٠ِ أكذٍ  

.رٔخ طؼِٕٔٞ ٝالله خزيشٌ   

Control Text 

“(And remember) when you ran away (dreadfully) without even casting a side glance at 

anyone, and the Messenger (Muhammad ) was in your rear calling you back. There did 

Allȃh give you one distress after another by way of requital to teach you not to grieve for that 

which had escaped you, nor for that which had befallen you. And Allȃh is Well-Aware of all 

that you do.”  

Pickthall 

“When ye climbed (the hill) and paid no heed to anyone, the messenger, in your rear, was 

calling you (to fight). Therefore He rewarded you grief for (his) grief that (He might teach) 

you not to sorrow either for that which ye missed, or for that which befell you. Allah is 

Informed of what ye do.”  

 Ali 

“Behold! Ye were climbing up The high ground, without even Casting a side glance At any 

one, and the Apostle, In your rear was calling you Back. There did God give One distress 

after another By way of requital, to teach you not to grieve For (the booty) that had escaped 

you And for (the ill) that had befallen you. For God is well aware Of all that ye do,”  

Asad 

“[Remember the time] when you fled, paying no heed to anyone, while at your rear the 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_
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Apostle was calling out to you-wherefore. He requited you with woe in return for (the 

Apostle‟s) woe, so that you should not grieve [merely] over what had escaped you, nor over 

what had befallen you: for God is aware of all that you do”  

Irving 

 “When you were climbing up [the hillside] and did not follow anyone and the Messenger was 

calling to you from your rear. He rewarded you with one worry after another so you would 

not feel so sad because of what had eluded your grasp nor for what had afflicted you. God is 

Informed about anything you do!”  

Ozek 

“[Remember] When you were climbing to [higher ground], paying no heed to anyone and the 

Messenger was calling out to you from behind: there Allah rewarded you with grief upon 

grief, so that you might not grieve for what you missed [the spoils] or what befell you. Allah 

is Aware of what you do.” 

Abdel-Haleem 

“You fled without looking back while the Messenger calling was out to you from behind and 

God rewarded you with sorrow for sorrow. [He has now forgiven you] so that you may not 

grieve for what you missed, or for what happened to you. God is well aware of everything you 

do.”  

Discussion  

In verse 153, the Control Text uses the verb “ran away” to convey the 

meaning of the Arabic clause “ٕٝطقؼذ”, Irving, Ozek, Pickthall and Ali use 

the verb “climbing to”, while Asad and Abdel-Haleem use the verb “fled”. 

According to the Concise Oxford Dictionary (2011), “the word “climb” 

means “go or come up a slope, stairs, etc.”, and the word “flee, past and past 

participle fled” means “run away from danger”.”  

According to Ibn Kathīr (2010: 260), “the clause “ٕٝطقؼذ” means “They 

climbed the mountain running away from the battlefield”.” 
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According to The Dictionary of Islamic Terms (2010), “the word “فؼذ” means 

“to climb up, to mount up”.” According to Al-Mawrid (2007), “the word 

 ”.”means “to ascend, climb, mount „up‟, scale, to rise, go up ”فؼذ“

Semantically, there is no problem of non-equivalence in this verse as the 

source-language concept is lexicalized in the target-language. The choices are 

based on the translators‟ preferences.  

In this verse, the Control Text uses the phrase “And remember”, Asad 

“Remember the time” and Ozek “Remember” as paraphrases to explain the 

meaning of the Arabic device “ار”, while Pickthall, Ali, Irving and Abdel-

Haleem translate it without any explanatory device.  

In this verse, the Control Text uses the phrase “And remember”, Asad 

“Remember the time” and Ozek “Remember” as paraphrases to explain the 

meaning of the Arabic device “ار”, while Pickthall, Ali, Irving and Abdel-

Haleem translate it without any explanatory device.  

Even though the word “fled” conveys the general meaning of the state of the 

Muslim‟s army which was defeated at the Battle of Uhd, it does not convey 

their actual action that was narrated by the Holy Qur‟ân as “ ِٕٝٞار طقؼذٕٝ ٝلا ط

  .and it is not the appropriate choice in this context, as well ,”ػ٠ِ أكذٍ 

By using the adverb “dreadfully” the Control Text creates a level of meaning 

which is not visible in the original text. 

By using the phrases “[the hill]”, “[the hillside]” and “[higher ground]”, the 

translations of Pickthall, Irving and Ozek give a more accurate explanation of 

the meaning of the amalgamated sentence “ٕٝطقؼذ”. 

In this indstance, the Control Text does not convey the meaning of the Arabic 

verb “ٕٝطقؼذ” as accurately as the other translators do.  

Syntactically all of the translators follow the Arabic grammatical structure. 
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In this verse, the amalgamated sentence “ِٕٝٞط”, is conveyed in the Control 

Text and Ali by the phrase “without even casting a side glance at anyone”, in 

Irving by “did not follow anyone” in Pickthall by “paid no heed to anyone”, 

Asad and Ozek by “paying no heed to anyone”, while Abdel-Haleem chooses 

“without looking back”. 

According to the Concise Oxford Dictionary (2011), “the word “glance” 

means “take a brief or hurried look”.  

According to Ibn Kathīr (2010: 260), “the clause“ِٕٝٞط” means “No one of 

you looking back at anyone”.” Similar interpretation is given by at-Ṭabarī 

(2011: 69) and al-Qurṭubī (2001: 421). 

Semantically, there is no problem of non-equivalence in this verse, as the 

source-language concept is lexicalized in the target-language and the different 

choices are the result of the translators‟ preferences. 

In terms of the equivalent effect, although the word “anyone” is omitted from 

the phrase “without looking back”, it still is the most effective one. The 

phrase “did not follow anyone”, which is used by Irving, does not convey the 

exact meaning of the clause “ِٕٝٞط”.  

Syntactically all of the translators remain true to the Arabic grammatical 

structure in their translations. However, here again, the amalgamative 

sentences are not reflected and this verse lost the noticeable assonance of 

waw-al- Jamaa “ٝ” we find in the three amalgamated sentences “ٕٝطقؼذ”, 

  .”“ طؼِٕٔٞ and ”طِٕٞٝ“

Similarly, the loss of the At-Tanwīn devices of kasratan at the end of the 

words “ ٍأكذ” and “ ٍْ  ,pronounced /ʌhʌdɪn/ and /bɪghʌmɪn/ respectively) ,”رـ

because they are in genitive forms), illustrates what has been lost as far as 

rhyme and rhythm is concerned.  

These are only two aspects of the diminished return in the translations in 

respect of the poetic quality of the verse, which is apparent when looking at 

the underlined parts below:  
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 ار طقؼذٕٝ ٝلا طِٕٞٝ ػ٠ِ أكذٍ  ٝحُشعٍٞ يذػًْٞ ك٠

ٍْ  ٌُيلا طلضٗٞح ػ٠ِ ٓخ كخطٌْ    أخشحًْ، كؤػخرٌْ ؿٔخَ رـ

 ٝلا ٓخ أفخرٌْ، ٝالله خزيشٌ رٔخ طؼِٕٔٞ.

In terms of closeness, even though Pickthall uses the pronoun “He” to convey 

the meaning of the subject of the verb “ٌْكؤػخر”, which was not mentioned 

explicitly in the verse, his translation is as close as possible to the original 

text, as it uses the word “the hill” for the amalgamated sentence “ٕٝطقؼذ”, 

which was the exact interpretation of Ibn Kathīr of this verse. 

 

5.2.2.35 Sûrah 3 Verse 154: 

Source Text 

هذ أٛٔظْٜ أٗلغْٜ يظٕ٘ٞ رخلله ؿيش حُلن ظٖ حُـخِٛيش،  ، ٝهخثلشٌ ٌْٓ٘ ٗؼخعخ  يـؾ٠ هخثلش   ػْ أٗضٍ ػِيٌْ ٖٓ رؼذ حُـْ أٓ٘ش   

َٕ حلأٓش ًِٚ لله، يخلٕٞ ك٠ أٗلغْٜ ٓخ لا يزذٝٗٚ ُي، يوُٕٞٞ ُٞ ًخ ٖٓ يوُٕٞٞ َٛ ُ٘خ ٖٓ حلأٓش  ؽيٌ  ٕ ُ٘خ ٖٓ حلأٓشؽيت. هَ ا

َـ ٓخ  ٓخ هظِ٘خ ٛخٛ٘خ. هَ ُٞ ً٘ظْ ك٠ ريٞطٌْ ُزشص حُزيٖ ًظذ ػِيْٜ حُوظَ ا٠ُ ٓنخؿؼْٜ، ُٝيزظ٠ِ الله ٓخ ك٠ فذٝسًْ، ُٝئل

 ٌْ .رزحص حُقذٝس ك٠ هِٞرٌْ. ٝالله ػِي  

 Control Text 

“Then after the distress, He sent down security for you. Slumber overtook a party of you, 

while another party was thinking about themselves (as how to save their ownselves, ignoring 

the others and the Prophet ) and thought wrongfully of Allȃh- the thought of ignorance. 

They said, “Have we any part in the affair?” Say (O Muhammad ): “Indeed the affair 

belongs wholly to Allah. “They hide within themselves what they dare not to reveal to you, 

saying: “If we had anything to do with the affair, none of us would have been killed here.” 

Say: “Even if you had remained in your homes, those for whom death was decreed would 

certainly have gone forth to the place of their death,” but that Allȃh might test what is in your 

breasts: and to purify that which was in your hearts (sins), and Allȃh is All-Knower of what is 

in (your) breasts.”  

Pickthall 

“Then, after grief, He sent down security for you. As slumber did it overcome a party of you, 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_
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while (the other) party, who were anxious on their own account, thought wrongly of Allah, the 

thought of ignorance. They said: Have we any part in the cause? Say (O Muhammad): The 

cause belongeth wholly to Allah. They hide within themselves (a thought) which they reveal 

not unto thee, saying: Had we had any part in the cause we should not have been slain here. 

Say: Even though ye had ye had been in your houses, those appointed to be slain would have 

gone forth to the places where they were to lie. (All this hath been) in order that Allah might 

try what is in your breasts and prove what is in your hearts. Allah is Aware of what is hidden 

in the breasts (of men).”  

Ali 

“After (the excitement) Of the distress, He sent down Calm on a band of you, Overcome with 

a slumber, While another band, Was stirred to anxiety by their own feelings Moved by wrong 

suspicions Of God-suspicions due To Ignorance. They said: “What affair is this of ours?” Say 

thou: “Indeed, this affair Is wholly God‟s” They hide In their minds what they Dare not 

reveal to thee. They say (to themselves): “If we had had anything To do with this affair, We 

should not have been In the Slaughter here.” Say: “Even though you had remained In your 

homes, those For whom death was decreed Would certainly have gone forth To the place of 

their death”. But (all this was) That God might test What is in your breasts And purge what is 

In your hearts. For God knoweth well The secrets of your hearts. 

Asad 

“Then, after this woe, He sent down upon you a sense of security, an inner calm which 

enfolded some of you, whereas the other, who cared mainly for themselves, entertained wrong 

thoughts about God-thoughts of pagan ignorance-saying, “Did we, then, have any power of 

decision [in this matter]? Say: “Verily all power of decision does rest with God”-[as for 

them,] they are trying to conceal within themselves that [weakness of faith] which they would 

not reveal unto thee, [O Prophet, by] saying, “If we had power of decision, we would not 

have left so many dead behind.” Say [unto them]: “Even if you had remained in your homes, 

those [of you] whose death had been ordained would indeed have gone forth to the places 

where they were destined to lie down. And [all this befell you] so that God might put to a test 

all that you harbour in your bosoms, and render innermost hearts pure of all dross: for God 

is aware of what is in the hearts [of men].” 

Irving 

“Then following [your] worry, He sent down confidence upon you: a drowsiness overcame 

one squadron of yours, while another squadron fretted themselves thinking something besides 

the Truth about God guess-work from [the times of] Ignorance. They said: “Is this a concern 
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of ours in any way?” Say: “The whole concern is up to God” They hide something they do 

not show in their souls: they say: “If we had had anything to do with the matter, we would not 

have had to fight here.” Say: “Even though you were in your own homes, those for whom 

killing has been prescribed would have shown up on their deathbeds, so that God might test 

what is on your minds and purge whatever is in your hearts. God is Aware of whatever is on 

your minds.” 

Ozek 

“Then after grief, He sent down security upon you. A sleep which overtook some, while others 

lay troubled on their own account, moved by wrong suspicions of Allah, the suspicions of 

ignorance. They said: Have we any decision in the matter?” Say [O Muhammad]: “The 

matter belongs wholly to Allah.” They hide within themselves [a thought] which they reveal 

not to you, saying: “Had we had any decision in the matter we should not have been slain 

here. Say: Even if you had been in your houses, those appointed to be slain would have gone 

forth to the places where they were to lie. [All this hath been] In order that Allah might try 

what is in your breasts and prove what is in your hearts. Allah knows what is hidden in the 

breasts.” 

 Abdel-Haleem 

 “After sorrow, He caused calm to descend upon you, a sleep that overtook some of you. 

Another group, caring only for themselves, entertained false thoughts about God, thoughts 

more appropriate to pagan ignorance, and said, “Do we get a say in any of this?” [Prophet], 

tell them, „Everything to do with this affair is in God‟s hands.‟ They conceal in their hearts 

things they will not to reveal to you. They say, “If we had had our say in this, none of us 

would have been killed here." Tell them, “Even if you had resolved to stay at homes, those 

who were destined to be killed would still have gone out to meet their death.‟ God did this in 

order to test everything within you and in order to prove what is in your hearts. God knows 

your innermost thoughts very well.” 

Discussion  

In verse 154, the Control Text, Pickthall and Ali use the word “slumber” to 

convey the meaning of the Qur‟ânic term “ٗؼخط”. Asad uses the phrase “inner 

calm”, Irving uses the word “drowsiness”, while Ozek, and Abdel-Haleem use 

the word “asleep”.  
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According to the Concise Oxford Dictionary (2011), “the word “calm” means 

“not showing or feeling nervousness, anger, or other emotions” and the word 

“slumber” means “a sleep”.” According to at-Ṭabarī (2011: 262), “the 

Qur‟ânic term “ٗؼخط” means “sleep, drowsiness, slumber”.” According to The 

Dictionary of Islamic Terms (2010), “the word “slumber” means “ع٘ش، ٗؼخط”.” 

According to Al-Mawrid (2007), “the word “ٗؼخط” means “drowsiness, 

sleepiness, somnolence, lethargy”.”  

Semantically, the Qur‟ânic term “ٗؼخط” creates a problem of non-equivalence, 

because the target-language lacks a specific term or hyponym.  

All the translators use a strategy of a translation by a more general word.  

According to Al-Misbâḥ Al-Munīr (2008), “Arabic has nine distinctive names 

for the degrees of the word “ّٞٗ”. The word “ٗؼخط” is the condition in which 

the body needs sleep, the word “ٖحُٞع” is the heavy state of the word “ٗؼخط”, 

the word “حُظشٗين” is the condition in which the eyes can be opened or closed 

with difficulty, the word “حٌُشٟ ٝحُـٔل” is the condition before closing the 

eyes, the word “حُؼلن”is the state of being asleep but one can hear the sound of 

what is around him/her, and the words “حُٜـٞد ٝحُٜـٞع”is the most heaviest or 

deepest condition of the sleep in which one cannot hear the sound of what is 

around him/her “.” However, all the meanings that these words project do not 

capture the exact meaning of the Qur‟ânic term “ٗؼخط” and they certainly 

show the limitations of the dictionary definitions. the Holy Qur‟ân 

differentiates between three degrees of this state: “ع٘ش ، حُ٘ؼخط ،ّٞٗ” as it was 

explained earlier in this study. 

As far as the state of the Companions at that time was concerned, Ibn Kathīr 

writes:  

The Companion Abu Talha narrated: I was among the fighting men during 

the Battle of Uhd: slumber also overtook me, so that I could not help 

myself: my sword fell from my hand, and I picked it up, and it fell out 

again: and this happened to me many times.” So this is a clear distinction 

between these three words as he was aware of his sword‟s falling down 

from his hand. (2010: 263) 
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Semantically, none of the choices of “asleep, drowsiness, inner calm and 

slumber” which are used by all translators is the exact equivalent for the 

Qur‟ânic term “ٗؼخط”, but still they manage to convey the general meaning of 

the state that overcame the Muslim fighters at that night. 

In the same verse,when trying to convey the Qur‟ânic term “ْحُـ”, the Control 

Text uses “the distress”, Pickthall and Ozek “grief”, Ali the phrase “(the 

excitement) Of the distress”, Asad uses the phrase “this woe”, Irving uses the 

phrase“[your] worry”, while Abdel-Haleem uses the word “sorrow”.  

According to the Concise Oxford Dictionary (2011), “the word “distress” 

means “ extreme anxiety, sorrow or pain”, the word “grief” means “intense 

sorrow, especially caused by someone‟s death, trouble or annoyance”, the 

word “sorrow” means “a feeling of deep distress caused by loss or 

disappointment, the outward expression of grief” the word “woe” means 

“great sorrow or distress, trouble” and the word “worry” means “ feel or cause 

to feel troubled over actual or potential difficulties, expressing anxiety”.” 

According to The Dictionary of Islamic Terms (2010), “the word “ْؿ” means 

“anguish, affliction”.” 

According to Al-Mawrid (2007), “the words “ؿْ، كضٕ، ًآرش” means “grief, 

sorrow, sadness, anguish, depression, low spirit, worry”.”  

Semantically, there is no problem of non-equivalence. Therefore, the choices 

show that the translations are based on the translators' own preferences. 

In attempting to convey the meaning of the Qur‟ânic term “أٓ٘ش” in this verse,, 

the Control Text, Pickthall and Ozek use “security”, Ali and Abdel-Haleem 

the word “Calm”, Asad uses the phrase “a sense of security”, while Irving 

uses the word “confidence”. 

According to the Concise Oxford Dictionary (2011), “the word “calm” means 

“not showing or feeling nervousness, anger, or other emotions”, the word 

“confidence” means “the belief that one can have faith in or rely on someone 

or something, a positive feeling arising from an appreciation of one‟s own 
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abilities”, and the word “security” means “the state of being or feeling 

secure”.” 

According to The Dictionary of Islamic Terms (2010), “the Qur‟ânic term 

 ”.”means “security ”أٓ٘ش“

According to Al-Mawrid (2007), “the word “calm” means “عٌٕٞ، ٛذٝء”, the 

word “confidence” means “ائخٕ،ػوش، ػوش رخُ٘لظ” and the word “security” means 

 The same definitions are given by the Concise Oxford ”.”أٖٓ، هٔؤٗي٘ش، علاّ“

Dictionary. 

Semantically, there is no problem of non-equivalence. as the source-language 

is lexicalized in the target-language. The different choices made in the 

translations therefore simply reflect the translators' own preferences.  

However, since the meaning of the “sense of something” is not the same as 

the meaning of that “something itself”, the phrase “a sense of security” does 

not convey the meaning of the Qur‟ânic term “أٓ٘ش” as accurately as the word 

“security”. From the definition of both dictionaries, the word “confidence” 

does not convey the meaning of the Qur‟ânic term “أٓ٘ش”. In terms of Nida‟s 

equivalent effect, the choice of the word “security” has the most effect. 

Syntactically, all of the translators maintain the Arabic syntax, but Ali and 

Abdel-Haleem omit the conjunction “ْػ” from their translations.  

The Qur‟ânic term “ْٜٓنخؿؼ” in this verse is conveyed by the phrase “the 

place of their death” in the Control Text and Ali, in in Pickthall and Ozek by 

the phrase “the places where they were to lie”, in Asad by the phrase “the 

places where they were destined to lie down”, in Irving by the phrase “their 

deathbeds”, and by the phrase “meet their death” in Abdel-Haleem.  

According to Al-Misbâḥ Al-Munīr (2008) and Muktār Al-Ṣiḥâḥ (1990), “the 

word “مـغ” is the root form of the word “ٓنخؿغ”, which means to lie down 

on the earth”. 
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According to the interpretations of at-Ṭabarī (2011: 70), “the Qur‟ânic term 

 means “the places where they will die”.” A similar interpretation is ”ٓنخؿغ“

given by al-Qurṭubī (2001: 423). 

Pickthall, Ozek and Asad use the propositional meaning of the word “مـغ”, 

while the Control Text, Ali, Irving and Abdel-Haleem use the intended 

meaning of the Qur‟ânic term “ْٜٓنخؿؼ”. 

As such, the phrases “the place of their death”, “their deathbeds” and “meet 

their death” convey the meaning more accurate than the other phrases. 

These various semantic and syntactic phrases do not only show the difficulty 

of translation of the Holy Qur‟ân but they show the differences in its 

understanding as well.  

In the Arabic, as has been shown before, At-Tanwīn contributes to the poetic 

nature of the text by the resultant repetition of sound clusters at the end of 

words. In this verse we see it in the fathatan at the end of the words “  أٓ٘ش”, 

 ,/pronounced /ʌmʌtʌn/, /nʊɑ:sʌn/ and /tɑ:ɪfʌtʌn) ,”هخثلش  “ and ”ٗؼخعخ  “

respectively), and in the damatan at the end of the words “ ٌؽتٌ “ ,”هخثلش” and 

“ ٌْ   .which are pronounced /tɑ:ɪfʌtʊn/, /ʃeɪʊn/ and /ʌli:mʊn/, respectively ,”ػِي

 Returning to the more poetic features, this verse lost the noticeable assonance 

of waw-al-Jamaa “و” at the end of the amalgamated sentences “ىوىظي”, 

 at the beginning of ”ط“ the consonance ,”هىودبي“ and ,”ىوفخي“ ,”ىولوقي“

the repeated words “ةفئاط” and the consonance “ه” at the beginning of the 

devices “اه“ ,”له” and “اىه”. 

As far as the sound stratum is concerned,. the lost repeated sounds are /ʌn/ at 

the end of the words “  ٗؼخعخ  “ ,”أٓ٘ش” and “  هخثلش”, which are pronounced 

/ʌmʌtʌn/, /nʊɑ:sʌn/ and /tɑ:ɪfʌtʌn/, the repeated sounds /ʊn/ at the end of the 

words “ ٌؽتٌ “ ,”هخثلش” and “ ٌْ  which are pronounced /tɑ:ɪfʌtʊn/, /ʃeɪʊn/ and ,”ػِي

/ʌli:mʊn/, the repeated sounds /kʊm/ at the end of the amalgamated devices 

 and “ٌْ٘ٓ”, which are pronounced /ʌleɪkʊm/ and /mɪnkʊm/, the same ”ػِيٌْ“

repeated sounds at the end of the amalgamated sentences “ٌْريٞط”, “ ًْفذٝس ” 
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and “ٌْهِٞر”, which are pronounced /bʊju:tɪkʊm/, /sʊdʊrɪkʊm/ and 

/gʊlʊbɪkʊm/, as well as the repeated sounds /u:n/ at the end of the 

amalgamated sentences “ٕٞ٘يخلٕٞ“ ,”يظ” and the repeated amalgamated 

sentences “ُٕٞٞيو”, which are pronounced /jəðʊnu:n/, /jʊkhfu:n/ and /jəgʊlu:n/, 

respectively.  

These losses, and others which diminish the poetic nature of the translations, 

are clear when looking at the underlined sections of the verse:  

 ػْ أٗضٍ ػِيٌْ ٖٓ رؼذ حُـْ أٓ٘ش   ٗؼخعخ   يـؾ٠ هخثلش   ٌْٓ٘،

  ٝهخثلشٌ  هذ أٛٔظْٜ أٗلغْٜ يظٕ٘ٞ رخلله ؿيش حُلن ظٖ حُـخِٛيش، 

َٕ حلأٓش ًِٚ لله،   يوُٕٞٞ َٛ ُ٘خ ٖٓ حلأٓش ٖٓ ؽيت. هَ ا

  يخلٕٞ ك٠ أٗلغْٜ ٓخ لا يزذٝٗٚ ُي، يوُٕٞٞ ُٞ ًخٕ ُ٘خ ٖٓ

  حلأٓش ؽيٌ ٓخ هظِ٘خ ٛخٛ٘خ. هَ ُٞ ً٘ظْ ك٠ ريٞطٌْ ُزشص حُزيٖ

  ًظذ ػِيْٜ حُوظَ ا٠ُ ٓنخؿؼْٜ، ُٝيزظ٠ِ الله ٓخ ك٠ فذٝسًْ،

ٌْ رزحص حُقذٝس.  َـ ٓخ ك٠ هِٞرٌْ. ٝالله ػِي    ُٝئل

In terms of closeness, the Control Text is possibly the closest to the original 

text, because it uses the word “slumber” for the Arabic word “ٗؼخط” and the 

phrase “place of their death” for the Arabic phrase “ْٜٓنخؿؼ”, as well as the 

paraphrase “as how to save their ownselves, ignoring the others and the 

Prophet ”, which described the real state of the Muslim fighters at the 

Battle of Uhd. 

 

5.2.2.36    Sûrah 3 Verse 161: 

Source Text 

.ٓخ ًغزض ْٝٛ لا يظِٕٔٞ إٔ يـَ ٖٝٓ يـَِ يؤص رٔخ ؿَ يّٞ حُويخٓش ػْ طٞك٠ ًَ ٗلظٍ  ٝٓخ ًخٕ ُ٘ز٠ٍ   

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_
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Control Text 

 “It is not for any Prophet to take illegally a part of the booty (Ghalûl), and whosoever 

deceives his companions as regards the booty, he shall bring forth on the Day of Resurrection 

that which he took (illegally). Then every person shall be paid in full what he has earned and 

they shall not be dealt with unjustly.” 

Pickthall 

 “It is not for any Prophet to deceive (mankind) Who so deceiveth will bring his deceit with 

him on the Day of Resurrection. Then every soul will be paid in full what it hath earned: and 

they will not be wronged.” 

Ali 

 “No prophet could (ever) Be false to his trust. If any person is so false, He shall, On the Day 

Of Judgment, restore What he misappropriated: Then shall every soul Receive its due, - 

Whatever it earned, - And none shall be Dealt with unjustly.” 

 Asad 

 “AND IT IS not conceivable that a prophet should deceive - since he who deceives shall be 

faced with his deceit on the Day Resurrection, when every human being shall be repaid in full 

for whatever he has done, and none shall be wronged.”  

 Irving 

 “No prophet should hold back anything: and anyone who defrauds [someone else] will bring 

along whatever he has been withholding on Resurrection Day. Then every soul will be repaid 

for whatever it has earned, and they will not be harmed.” 

Ozek 

“It is not [possible] for any Prophet to deceive [mankind]: whoever deceives will bring his 

deceit with him on the Day of Resurrection. Then every soul will be paid in full what it has 

earned: and they will not be wronged.” 

 Abdel-Haleem 

“It is inconceivable that a prophet would ever dishonestly take something from the battle 

gains. Anyone who does so will carry it with him on the Day of Resurrection, when each soul 
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will be fully repaid for what it has done: no one will be wronged.” 

Discussion  

In verse 161, the Control Text uses a long sentence “to take illegally a part of 

the booty” and a transliteration “Ghulûl” to convey the meaning of the Arabic 

word “َيـ”. Asad, Ozek and Pickthall use the verb “deceive”, Irving uses the 

phrase “should hold back anything” and the word “defraud”, Abdel-Haleem 

uses the clause “would ever dishonestly take something from the battle gains”, 

Ali uses the phrase “could ever be false to his trust”. 

According to the Tafsīr of at-Ṭabarī (2011: 71) “the Qur‟ânic term “َيـ” 

means “to betray, to take illegally a part of the booty”.” A similar 

interpretation is given by Ibn Kathīr (2010: 265) and al-Qurṭubī (2001: 429). 

According to the Dictionary of Islamic Terms (2010: 387) “the word “  َ  ”ؿ

means “defraud”.” 

According to the Concise Oxford Dictionary (2011), “the word “deceive” 

means “deliberately cause someone to believe something that is not true”, and 

the word “defraud” means “illegally obtain money from someone by 

deception”.” 

Semantically, the problem of non-equivalence in this verse surfaces because 

this is a culture-specific concept. The source-language concept is not 

lexicalized in the target-language.  

The Control Text uses a strategy of a translation by a transliteration and a 

paraphrase using related words. Asad, Ozek and Pickthall use a strategy of 

cultural substitution. Irving uses a strategy of a translation by a paraphrase 

using unrelated words. Abdel-Haleem and Ali uses a translation by a 

paraphrase using related words. However, the reason for the revelation of this 

verse was because some items from the war-spoils after the Battle of Badr 

were missing and the hypocrites took advantage of this incident and accused 

the Prophet ( ) of stealing them.  

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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It is a very strong warning against whoever deceives or steals something. In 

this case, the Control Text and Abdel-Haleem convey the concept of the 

Qur‟ânic term “َيـ” more accurate than the other translators do. But despite 

this fact, all translators manage to convey the general meaning of the concept 

as they would all have some similar equivalent effect on the receptor.  

Syntactically, all of the translators maintain the Arabic syntax. 

In the next sentence, the word “person”, is used by the Control Text to convey 

the meaning of the meaning of the Arabic word “ٗلظ”. Pickthall, Ali, Irving, 

Ozek and Abdel-Haleem all use the word “soul”, while Asad uses the word 

“human being”.  

According to the Concise Oxford Dictionary (2011), “the word “human 

being” means “a man, woman or child of the species Homo sapiens”, the 

word “person” means “a human being regarded as an individual” and the 

word “soul” in this context means “the spiritual or immaterial part of a person, 

regarded as immortal, a person‟s moral or emotional nature or sense of 

identity”.” 

According to Al-Mawrid (2007), “the word “human” means “ ،ٟآد٠ٓ، رؾش

 and the word “soul” means ”ؽخـ، حٗغخٕ“ the word “person” means ,”حٗغخ٠ٗ

 ”.”حُ٘لظ، حُشٝف، ؽخـ“

Semantically, in spite of the nuances in meaning between these choices, given 

the definition of both dictionaries, the most accurate one is the word “soul”. 

By using the sentences “they shall not be dealt with unjustly” and “And none 

shall be Dealt with unjustly” the Control Text and Ali maintain the rhythm of 

this verse. By respectively using the sentences “and they will not be 

wronged”, “and none shall be wronged”, “and they will not be harmed”, “and 

they will not be wronged” and “no one will be wronged”, Pickthall, Asad, 

Irving, Ozek and Abdel-Haleem do not maintain the rhythm of this verse in 

the sentence “ِٕٞٔلا يظ ْٛٝ” . 
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 Looking at other poetic features of the Holy Qur‟ ân as far as the sound 

stratum is concerned, most of them marked by the underlined parts of the 

verse, is not present in the translations. 

 ٝٓخ ًخٕ ُ٘ز٠ٍ  إٔ يـَ ٖٝٓ يـَِ يؤص رٔخ ؿَ يّٞ 

  حُويخٓش ػْ طٞك٠ ًَ ٗلظٍ  ٓخ ًغزض ْٝٛ لا يظِٕٔٞ

Very apparent, for instance, is the loss of the sound cluster /ghʊl/ at the end of 

the words “َيـَِ“ ”يـ” and “َؿ”, which are pronounced /jʌghʊl /, /jʌghəlʊl/ 

and /ghʌl/ 

Although the Control Text correctly uses the clause “take illegally a part of 

the booty (Ghalûl)”, in terms of closeness, it is Abdel-Haleem‟s translation 

that is as close as possible to the original text, because it uses the adverb “ 

would ever” to emphasize one of the prophethood‟s basic, obligatory features 

as it were stated by al-Mawardi (1994: 89-90): “To convey the message of 

Allȃh, the prophet should ever be a male, truthful, honest, clever, brave, 

generous, patient, kind, humble and free from all kind of infectious diseases”. 

 

5.2.2.37    Sûrah 3 Verse 164: 

Source Text 

ٌٖ الله ػ٠ِ حُٔئٓ٘ يٖ ار رؼغ كيْٜ سعٞلا  ٖٓ أٗلغْٜ يظِٞح ػِيْٜ آيخطٚ ٝيضًيْٜ ٝيؼِْٜٔ حٌُظخد ٝحُلٌٔش ٝإ ًخٗٞح ٖٓ ُوذ ٓ

 ٍٍ ٍٖ  هزَ ُل٠ ملا .ٓزي  

 Control Text 

“Indeed, Allâh conferred a great favour on the believers when He sent among them a 

Messenger (Muhammad ) from among themselves, reciting to them His Verses (the 

Qur‟ân), and purifying them (from sins by their following him), and instructing them (in) the 

Book (the Qur‟ân) and Al-Hikmah [the wisdom and the Sunnah of the Prophet (i.e. his 

legal ways, statements, acts of worship)], while before that they had been in a manifest error.” 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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Pickthall 

“ Allah verily hath shown grace to the believers by sending unto them a messenger of their 

own who reciteth unto them His revelations, and causeth them to grow, and teacheth them the 

Scripture and wisdom: although before (he came to them) they were in flagrant error.” 

Ali 

“God did confer A great favour On the Believers When He sent among them An Apostle from 

among Themselves, rehearsing Unto them the Signs Of God, sanctifying them, and instructing 

them In Scripture and Wisdom, While, before that, They had been In manifest error.” 

 Asad 

“Indeed, God bestowed a favour upon the believers when he raised up in their midst an 

apostle from among themselves, to convey His messages unto them, and to cause them to 

grow in purity, and to impart unto them the divine writ as well as wisdom- whereas before 

that they were indeed, most obviously, lost in error.” 

Irving 

“God has benefited believers whenever He sent them a messenger from among themselves, to 

recite His verses to them, and purify them, and teach them the Book and wisdom, whereas 

previously they had been in plain error.” 

 Ozek 

 “Allah has surely shown favour to the believers by sending them a Messenger of their own to 

recite to them His signs, and purify them and instruct them in the Book and in wisdom: while 

before they were in evident error.” 

 Abdel-Haleem 

 “God has been truly gracious to the believers in sending a Messenger from among their own, 

to recite His revelations to them, to make them grow in purity, and to teach them the Scripture 

and wisdom- before that they were clearly astray.” 

Discussion  
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In verse 164, the Control Text, Irving and Ozek use the verb “purify” to 

convey the meaning of the Qur‟ânic term “ْٜيضًي”, Asad and Abdel-Haleem 

the clause “grow in purity”, Pickthall the verb “grow” while Ali uses the verb 

“sanctify”. 

According to the Concise Oxford Dictionary (2011), “the word “grow” means 

“undergo natural development by increasing in size and changing physically, 

become larger or greater over time, increase”, the word “purify” means 

“remove contaminants from: make pure ”, and the word “sanctify” means 

“consecrate, free from sin”.” 

According to Al-Qāmūs Al-Muḥīd (2009), Al-Misbâḥ Al-Munīr (2008) and 

Mukhtār Al-Ṣiḥḥḥ (1990), “the word “ص٠ً” is a root, it means “grow and 

increase”, and the Qur‟ânic term “Zakâh” is derived from it”.” According to 

The Dictionary of Islamic Terms (2010), “the word “ص٠ً” means “to grow, 

purify, justify, pay Zakâh”.” The same definition is given by the Concordance 

of the Qur‟ânic Vocabulary Interpreted (2005): “the word “ص٠ً” has many 

different meanings such as purify, grow, remove sins”.” 

Semantically, the problem of non-equivalence arises in this verse because this 

is a culture-specific concept. The source-language word is semantically 

complex.  

All the translators use a translation by cultural substitution.  

The context continuously determines the meaning of any discourse, Qur‟ânic 

or otherwise. Knowing that the word “ص٠ً” can mean, amongst others, 

“praise”, “righteousness” and “ purify”, an example to demonstrate this can be 

found in Sûrahs 4, 18 and 78.  

Have you not seen those (Jews and Christians) who claim 

sanctity for themselves? Nay, but Allâh sanctifies whom 

He wills” (CT 4:49) 

.أُْ طش ا٠ُ حُزيٖ يضًٕٞ حٗلغْٜ، رَ الله يض٠ً ٖٓ يؾخء، ٝلا طظِٕٔٞ كظيلا    
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 “So we intended that their Lord should change him for them for 

one better in righteousness and nearer to mercy” (CT 18:81)  

هشد سكٔخ  كؤسدٗخ إٔ يزذُٜٔخ سرٜٔخ خيشح  ٓ٘ٚ صًخس  ٝأ   

 “And say (to him): “Would you purify yourself (from the sin of 

disbelief by becoming a believer?” (CT 97:18) 

 كوَ َٛ ُي ا٠ُ إٔ طض٠ً

In these contexts the word “ص٠ً” alternatively means purify, sanctify or grow 

in purity. It is clear that using the word “grow” without any paraphrase is not 

a satisfactory equivalent for the Arabic amalgamated sentence “ْٜيضًي”. 

Syntactically, all of the translators follow the Arabic grammatical structure, 

but Irving omits the Arabic assertive device “ُوذ” from his translation. 

In attempting to convey the meaning of the Arabic word “ٖٓزي” in this verse, , 

the Control Text and Ali use the phrase “manifest error”, Pickthall “flagrant 

error”, Asad “most obviously, lost in error”, Irving “plain error”, Ozek 

“evident error” and Abdel-Haleem “clearly astray”. 

According to the Concise Oxford Dictionary (2011), “the word “error” means 

“a mistake, the state of being wrong in conduct or judgement”, the word 

“evident” means “plain, obvious, clear”, the word “flagrant” means 

“conspicuous: blatant”, the word “manifest” means “clear or obvious to the 

eye or mind” and the word “plain” means “easy to perceive or understand: 

clear”.”  

According to Al-Mawrid (2007), “the word “error” means “ؿِو، خطؤ”, the 

word “evident” means “ٝحمق، ريٖ، ؿ٠ِ”, the word “flagrant” means “ ،كخمق

 and the word ”ظخٛش، ؿ٠ِ، ٝحمق“ the word “manifest” means ,”كظيغ،ٓؾٜش، أػيْ

“plain” means “عَٜ، ٝحمق، ؿ٠ِ”.”  

Semantically, looking at the definition of the both the dictionaries, the choice 

of the word “flagrant” does not convey the correct meaning of the Arabic 

word “ٖٓزي” 
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In terms of equivalence, although the concept of the word “ٖٓزي” is lexicalized 

in the target-language, it requires two or more English words to be conveyed. 

The options chosen by the translators is indicative of the difficulty of finding 

an equivalent for the language of the Holy Qur‟ ân. 

By using the phrase “manifest error”, “flagrant error”, “most obviously, lost in 

error”, “plain error”, and “clearly astray” none of the translators maintain the 

rhythm of the word “ٖٓزي” at the end of the verse. 

In respect of some of the poetic aspects, one can point out the patent loss of 

the sound /hɪm/, present in the letters “مه” at the end of the amalgamated 

devices and sentences “ْٜيضًيْٜ“, ”ػِيْٜ“ ,”أٗلغْٜ“ ,”كي”, and “ِْٜٔيؼ” , and 

pronounced /fi:hɪ m /, /ʌnfʊsɪhɪm/, /ʌleɪhɪm / and /jʊzəki:hɪm/ respectively.  

ٌٖ  الله ػ٠ِ حُٔئٓ٘يٖ ار رؼغ كيْٜ سعٞلا  ٖٓ أٗلغْٜ   ُوذ ٓ

  يظِٞ ػِيْٜ آيخطٚ ٝيضًيْٜ ٝيؼِْٜٔ حٌُظخد ٝحُلٌٔش ٝإ

 ٍٖ ٍٍ  ٓزي    ًخٗٞح ٖٓ هزَ ُل٠ ملا

In terms of closeness, the translation of the Control Text is as close as 

possible to the original text, because it uses the words “reciting”, “His Verses” 

and the transliteration and paraphrases in an effort to convey or capture the 

full meaning. 

5.2.2.38    Sûrah 3 Verse 176: 

Source Text 

ٌْ  ٝلا يلضٗي حُزيٖ يغخسػٕٞ ك٠ حٌُلش اْٜٗ ُٖ ينشٝح الله ؽيجخ  يشيذ الله ألا يـؼَ ُْٜ كظخ  ك٠ حلآخشس ُْٜٝ ػزحدٌ  .ػظي  

 Control Text 

“And let not those grieve you (O Muhammad ) who rush with haste to disbelieve: verily, 

not the least harm will do to Allâh. It is Allâh‟s Will to give them no portion in the Hereafter. 

For them there is a great torment.” 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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Pickthall 

“Let not their conduct grieve thee, who run easily to disbelief, for lo! They injure Allah not at 

all. It is Allah‟s will to assign them no portion in the Hereafter, and theirs will be an awful 

doom.” 

Ali 

“Let not those grieve thee Who rush headlong Into Unbelief: Not the least harm Will they do 

to God: God‟s Plan is that He Will give them no portion In the Hereafter, But a severe 

punishment.” 

Asad 

“And be not grieved by those who vie with one another in denying the truth: verily, they can 

in no wise harm God. It is God‟s will that they shall have no share in the [blessings of the] 

life to come: and tremendous suffering awaits them.” 

 Irving 

“Let not those who hasten on to disbelief sadden you: they will never injure God in any way. 

God wants to grant them no fortune in the Hereafter, where they will have terrible torment.” 

 Ozek 

“[O Muhammad] let not their conduct grieve you, who run easily to disbelief. They will not 

harm Allah at all. He wants to assign them no share in the Hereafter, and theirs will be a 

formidable torment.” 

 Abdel-Haleem 

 “[Prophet], do not be grieved by those who are quick to disbelieve. They will not harm God 

in the least: it is God‟s will that they will have no share in the Hereafter- a terrible torment 

awaits them.” 

Discussion 

In verse 176, the Control Text uses a clause “who rush with hastes to” to 

convey the meaning of the Arabic clause “ٕٞيغخسػ”. Asad uses the clause 

“those who vie with”, Irving uses the clause “those who hasten on”, Ozek and 
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Pickthall use the clause “who run easily to”, Abdel-Haleem uses the clause 

“those who are quick to”, Ali uses the clause “who rush headlong into”. 

According to the Concise Oxford Dictionary (2011), “the word “haste” means 

“excessive speed or urgency of action”, the word “quick” means “moving fast 

or doing something in a short time”, the word “run” means “move at a speed 

faster than a walk, never having both or all feet on the ground at the same 

time”, the word “rush” means “move or act or cause to move or act with 

urgent haste”, while the word “vie with” means “compete eagerly with others 

in order to do or achieve something”.” 

According to Al-Mawrid (2007), “the word “عخسع” means “hurry, hasten, rush, 

dash, run to”.” 

Semantically, in this verse, the problem of non-equivalence is due to the 

differences in form as the amalgamative structure “ٕٞيغخسػ” does not exist 

English. Although the source-language concept is generally lexicalized in the 

target-language, there is no specific equivalent in the target-language. 

All the translators use a translation by cultural substitution based on their own 

judgement. However, the back translation of Asad will be“ يظ٘خكغٕٞ ك٠ حُغزخم حُزيٖ 

 which is a kind of misinterpretation of the meaning of the Arabic ,”ا٠ُ حٌُوش

verb “يغخسع”. 

In terms of the equivalent effect, the clause “those who vie with” in this verse 

has lesser effect than the clauses “who rush with hastes to”, “those who hasten 

on”, “who run easily to”, “those who are quick to” and “who rush headlong 

into” because all of them are synonyms and can be equivalents for the Arabic 

word “يغخسػٕٞ ك٠ حٌُلش”.  

By using the phrases “a great torment”, “a severe punishment”, “terrible 

torment” and “a formidable torment”, the Control Text, Ali, Irving and Ozek 

maintain the grammatical structure of the Arabic phrase “ْػزحد أُي ُْٜٝ”. On the 

other hand by using the phrases “an awful doom”, “tremendous suffering 

awaits them”, and “a terrible torment awaits them”, respectively, Pickthall, 
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Asad and Abdel-Haleem do not maintain the grammatical structure of this 

phrase at the end of the verse.  

Nevertheless, Asad (1980: viii) argues: “With all this, however, I make no 

claim to having reproduced anything of the indescribable rhythm and rhetoric 

of the Qur‟ân.” 

Syntactically, all of the translators, in general, follow the Arabic grammatical 

structure of the first part of the verse.  

The amalgamated sentences “ٕٞيغخسػ” and “ينشٝح” consist of the verbs 

 and waw al-Jmaa‟ “ٝ” as a subject in both of them, In all ”ينش“ and ”يغخسع“

these sentences the subject is a part of the verb. These amalgamative 

structures are not reflected in the translations. 

In respect of the poetic feature, this verse lost the assonance of waw al-jmaa 

“ٝ”at the end of the amalgamated sentences “ٕٞيغخسػ” and “ينشٝح” , 

respectively.  

In the Arabic, as has been shown before, At-Tanwīn contributes to the poetic 

nature of the text by the resultant repetition of sound clusters at the end of 

words. In this verse we see it in the fathatan at the end of the words “  ؽيجخ” and 

“ كظخ    ”, (pronounced /ʌmʌtʌn/, /nʊɑ:sʌn/ and /tɑ:ɪfʌtʌn/, respectively), and in 

the damatan at the end of the words “ ػزحدٌ   ”,and “   ٌْ ػظي ”, which are 

pronounced /ʃeɪʌn/ and / həðʌn /, and /əðæbʊn/ and /ə l i:mʊn/, respectively. 

One more than one occasion, the strong presence of the At-Tanwīn is reflected 

at the very end of a verse, which, in turn, contributes to the structural unity of 

the whole Sûrah, as was mentioned on more than one occasion earlier. 

Looking at the marked sections of the verse, it is clear that the translations do 

not reflect this rich sound level of the Holy Qur‟ ân.  

 ٌْ  ٝلا يلضٗي حُزيٖ يغخسػٕٞ ك٠ حٌُلش اْٜٗ ُٖ ينشٝح الله ؽيجخ   يشيذ الله ألا يـؼَ ُْٜ كظخ   ك٠ حلآخشس ُْٜٝ ػزحدٌ  ػظي
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This would include the abundant repetition of the sound of the letter “ٕ” in the 

words “يغخسػٕٞ“ ,”يلضٗي”, and in the device “ْٜٗا” and “ُٖ”, as well as sound of 

the letter “س” in the words “ٕٞحٌُلش“ ,”يغخسػ” and “ينشٝح” . 

As it uses the sentence “who rush with haste to” which carries the spirit of the 

amalgamated sentence “ٕٞيغخسػ”, follows the Arabic structure and it does not 

omit the conjunction “ٝ” at the beginning of the Arabic verse, in addition to 

the paraphrase (O Muḥammad ), it is the translation of the Control Text is 

as close as possible to the original text.  

 

5.2.2.39 Sûrah 3 Verse 178: 

Source Text 

ٌٖ  لأٗلغْٜ اٗٔخ ٠ِٔٗ ُْٜ ُيضدحدٝح اػٔخ  ُْٜٝ ػزحدٌ  ٝلا يلغزٖ حُزيٖ ًلشٝح حٗٔخ ٠ِٔٗ خيشٌ  .ٜٓي  

 Control Text 

“And let not the disbelievers think that Our postponing of their punishment is good for them. 

We postpone the punishment only so that they may increase in sinfulness. And for them is a 

disgracing torment.” 

Pickthall 

“And let not those who disbelieve imagine that the rein We give them bodeth good unto their 

souls. We only give them rein that they may grow in sinfulness. And theirs will be a shameful 

doom.” 

Ali 

“Let not the Unbelievers Think that Our respite To them is good for themselves: We grant 

them respite That they may grow In their iniquity: But they will have A shameful 

punishment.” 

 Asad 

“And they should not think- they who are bent on denying the truth - that Our giving them 

rein is good for them: We give them rein only to let them grow in sinfulness: a shameful 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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suffering awaits them.” 

Irving 

 “Let not those who disbelieve consider how our acting indulgent with them is good so far as 

their own persons are concerned: We merely postponing things for them so they may increase 

in vice: they will have disgraceful torment.” 

Ozek 

“Let not those who disbelieve imagine that We prolong their time for the good of their own 

selves. We only give them respite that they may grow in sinfulness: and theirs will be a 

shameful torment.” 

 Abdel-Haleem 

“The disbelievers should not think that it is better for them that We give them more time: 

when We give them more time they become more sinful- a shameful torment awaits them.” 

Discussion  

In verse 178, the meaning of the first Arabic word “٠ِٔٗ” is conveyed in the 

Control Text by the phrase “Our postponing of their punishment”, in Pickthall 

by the phrase “the rein We give them”, in Ali by the phrase “Our respite To 

them”, in Asad by the phrase “Our giving them rein”, in Irving by the phrase 

“our acting indulgent with them”, in Ozek by the phrase “We prolong their 

time”, while in Abdel-Haleem the phrase “We give them more time” is used. 

In the second sentence of the verse, the meaning of the first Arabic word 

“٠ِٔٗ” is conveyed in the Control Text by the phrase “We postpone the 

punishment”, in Pickthall by the phrase “We only give them rein”, in Ali by 

the phrase “ We grant them respite”, in Asad by the phrase “We give them 

rein”, in Irving by the phrase “We merely postponing things”, in Ozek by the 

phrase “We only give them respite”, while Abdel-Haleem uses the phrase 

“We give them more time”. 

The amalgamated sentence “٠ِٔٗ” consists of a verb “٠ِٔٗ” and a hidden plural 

pronouns; “اٗخ” or “ٖٗل” as a subject. Even though these pronouns are plural, 
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they are used in Arabic for being supreme, great and powerful and for this 

reason they are used in the Holy Qur‟ân for a description of the absolute 

power of Allȃh in many cases, for instance, in verse 9 of Sủrat Al-Hijr “The 

Rocky Tract”:  

“Verily, We, it is We Who have sent down the Dhikr (i.e. the 

Qur‟ȃn) and surely, We will guard it ( from corruption).” (CT 

15:9)  

٘خ حُزًش ٝاٗخ ُٚ ُلخكظٕٞ اٗخ ٗلٖ ٗضُ  

According to the Concise Oxford Dictionary (2011), “the word “indulgent” 

means “tending to allow somebody to have or do whatever they want”, the 

word “postpone” means “arrange for something to take place at a time later 

than that first scheduled”, the word “rein” means “a long, narrow strap 

attached at one end to horse‟s, typically used in pairs to guide or check a 

horse‟s bit in riding or driving”, and the idiom “free rein” means “freedom of 

action or expression” and the word “respite” means “a short period of rest or 

relief from doing something unpleasant, postpone”.” 

According to Al-Mawrid (2007), “the word “indulgent” means “ ،ٓظغخٓق

 ”while the word “rein ,”يئؿَ، يئخش“ the word “postpone” means ,”ٓظغخَٛ

means “ّحُؼ٘خٕ، عيش حُِـخ”, and the idiom “to give rein to” means “ٍ ٕيطِن حُؼ٘خ” 

and the word “respite” means “َٜٔاسؿخء، طؤؿيَ، يشؿت، ي”.” 

According to at-Ṭabarī (2011: 73) and al-Qurṭubī (2001: 439), “the Qur‟ânic 

term “٠ِٔٗ” means “give them a long span of age with easy life”.” 

Semantically, there is no problem of non-equivalence, because the source-

language concept is lexicalized in the target-language.  

Although there is no grammatical or functional differences between the 

amalgamated sentence “٠ِٔٗ” in both the contexts, the translators vary in their 

choices. The Control Text, for example, uses the gerund “postponing” in the 

first context and the simple present “postpone” in the second one. 



  331 

As such, the choices would be informed by their understanding of the Holy 

Qur‟ ân, the complexity of the Arabic sentence “٠ِٔٗ” or simply by their 

personal preferences.  

However, whether the choices are verbs, gerunds or nouns, they all manage to 

convey the general meaning of the verb “٠ِٔٗ”. 

All the translators use a strategy of a translation by cultural substitution.  

In terms of the equivalent effect, the phrase “give more time” has more effect 

than the other words.  

As such, the choice of the phrase “give more time” which is used by Abdel-

Haleem conveys the meaning of the Qur‟ânic term “٠ِٔٗ” more accurate than 

the other choices do. But in spite of the nuances in meaning between these 

translations, all the translators manage to convey the general meaning of the 

verse. 

In terms of the equivalent effect, the verb “postpone” which is used by the 

Control Text is more effective, because the source-language word “٠ِٔٗ” is a 

verb as well. 

Syntactically, the Control Text, Pickthall, Asad follow the Arabic 

grammatical structure but Ali, Irving, Ozek and Abdel-Haleem do not 

maintain the Arabic syntax, in as far as they omit the Arabic conjunction “ٝ” 

from their translations. 

With the loss of the amalgamated sentence structure in “ًلشٝح” and “ حُيضدحدٝ ”, 

the translations again have a diminished effect. This has been referred to 

earlier and is a factor in almost every verse looked at.  

This also affects the replication of the poetic density of the verse, apparent 

when looking at the underlined segments:  

  ٝلا يلغزٖ حُزيٖ ًلشٝح حٗٔخ ٠ِٔٗ خيشٌ  لأٗلغْٜ

. ٌٖ   اٗٔخ ٠ِٔٗ ُْٜ ُيضدحدٝح اػٔخ  ُْٜٝ ػزحدٌ  ٜٓي



  332 

An inventory of what is reflected here, would include, amongst others, the 

repetitions of the amalgamated sentence “٠ِٔٗ” with its rhythmic effect and 

accompanying repetition of sounds and sound clusters, the pervasive presence 

of /æ/ and the sound /hʊm/ at the end of the repeated device “ُْٜ” (/ləhʊm/) in 

the proximity of the slightly similar /ʊn/ at the end of the words “ ٌخيش”, and 

 ./which are pronounced /kheɪrʊn/ and /ʌðɑ:bʊn, ”ػزحدٌ “

Although Ozek omits the Arabic conjunction “ٝ” from his translation, in terms 

of closeness his translation can be deemed the best, because it uses the 

pronoun “who” for the pronoun “ٖحُزي” and the verb “disbelieve” for the 

Arabic verb “ًلشٝح” which are as they are present in the verse. 

5.2.2.40    Sûrah 3 Verse 180: 

Source Text 

ُْٜ عيطٞهٕٞ ٓخ رخِٞح رٚ يّٞ حُويخٓش ٝلله ٓيشحع  ٝلا يلغزٖ حُزيٖ يزخِٕٞ رٔخ آطخْٛ الله ٖٓ كنِٚ ٛٞ خيشح  ُْٜ رَ ٛٞ ؽشٌ 

.حُغٔٞحص ٝحلأسك ٝالله رٔخ طؼِٕٔٞ خزيشٌ   

Control Text 

“And let not those who covetously withhold of that which Allâh has bestowed on them of His 

Bounty (Wealth) think that it is good for them (and so they do not pay the obligatory Zakât). 

Nay, it will be worse for them: the things which they covetously withheld shall be tied to their 

necks like a collar on the Day of Resurrection. And to Allâh belongs the heritage of the 

heavens and the earth: and Allâh is Well-acquainted with all that you do.” 

Pickthall 

 “And let not those who hoard up that which Allah hath bestowed upon them of His bounty 

think that it is better for them. Nay, it is worse for them. That which they hoard will be their 

collar on the Day of Resurrection. Allah is the heritage of the heavens and the earth, and 

Allah is Informed of what ye do.” 

Ali 

“And let not those Who covetously withhold Of the gifts which God hath given them of His 

Grace, Think that it is good for them: Nay, it will be the worse For them: Soon shall the 

things Which they covetously withheld Be tied to their necks Like a twisted collar, On the Day 
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of Judgment. To God belongs the heritage Of the heavens and the earth: And God is well- 

acquainted With all that ye do.” 

Asad 

“AND THEY should not think- they who niggardly cling to all that God has granted them out 

of His bounty - that this is good for them: nay, it is bad for them. That to which they [so] 

niggardly cling will, on the Day of Resurrection, be hung about their necks: for unto God 

[alone] belongs the heritage of the heavens and of the earth: and God is aware of all that you 

do.” 

 Irving 

“Let not those who act niggardly with any of His bounty God has given them consider it is 

better for them: rather it will be worse for them: they will be charged on Resurrection Day 

with anything they were so niggardly about. God holds the inheritance of Heaven and Earth: 

God is Informed about anything you do.” 

 Ozek 

“And let not those who hoard up that which Allah has bestowed upon them of His Bounty 

think that it is better for them. It is worse for them. That which they hoard will be their collar 

on the Day of Resurrection. Allah‟s is the inheritance of the heavens and the earth, and Allah 

is Aware of what you do.” 

Abdel-Haleem 

“Those who are miserly with what God has granted them out of His grace should not think 

that it is good for them: on the contrary, it is bad for them. Whatever they meanly withhold 

will be hung around their necks on the Day of Resurrection. It is God who will inherit the 

heavens and earth: God is well aware of everything you do.” 

Discussion  

In trying to convey the meaning of the Arabic amalgamated sentence 

 in verse 180, the Control Text uses the phrase “be tied to their ”عيطٞهٕٞ“

necks”, Asad uses the phrase “be hung about their necks”, Irving uses the 

phrase “will be charged”, Ozek uses the phrase “be their collar”, Abdel-

Haleem uses the phrase “be hung around their necks” and Pickthall uses the 
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phrase “be their collar”. Ali uses the phrase “be tied to their necks like a 

twisted collar”. 

According to al-Qurṭubī (2001: 441), “(t)he things they were so niggardly 

about will be tied around their necks as a punishment”.” According to the 

Concise Oxford Dictionary (2011), “the word “collar” means “a band of 

material around the neck of a shirt or other garment, either upright or turned 

over”.” 

According to The Dictionary of Islamic Terms (2010), “the word “هٞم” 

means “to twist a collar”.” 

Semantically, the problem of non-equivalence is a factor because of the 

difference in the expressive meaning. All the translators, except Irving, use a 

strategy of a translation by cultural substitution. Irving translates it by using a 

more general phrase “they will be charged”. 

However, all the translators who use the word “neck” and its related words 

such as “collar, tie, around” succeed in conveying the meaning of the 

amalgamated sentence “ٕٞعيطٞه”. 

As far as the instructions of Islam are concerned, the implicit meaning of this 

verse was/is a warning against being greedy, niggardly, miserly, because 

Muslims believe that all manifestations of wealth belong to Allâh and that He 

orders them to give the needy out of it. A case in point in Sûrat Al-Hadȋd 

“The Iron” where it is stated:  

“and spend of that whereof He has made you trustees.” (CT 57:7) 

 ٝأٗلوٞح ٓٔخ ؿؼٌِْ ٓغظخِليٖ كيٚ 

Although, Irving does not use the word “neck” or any of its related words, he 

conveys the exact meaning of the Qur‟ânic term “ٕٞعيطٞه”. 

Syntactically, all the translators follow the Arabic grammatical structure, 

except Irving and Abdel-Haleem, who again chooses to omit the Arabic 

conjunction of the letter “ٝ” from their translations. 
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By using the sentences “and Allâh is Well-acquainted with all that you do”, 

“and Allah is Informed of what ye do”, “And God is well- acquainted With all 

that ye do”, “and God is aware of all that you do”, “God is Informed about 

anything you do”, “and Allah is Aware of what you do” and “God is well 

aware of everything you do”, all the translators maintain the grammatical 

structure of this verse.  

As could be expected, the poetic texture of the Holy Qur‟ân as suggested by 

the underlined parts of the verse, is not reflected in the translations. 

 ٝلا يلغزٖ حُزيٖ يزخِٕٞ رٔخ آطخْٛ الله ٖٓ كنِٚ ٛٞ خيشح  

 ُْٜ رَ ٛٞ ؽشٌ  ُْٜ عيطٞهٕٞ ٓخ رخِٞح رٚ يّٞ حُويخٓش ٝلله

  ٓيشحع حُغٔٞحص ٝحلأسك ٝالله رٔخ طؼِٕٔٞ خزيشٌ .

This can be demonstrated by the loss of the assonance of waw al-Jamaa “ٝ” 

and the repetition of the letter “ٕ”( /u:n/) at the end of the amalgamated 

sentences “ِٕٞيزخ” and “ٕٞعيطٞه” and “ِٕٞٔطؼ”, pronounced /jəbkhəl u:n/, 

/səjʊtəwəgu:n/ and /təməlu:n/, respectively. 

Other examples include the loss of the sound /æ/ at the end of the repeated 

device “رٔخ”, the sounds /hʊm/ at the end of the amalgamated sentence “ْٛآطخ”, 

“ُْٜ” , which are pronounced /ɑ:tæhʊm/ and /ləhʊm as well as the sound 

cluster /ʊn/ at the end of the words “ ٌؽش”and “ ٌخزيش” (pronounced /ʃʌrʊn/ and 

/khʌbi:rʊn/) and found at the end of the verse and of many other verses of this 

specific Sûrah. 

In terms of closeness, the translation of the Control Text is as close as 

possible to the original text, because it uses a paraphrase to explain that this 

verse is about those who do not pay the obligatory Zakâh. 

 

5.2.2.41 Sủrah 3 Verse 186 

Source Text 

ٟ   ُظزِٕٞ ك٠ أٓٞحٌُْ ٝأٗلغٌْ ُٝظغٔؼٖ ٖٓ حُزيٖ طقزشٝح ٝطظوٞح  ًٕؼيشحَ، ٝا أٝطٞح حٌُظخد ٖٓ هزٌِْ ٖٝٓ حُزيٖ أؽشًٞح أر
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َٕ رُي ٖٓ ػضّ حلأٓٞس .كب  

Control Text 

“You shall certainly be tried and tested in your wealth and properties and in your personal 

selves, and you shall certainly hear much that will grieve you from those who received the 

Scripture before you (Jews and Christians) and from those who ascribe partners to Allȃh: but 

if you persevere patiently, and become Al-Muttaqủn [the pious the believers of Islȃmic 

Monotheism who fear Allȃh much (abstain from all kinds of sins and evil deeds which He has 

forbidden) and love Allȃh much (perform all kinds of good deeds which He has ordained)], 

then verily, that will be a determining factor in all affairs (and that is from the great matters 

which you must hold on with all your efforts).” 

Pickthall 

“Assuredly ye will be tried in your property and in your persons, and ye will hear much 

wrong from those who were given the Scripture before you, and from the idolaters. But if ye 

persevere and ward off (evil), then that is of the steadfast heart of things.” 

Ali 

“Ye shall certainly Be tried and tested In your possessions And in your personal selves: and 

ye shall certainly Hear much that will grieve you, From those who received The Book before 

you (Jews and Christians) And from those who Worship many gods. But if ye persevere 

Patiently, and guard Against evil, - then That will be A determining factor In all affairs.” 

Asad 

“You shall most certainly be tried in your possessions and in your persons: and indeed you 

shall hear many hurtful things from those to whom revelation was granted before your time, 

as well as from those who have come to ascribe divinity to other things beside God. But if you 

remain patient in adversity, and conscious of Him, - this, behold, is something to set one‟s 

heart upon.” 

Irving 

“You will be tested by means of your wealth and through your own selves: and you hear much 

abuse from those who were given the Book before you, as well as those who associate [others 

with God]. If you are patient and do your duty, that what will determine matters.” 
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Ozek  

“You shall certainly be tried in your possessions and in your lives: and you shall certainly 

hear much wrong from those who were given the Book before you [Jews and Christians], and 

from the idolaters. But if you persevere patiently, and fear [Allȃh] these are weighty factors 

in all affairs.” 

Abdel-Haleem 

“You are sure to be tested through your possessions and persons: you are sure to hear much 

that is hurtful from thtose who were given the Scripture before you and from those who 

associate others with God. If you are steadfast and mindful of God, that is the best course.” 

 

Discussion 

As was mentioned earlier in chapter 3, it would be clear that if the translators 

encounter some difficulty in translating the explicit oaths in Arabic, they will 

encounter even more difficulty in translating the implicit ones, because neither 

the object nor the verb is mentioned directly in this type of the oath.  

In this verse, both of the first and second amalgamated sentences that come 

after the present tenses “ُِٕٞظز” and “ُٖظغٔؼ” are the resultants of the implicit 

oaths which are “ِٕٞٝالله ُظز”and “ٖٝالله ُظغٔؼ” which is equivalent to “by Allȃh” 

in both of them. They are in the implicit oath, because of the assertive device 

“ٍ” which is - grammatically - amalgamated in the Arabic present tenses. 

The amalgamated sentences “ُِٕٞظز” and “ُٖظغٔؼ” consist of the assertive 

device “ٍ” , the verbs “ِٞطز” and “طغٔغ” and the hidden disconnected pronoun 

 .as a subject in both of them ”أٗظْ“

In trying to convey the meaning of the assertive device “ٍ” in both the 

Qur‟ânic implicit oaths in the amalgamated sentences “ُِٕٞظز” and “ُٖظغٔؼ” in 

verse 186, the Control Text uses the long phrase “You shall certainly”, 

Pickthall uses the phrase “Assuredly ye will”, Ali uses the phrase “Ye shall 

certainly”, Asad uses the phrase “You shall most certainly”, Irving uses the 

phrase “You will”, Ozek uses the sentences “You shall certainly”, while 

Abdel-Haleem uses the phrase “You are sure”. 
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Although, all the translators manage to convey the meaning of the assertive 

device “ٍ”, in terms of the equivalent effect, the choice of the modal verb 

“You will” without any adjective or adverb of certainty, is the lesser one. 

The Control Text and Ali use the verbs “be tried” and “be tested”, Irving and 

Abdel-Haleem use the verb “be tested” only, while Pickthall, Asad, and Ozek 

use the verb “be tried”, to convey the meaning of the oath“ُِٕٞظز”. 

According to the Concise Oxford Dictionary (2011), “the word “abuse” 

means “insulting and offensive language”, the word “test” means “ a difficult 

situation revealing the strength or quality of someone or something” and the 

word “try” means “deliberately test one‟s patience”.” 

According to Al-Mawrid (2007), “the word “abuse” means “عزخد”, the word 

“test” means “اخظزخس، ٓلي”, and the word “try” means “ يزظ٠ِ، ئظلٖ، يخنؼٚ ُظـشرش

 ”.”هخعيش

According to the definition of both dictionaries, the best choice is the word 

“try”, as it is a deliberate action to see the strength of the believers‟ patience. 

Semantically, all the translators use the assertive devices such as the modal 

verb - “will/shall” - and the adjective or adverb of words of assertion such as 

“certainly”, “assuredly” and “sure” in addition to the verbs “tried” and 

„tested”, to convey the spirit of the oath “ُِٕٞظز”, and the verb “hear” to convey 

the spirit of the oath “ُٖظغٔؼ”. 

In attempting to convey the proper meaning of the amalgamated sentence “ 

 in the implicit oaths in verse 186, the Control Text uses the phrase ”أٓٞحٌُْ

“your wealth and properties”, Pickthall uses the phrase “your property”, Ali, 

Asad, Ozek and Abdel-Haleem use the phrase “your possessions”, while 

Irving uses the phrase “your wealth”. 

According to the Concise Oxford Dictionary (2011), “the word “possession” 

means “ the state of possessing something, a thing owned or possessed”, the 

word “property” means “a thing or things belonging to someone, a building 
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and the land belonging to it”, and the word “wealth” means “an abundance of 

valuable possessions or money”.” 

According to Al-Mawrid (2007), “the word “possession” means “طِٔي، كيخصس”, 

the word “property” means “ ِٓي، ٌِٓيش  ”, and the word “wealth” means “ ،ؿ٠٘

 ”.”ػشٝس

Although these words seem to be synonyms, the choices of “your wealth and 

properties”, “property” and “wealth” convey the meaning of the amalgamated 

sentence “ ٌُْأٓٞح” more accurate than the word “possession”, because the 

latter covers a wide range of meanings. 

Similarly, in trying to convey the meaning of the amalgamated sentence “ 

غٌْأٗل ” in the implicit oaths in verse 186, the Control Text and Ali use the 

phrase “your personal selves”, Pickthall and Asad use the phrase “your 

persons”, Irving uses the phrase “your own selves”, Ozek uses the phrase 

“your lives”, while Abdel-Haleem uses the word “person”. 

According to the Concise Oxford Dictionary (2011), “the word “person” 

means “a human being regarded as an individual”, and the word “selves” 

means “a person‟s essential being that distinguishes them from others, 

especially considered as the object of introspection or reflexive action, of or 

directed towards oneself or itself”.” 

According to Al-Mawrid (2007), the word “person” means “ٕؽخـ، حٗغخ”, and 

the word “selves” means “أٗلظ”. 

In his interpretation of this verse, al-Qurṭubī (2001: 444) writes: “This oath 

was directed to Prophet Muhammad  and his believers as they will be tried 

in their wealth by financial problems and by illnesses or death in their own 

selves.” 

As such, and according to the above definition, the phrase “your own selves” 

is the most suitable equivalent as it covers the meaning of “ ُظزِٞٗل٠ أٗلغٌْ  ” , the 

amalgamated sentences, by both illness and death. 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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In trying to convey the meaning of the Qur‟ânic sentence “حُزيٖ أؽشًٞح” in the 

implicit oaths in this verse, the Control Text uses the long sentence “those 

who ascribe partners to Allȃh”, Pickthall and Ozek use the word “the 

idolaters”, Ali uses the sentences “those who Worship many gods.” Asad uses 

the sentence “those who have come to ascribe divinity to other things beside 

God.”, Irving uses the sentence “those who associate [others with God]”, 

while Abdel-Haleem uses the sentences “those who associate others with 

God”. 

Semantically, all these choices convey the general meaning of the Qur‟ânic 

sentence “حُزيٖ أؽشًٞح”. 

The amalgamated sentence “أؽشًٞح” consists of the verb “ أؽشى” and waw al-

jamaa “ ٝح” as a subject. This amalgamative structure is not reflected in 

translations. It also results in a wrong translation: the word “idolaters” is not 

accurate, because it is a noun and a direct subject to verb “ ىأؽش ” 

All the translators dealt with the implicit oaths in this verse as a conditional 

sentence type 2, both a promise and/or a warning. 

Returning to the discrepancies which exist at the elementary sound level in the 

translations, the rich texture of the Holy Qur‟ân, marked by the underlined 

parts of the verse, is not captured in the translations. 

 ُظزِٕٞ ك٠ أٓٞحٌُْ ٝأٗلغٌْ ُٝظغٔؼٖ ٖٓ حُزيٖ أٝطٞح

ٟ   ًؼيشحَ ،  حٌُظخد ٖٓ هزٌِْ ٖٝٓ حُزيٖ أؽشًٞح أر

َٕ رُي ٖٓ ػضّ حلأٓٞس  ٝإ طقزشٝح ٝطظوٞح كب

It lost, amongst others, the assonance of waw al-Jamaa “ٝ” the /u:/ at the end 

of the amalgamated sentences “طقزشٝح“ ,”أؽشًٞح“,”أٝطٞح” and “ٝطظوٞح”, as well as 

the consonance of the letters “ًْ” at the end of the amalgamated sentences 

 ,/pronounced /ʌmwælɪk ʊm ,”هزٌِْ“ and the device ”أٗلغٌْ“ ,”أٓٞحٌُْ“

/ʌnfʊsɪkʊm/ and /gəblɪkʊm /, respectively.  
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Looking at the various discrepancies and disparities between the translators in 

this verse, it confirms the argument of Gregory Rabassa about the difficulty of 

translating the curse and oath of a poetic text to which have been referred to 

earlier. 

In terms of closeness, the translation of the Control Text is as close as 

possible to the original text, because it uses the words “tried” and “tested” for 

the Arabic oath “ُِٕٞظز”, as well as a transliteration and enlightening 

paraphrases. 

 

5.2.2.42    Sûrah 3 Verse 191: 

Source Text 

حُزيٖ يزًشٕٝ الله هيخٓخ  ٝهؼٞدح  ٝػ٠ِ ؿ٘ٞرْٜ ٝيظلٌشٕٝ ك٠ خِن حُغٔٞحص ٝحلأسك سر٘خ ٓخ خِوض ٛزح رخهلا  عزلخٗي كو٘خ 

.ػزحد حُ٘خس  

Control Text 

“Those who remember Allâh (always and in prayer) standing, sitting and lying down on their 

sides, and think deeply about the creation of the heavens and earth, (saying): “Our Lord! You 

have not created (all) this without purpose, glory to You! (Exalted are You above all that they 

associate with You as partners). Give us salvation from the torment of Fire.”  

Pickthall 

“Such as remember Allah, standing, sitting, and reclining, and consider the creation of the 

heavens and the earth, (and say): Our Lord! Thou createdst not this in vain. Glory be to 

Thee! Preserve us from the doom of Fire!” 

Ali 

“Men who celebrate The praises of God standing, sitting, And lying down on their sides, And 

contemplate The (wonders of) creation In the heavens and the earth, (With the thought):”Our 

Lord! Not for naught Hast Thou created (all) this! Glory to Thee! Give us Salvation from the 

Penalty Of the Fire.” 

 Asad 
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“[and] who remember God when they stand, and when they sit, and when they lie down to 

sleep, and [thus] reflects on the creation of the heavens and earth: “Our Sustainer! Thou hast 

not created [aught of] this without meaning and purpose. Limitless art Thou in Thy glory! 

Keep us safe, then, from suffering through fire.” 

 Irving 

“who remember God while standing, sitting, and [lying] down on their sides, and mediate on 

the creation of Heavens and Earth [by saying]: “Our Lord, You have not created this in vain! 

Glory be to You! Shield us from the torment of Fire.” 

 Ozek 

 “Those that remember Allah standing, sitting and lying down, and mediate upon the creation 

of the heavens and the earth. “Our Lord! You have not created this in vain. Transcendent are 

You! So protect us from the torment of Fire!” 

 Abdel-Haleem 

“who remember God standing, sitting, and lying down, who reflect on the creation of the 

heavens and earth: „Our Lord! You have not created all this without purpose- You are far 

above that! So protect us from the torment of the Fire.” 

Discussion  

The meaning of the amalgamated sentence “ٕٝيظلٌش” of verse 191, is conveyed 

in the Control Text by the phrase “and think deeply about”, in Pickthall by the 

phrase “and reclining, and consider”, in Ali by the phrase “And contemplate 

The (wonders of)”, in Asad by the phrase “and [thus] reflects on”, in Irving 

and Ozek by the phrase “and mediate on/upon”, and in Abdel-Haleem by the 

phrase “reflect on”. 

According to the Concise Oxford Dictionary (2011), “the word “consider” 

means “think carefully about”, the word “contemplate” means “look at 

thoughtfully.”, the word “mediate” means “intervene in a dispute to bring 

about an agreement or reconciliation”, the word “reclining” means “lean or lie 

back in a relaxed position” and the word “reflect on/upon” means “think 

deeply or carefully about”.” 
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According to Al-Mawrid (2007), “the word “consider” means “ ، َٓيلٌش ك٠، يظؤ

 ”the word “mediate ,”.يظؤَٓ، يلٌش ك٠“ the word “contemplate” means ,”يؼظزش

means “ يظٞعو لإفلاف رحص حُزيٖ  ”, the word “recline” means “ ،ي٘ل٠٘ ا٠ُ حُٞسحء

 ”.”يلٌش ِٓيخ  ك٠“ and the word “reflect” means ”يغظِو٠

In this verse, there is no problem of non-equivalence because the source-

language concept is lexicalized in the target-language. The choices are based 

on the translators‟ own preferences. However, from the definition of both 

dictionaries, the word “mediate” is not a suitable choice. 

The meaning of the Qur‟ânic term “عزلخٗي” in verse 191 is conveyed in the 

Control Text, Asad, Irving, Pickthall and Ali by the word “glory” and in Ozek 

by the word “transcendent” while in Abdel-Haleem by the phrase “far above 

that”. 

According to the Concise Oxford Dictionary (2011), “the word “glory” means 

“praise, worship and thanks giving, offered to God” and the word 

“transcendent” means “of God: existing apart from and not subject to the 

limitations of the material universe”.” 

According to Ibn Kathīr (2010: 277), “they praised Allâh for not creating 

things without a purpose by saying “عزلخٗي”.” According to The Dictionary of 

Islamic Terms (2010), “the Qur‟ânic term “عزلخٗي” means “Glory be to 

You!”.” 

According to Al-Mawrid (2007), “the word “glory” means “طٔـيذ، طغزيق” and 

the word “transcendent” means “ٓظـخٝص حُلذ ،كخثن”.” According to Al-Misbâḥ 

Al-Munīr (2008), Al-Qāmūs Al-Muhid (2000) and Mukhtār Al-Sihah (2009), 

the word “عزق” means “to praise Allâh the Exalted”.”  

In this verse, there is no problem of non-equivalence because the source-

language is lexicalized in the target-language. In respect of translation, 

however, the translators must deal with the fact that the source-language word 

is semantically complex. The Control Text, Asad, Irving, Pickthall and Ali 

use a translation by cultural substitution. Ozek and Abdel-Haleem use a 

translation by a general expressive word.  
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In terms of the equivalent effect the word “glory” has more effect than the 

word “transcendent” and the phrase “far above”. In the end, they all manage 

to convey the general meaning of the Qur‟ânic term “عزلخٗي”. 

Syntactically, despite the slight differences in their structure, all of the 

translators succeed in maintaining the Arabic syntax. This is quite formidable, 

given that the amalgamated sentences “ٕٝيزًش” and “ٕٝيظلٌش” consist of the 

verbs “يزًش” and “يظلٌش” and waw al-Jamaa “ٝ” as a subject in both of them 

respectively. 

By using the phrase “lying down on their sides” the Control Text, Ali and 

Irving maintain the Arabic phrase “ْٜٝػ٠ِ ؿ٘ٞر”, while it is not maintained in 

the translations of Pickthall, Asad, Ozek and Abdel-Haleem. 

By using the sentence “Give us salvation from the torment of Fire”, “ preserve 

us from the doom of Fire!”, “Give us Salvation from the Penalty Of the Fire”, 

“Keep us safe, then, from suffering through fire”, “Shield us from the torment 

of Fire”, “So protect us from the torment of Fire!” and “So protect us from the 

torment of the Fire” respectively, all the translators maintain the rhythm of the 

phrase “كو٘خ ػزحد حُ٘خس”.  

As far as the poetic strategies visible in the Holy Qur‟ân are concerned, the 

translations lost the effect of the repetition of the “ٟ”, the assonance that is the 

result of waw al-Jamaa “ٝ”and the recurring /ru:n/ at the end of the 

amalgamated sentences “ٕٝيزًش” and “ ظلٌشٕٝٝي ”, which are pronounced /jəð 

kʊru:n/ and /jətəfəkəru:n/. Notice can also be taken of the sound cluster /ʌn/ at 

the end of the words “  هؼٞدح  “ ,”هيخٓخ” and “  رخهلا”, which are pronounced 

/gɪjɑ:mʌn/, /gʊu:dʌn/ and /bɑ:tɪlʌn/, respectively.  

 حُزيٖ يزًشٕٝ الله هيخٓخ   ٝهؼٞدح   ٝػ٠ِ ؿ٘ٞرْٜ

  ٝيظلٌشٕٝ ك٠ خِن حُغٔٞحص ٝحلأسك سر٘خ ٓخ

 خِوض ٛزح رخهلا   عزلخٗي كو٘خ ػزحد حُ٘خس.

 حُزيٖ يزًشٕٝ الله هيخٓخ   ٝهؼٞدح   ٝػ٠ِ ؿ٘ٞرْٜ
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  ٝيظلٌشٕٝ ك٠ خِن حُغٔٞحص ٝحلأسك سر٘خ ٓخ

 خِوض ٛزح رخهلا   عزلخٗي كو٘خ ػزحد حُ٘خس.

In the terms of closeness, the translation of the Control Text is as close as 

possible to the original text, because of its use of the paraphrases to facilitate 

the understanding of the verse. 

 

5.2.2.43 Sûrah 3 Verse 192: 

Source Text 

.ِظخُٔيٖ ٖٓ أٗقخسٍ سر٘خ اٗي ٖٓ طذخَ حُ٘خس كوذ أخضيظٚ ٝٓخ ُ  

Control Text 

 “Our Lord! Verily, whom You admit to the Fire, indeed, You have disgraced him: and never 

will the Zâlimûn (polytheists and wrong-doers) find any helpers.” 

Pickthall 

“Our Lord! Whom Thou causest to enter the Fire, indeed Thou hast confounded. For evil-

doers there will be no helpers.” 

Ali 

“Our Lord! Any whom Thou Dost admit to the Fire, Truly Thou coverest with shame, And 

never will wrong-doers Find any helpers!”  

Asad 

“O Our Sustainer! Whomsoever Thou shalt commit to the fire, him, verily, wilt Thou have 

brought to disgrace [in this world]: and such evildoers will have none to succour them.” 

Irving 

“Our Lord, anyone You sentence to the Fire, You will humiliate. Wrongdoers will have no 

supporters.” 

Ozek 
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 “Our Lord! Those whom You will admit to the Fire, You have humiliated them. For the 

unjust there are no helpers.” 

Abdel-Haleem 

“Our Lord! You will truly humiliate those You commit to the Fire. The evildoers have no one 

to help them.” 

Discussion  

In this verse, the meaning of the Qur‟ânic term “ٚأخضيظ” is conveyed in the 

Control Text and Asad by the word “disgrace”, in Irving, Ozek and Abdel-

Haleem by the word “humiliate”, in Pickthall by the word “confounded”, 

while in Ali by the phrase “coverest with shame”.  

According to the Concise Oxford Dictionary (2011), “the word “disgrace” 

means “loss of reputation as the result of a dishonourable action” and the 

word “humiliate” means “injure the dignity and self-respect of”.”.  

According to Al-Mawrid (2007), “the word “confounded” means “ ،ٖٓشطزي، ُؼي

 and the word ”يخضٟ،يِلن رٚ خضيخ  أٝ ػخسح  “ the word “disgrace” means ,”رـيل،ٓويض

“humiliate” means “ٟيزٍ، يخض”.”  

Semantically, the problem of non-equivalence in this verse is because of the 

difference in the expressive meaning. All the translators use a strategy of a 

translation by a more general word. 

In terms of the equivalent effect the words “disgrace” and “humiliate” have 

the most effect as they are the exact equivalents to the Qur‟ânic term “ٚأخضيظ” 

The word “confounded” does not convey the meaning as accurately as the 

other words do.  

The amalgamated sentence “ٚأخضيظ” consists of the verb “ٟأخض” and the 

pronoun “ٙ” as an object. These source-language morphemes are not reflected 

in translations, as was alluded to at the very outset of the study.. 
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As far as the translation of this verse is concerned, the Control Text, Asad, 

Irving, Pickthall and Ali use the pronoun “this” to convey the meaning of the 

Arabic pronoun “ٙ” at the end of the Qur‟ânic term “ٚأخضيظ”, while Ozek and 

Abdel-Haleem use the pronoun “those”. 

However, in terms of Arabic grammar the pronoun “ٙ” is the singular 

masculine form that is used as a relative pronoun to introduce a part of a 

sentence which refers to the person, thing or time you have been talking 

about, the pronoun “ْٛ” is its plural masculine form.  

In this case, in terms of accuracy, Ozek and Abdel-Haleem do not convey the 

meaning as accurately as the other translators do, because they refer the 

meaning of the prounon “ٙ” in the amalgamated sentence “ٚأخضيظ” to the direct 

plural noun “ٖحُظخُٔي” "those who will be in Fire in the Hereafter”. 

Syntactically, even though, all the translators follow the Arabic grammatical 

structure by using the words “helpers” and “supporters” at the end of the verse 

as an equivalent of the Arabic word “ٝٓخ ُِظخُٔيٖ ٖٓ أٗقخس”, the Control Text, 

Pickthall, Ali and Ozek maintain this structure, while by using the pronoun 

“them” as an equivalent of the direct noun “ٝٓخ ُِظخُٔيٖ ٖٓ أٗقخس” Asad, Irving 

and Abdel-Haleem do not do that. 

In terms of closeness, the translation of the Control Text comes closest to the 

original text, because by using the adverbs “verily” and “indeed” for the 

amalgamated assertive devices “َاٗي” and “ وذك ”, in addition to the transliteration 

and a paraphrase, it manages to preserve the Arabic structure. 

5.2.2.44    Sûrah 3 Verse 196: 

Source Text 

.لا يـشٗي طوِذ حُزيٖ ًلشٝح ك٠ حُزلاد  

Control Text 

 “Let not the free disposal (and affluence) of the disbelievers throughout the land deceive 
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you.” 

Pickthall 

“Let not the vicissitude (of success) of those who disbelieve, in the land, deceive thee (O 

Muhammad).” 

Ali 

 “Let not the strutting about of the Unbelievers Through the land Deceive thee.” 

 Asad 

“LET IT NOT deceive thee that those who are bent on denying the truth seem to be able to do 

as they please on earth.” 

 Irving 

“Do not let it deceive you how those who disbelieve bustle about the land.” 

 Ozek 

“Let not the strutting of the disbelievers in the land beguile you.” 

Abdel-Haleem 

“[Prophet], do not be deceived by the disbelievers‟ [lucrative] trading to and fro in the 

land.” 

Discussion  

In attempting to convey the meaning of the Qur‟ânic term “  طوِذ” in verse 196, 

the Control Text uses the phrase “free disposal” and a phrase “affluence”, 

Irving uses the phrase “bustle about”, Asad uses the sentence “seem to be able 

to do as they please”, Ozek, and Ali uses the word “strut”, Abdel-Haleem uses 

the phrase “lucrative trading to and fro”, while Pickthall uses the word 

“vicissitude”. 

According to the Concise Oxford Dictionary (2011), “the word “affluence” 

means “wealthy”, the word “bustle” means “move in an energetic and busy 
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manner”, the word “strutting” means “walk with a stiff erect, and conceit gait, 

dance or behave in a confident and expressive way” and the word 

“vicissitude” means “a change of circumstances or fortune, typically for the 

worse, alternation between contrasting things”.” 

In his interpretation of the Qur‟ânic term “طوِذ”, Ibn Kathīr (2010: 278) 

writes:  

“this verse was revealed as a reply to the Muslims‟ question to the 

Prophet  about the prospering trade of the disbelievers, while they were 

starving, So Allâh told them that it was just a brief worldly enjoyment with 

Hell in the Hereafter. It was a comfort to the Muslims.”  

A similar explanation is given by al-Qurṭubī (2001: 451). 

Semantically, in this verse, there is no problem of non-equivalence, because 

the source-language concept is lexicalized in the target-language, albeit with a 

difference in expressive meaning. 

All the translators use a strategy of a translation in terms of their own 

preferences. 

The root meaning of the word “طوِذ” does not explicitly mean “wealth”, per 

se. The Control Text and Abdel-Haleem use a strategy of a translation by a 

paraphrase using related words. According to the reason of the revelation of 

the verse, the sentence “seem to be able to do as they please”, the phrase 

“bustle about” and the word “strutting” convey the sense of the word “طوِذ” 

without an indication to the richness or poverty. The word “vicissitude” is a 

literal equivalent for the Arabic word “طوِذ”. 

Asad‟s translation shows the difficulty of finding a single equivalent for the 

most of the Qur‟ânic words. 

As such, the Control Text and Abdel-Haleem convey the meaning of the verse 

more accurately than the other translators do. 

Syntactically, all translators follow the Arabic grammatical structure. 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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In this verse, yet another closing sound cluster is present, this time as /æd/ at 

the end of the word “حُزلاد”, which is pronounced /əlbɪlæd/. Mention has been 

made on a number of occasions about the presence of the way in which a 

number of similar sound clusters at the end of verses act has formal elements 

of structuring this Sûrah. This specific cluster, for instance, appears at the end 

of the verse following this one, in the word “حُٜٔخد”, which is pronounced /əl 

mɪhæd/, but is found at intervals throughout the 200 verses of this very long 

Sûrat Ȃl-'Imrân 

In terms of closeness, the translation of Irving is as close as possible to the 

original text, because by using the pronoun “who” for the Arabic pronoun 

 and the verb “disbelieve” for the verb in the amalgamated sentence ”حُزيٖ“

  .it follows the Arabic structure of the verse ,”ًلشٝح“

5.2.3 The 12th Sûrah - Sûrat Yûsuf “Prophet Joseph” 

The different translated versions of some verses from the 12th Sûrah - Sûrat 

Yûsuf (Prophet Joseph) - will now be considered. 

The reasons for selecting the 12th Sûrah are the following: 

 This Sûrah  has  an  unusual structural unity and narrative qualities, 

Roger Allen (2003:59) writes: 

The surah that has attracted much attention in both Arabic and other 

languages for its unusual structural unity and narrative qualities is 

Surat Yusuf (12, Joseph). The elements of the narrative – Joseph‟s 

dream and its interpretation, the duplicity of his brothers, the 

attempted seductionof Joseph by Potiphar‟s wife, the imprisonment 

and recognition scenes– these are all well known from the account in 

Genesis (chs. 37–50). 

 It begins with the abbreviated letters “ألر”, one of the Qur‟ânic- 

specific features found at the beginning of some Sûrahs. 

 It contains many culture-specific archaic words[s], such as the words 

“ حُؼيش،، يشطغ ”. Nowadays people use “ًَيؤ”, which is equivalent for 

“eat”, instead of “يشطغ”, and “ٍحُـٔخ” which is equivalent for “camels” 

instead of “حُؼيش”. 

 It illustrate/demonstrates some specific linguistic differences between 

Arabic and English, which could cause a problem for the translators, 
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an example being the word “ًْظي”.  

 It has some poetic features, which might not be replicated in 

translation. All verses end with either the letter “ٕ” or the letter “ّ”.  

 It contains some oaths which might not be reflected in translation. 

 

5.2.3.1 Sûrah 12 Verse 1: 

Source Text 

.أُش طِي آيخص حٌُظخد حُٔزيٖ  

Control Text 

“Alif-Lâm-Râ [These letters are one of the miracles of the Qur‟ân, and none but Allâh (Alone) 

knows their meanings]. These are the Verses of the Clear Book (the Qur‟ân that makes clear 

the legal and illegal things, laws, a guidance and a blessing).” 

Pickthall 

“Alif Lam Ra. These are verses of the Scripture that maketh plain.” 

Ali 

“Alif Lam. Ra. These are The symbols (or Verses) Of the Perspicuous Book.” 

 Asad 

“Alif Lam Ra.” THESE ARE MESSAGES of a revelation clear in itself and clearly showing 

the truth.” 

Irving 

 “A. L. R. These are verse from the Clear Book.” 

 Ozek 

“Alif. Lam. Ra. These are the signs [or “the verses”] of the Manifest Book.”  

 Abdel-Haleem 
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“Alif Lam Ra. These are the verses of the Scripture that makes things clear.” 

Discussion 

The meaning or sounds of the abbreviated Arabic letters “أُ ش” in verse 1 in the 

Control Text, Asad, Ozek, Abdel-Haleem, Pickthall and Ali is conveyed by a 

transliteration “Alif-lâm-Râ”, and in Irving by the English alphabet “A.L.R”. 

Semantically, in this verse, the problem of non-equivalence is because of a 

language-barrier reflected within a Qur‟ânic idiosyncracy. This source-

language concept is not lexicalized in the target-language. 

The Control text uses a strategy of a translation by a paraphrase using related 

words. Asad, Ozek, Abdel-Haleem, Pickthall and Ali use a technique of a 

translation by transliteration. Irving uses a strategy of cultural substitution by 

replacing them with the English alphabet “A.L.R”. 

However, because Irving's translation was/is not accompanied by the Arabic 

text of the Holy Qur‟ân, or the audio-recitation of the Holy Qur‟ân, the non-

native Arabic speaker who has never listened to their Arabic Qur‟ânic 

pronunciation which is “/ʌlɪf/, /lɑ:m/ and /mi:m/”, presumably may read them 

with their English names or sounds “/ei/, /el/and /a:[r] /” , which are incorrect.  

As such, Irving does not convey the meaning of these Qur‟ânic letters at all.  

Syntactically, all translators follow the Arabic grammatical structure. 

In this verse, the Control Text uses the phrase “the Clear” and a long 

paraphrase “the Qur‟ân that makes clear the legal and illegal things, laws, a 

guidance and a blessing”, Pickthall uses the phrase “maketh plain.”, Ali uses 

“Perspicuous”, Asad uses a long sentence “clear in itself and clearly showing 

the truth.”, Irving uses the phrase “the Clear.”, Ozek uses the phrase “the 

Manifest.”, while Abdel-Haleem uses the sentence “makes things clear.” to 

convey the meaning of the Arabic word “ٖحُٔزي”. 
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According to Ibn Kathīr (2010: 190), “the word “ٖحُٔزي” means “The Qur‟ân 

that is clear in itself and that makes ambiguous statement clear”.” 

According to the Concise Oxford Dictionary (2011), “the word “clear” means 

“easy to perceive or understand”. The word “manifest” means “ clear or 

obvious to the eye or mind”, the word “perspicuous” means “clearly 

expressed and easily understood: lucid” and the word “plain” means “easy to 

perceive or understand: clear ”.”. 

According to Al-Mawrid (2007), “the word “clear” means “ٝحمق، ؿ٠ِ”, the 

word “manifest” means “ظخٛش، ؿ٠ِ، ٝحمق”, the word “perspicuous” means 

“ and the word “plain” means ”ٝحمق، عَٜ“ َ، ٝحمق، ؿ٠ِعٜ ”.”  

Semantically, there is no problem of non-equivalence because the source-

language concept is lexicalized in the target-language. The different choices 

show the difference in the translators‟ ability of the target-language. 

As far as conveying the meaning of this verse is concerned, all the translators 

manage to do so. However, by using the strategies of paraphrase and 

explanation, the Control Text, Asad and Abdel-Haleem manage to convey the 

meaning of this verse clearer 

In the discussion of the long 3rd Sûrah, the remarkable phenomenon of the 

closing sound clusters was mentioned on a couple of occasions. The same 

holds true for this one and its 111 verses all end with one of three clusters: 

/u:n/, / i:n/ or /i:m/. In the case of Verse 1, it is /i:n/, found in the word “ حُٔزيٖ  ” 

, pronounced /ləmʊbi:n/and many other verses of this Sủrah, such as the 

words “ٌٕٞفخدهيٖ“ ,” يز ” and “ْأُي ”, which pronounced /Jəbku: /, /sædɪgi:n/ and 

/əli:m/, in verses 16, 17 and 25, respectively. 

 أُش طِي آيخص حٌُظخد حُٔزيٖ

In the terms of closeness, the translation of the Control Text is as close as 

possible to the original text, because it uses the Arabic sound of the 
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abbreviated letters and an elaborated explanation, without which they will be 

meaningless to readers from other societies. 

 

5.2.3.2 Sûrah 12 Verse 2: 

Source Text 

.اٗ خ أٗضُ٘خٙ هشءحٗخ  ػشريخ  ُؼٌِْ طؼوِٕٞ  

Control Text 

“Verily, We have sent it down as an Arabic Qur‟ân in order that you may understand.” 

Pickthall 

“Lo! We have revealed it, a lecture in Arabic, that ye may understand.” 

Ali 

“We have sent it down As an Arabic Quran, In order that ye may Learn wisdom.” 

Asad 

“Behold, We have bestowed it from on high as a discourse in the Arabic tongue, so that you 

might encompass it with your reason.” 

Irving 

“We have sent it down as an Arabic reading so that you may reason.” 

Ozek 

“We have sent it down as an Arabic Quran, which you may understand.” 

Abdel-Haleem 

“We have sent it down as an Arabic Qur‟ân so that you [people] may understand.” 

Discussion 
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In verse 2 the Control Text, Abdel-Haleem, Ozek and Ali use a transliteration 

“Qur‟ân” to convey the meaning of the Arabic name “  هشءحٗخ”, Asad uses the 

English word “discourse”, Irving uses the word “reading”, while Pickthall 

uses the word “lecture”.  

According to the Concise Oxford Dictionary (2011), the word “discourse” 

means “written or spoken communication or debate, a text or conversation”, 

the word “lecture” means “ an educational talk to an audience, especially one 

of the students in a university, a long serious speech, especially one given as 

scolding or reprimand.” The word “Qur‟ân” means “Arabic spelling of 

Koran” and the word “reading” means “the action or skill of reading, an 

instance of something being read to an audience”. 

Muslims unanimously believed/believe from the first day that the Holy 

Qur‟ân is the direct words of Allâh that were revealed to Prophet 

Muhammad  by Allâh through the Archangel Gabriel. In this respect the 

term “The Qur‟ân” with the definite article or without it, was mentioned 58 

times in different vesres of the Holy Qur‟ân, which means that this term was 

chosen by Allȃh Himself. To give just an example of a definite article in verse 

2 of Sủrat Yȃ-Sȋn (CT 38:2):  

“By the Qur‟ân, full of wisdom (i.e.full of laws, evidences and 

proofs)”.  

ْٝحُوشءحٕ حُلٌي   

Therefore Muslims consider any alteration to the content of “the Holy 

Qur‟ân”, from the first to the last verse, as a distortion of their Holy Book.  

Semantically, the problem of non-equivalence is because this is a culture-

specific concept. The source-language concept is not lexicalized in the target-

language. 

The Control Text, Abdel-Haleem, Ozek and Ali use a strategy of a translation 

by way of the loan word “Qur‟ân” (the Qur‟ân is in the entry of the Concise 

Oxford dictionary), while Asad, Irving and Pickthall use a strategy of a 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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translation by cultural substitution. In the process, Asad, Irving and Pickthall 

misinterpret the specific Arabic name of the Holy Qur‟ân. 

Syntactically, all the translators follow the Arabic grammatical pattern. 

However, while the Control Text, Pickthall and Asad maintain the assertive 

device “  ٕ  Ali, Irving, Ozek and ,”اٗ خ“ which is assimilated into the pronoun ,”ا

Abdel-Haleem omit it from their translation.  

The Control Text, Pickthall, Ozek and Abdel-Haleem use the word 

“understand” to convey the meaning of the amalgamated sentence “ِٕٞطؼو”, 

Ali uses the phrase “learn wisdom,” Asad uses the phrase “encompass it with 

your reason”, while Irving, uses the word “reason". 

The amalgamated sentence “ِٕٞطؼو” consists of the verb “َطؼو” and wâw al- 

Jama`a “ٝ”, as a subject.  

According to the Concise Oxford Dictionary (2011), “the word “encompass” 

means “surround and have or hold within”, the word “learn” means “acquire 

knowledge of or skill in something through study or experience or by being 

taught”, the word “reason” means “cause, explanation, or justification”, the 

word “understand” means “perceive the indented meaning of words, speaker, 

or a language”, while the word “wisdom” means “the quality of being wise”.”  

According to Al-Mawrid (2007), “the word “encompass” means “ ،َٔيطٞم، يؾ

 the word ,”يظؼِْ، يذسط، يللع ػٖ ظٜش هِذ“ the word “learn” means ,”ي٘ـض يوّٞ د

“reason” means “عزذ، دحع، ٓزشس، طلغيش، ػوَ، فٞحد، سؽذ”, the word “understand” 

means “يلْٜ، يذسى” and the word “wisdom” means “ٓؼشكش، كٌٔش”.” 

Semantically, there is no problem of non-equivalence because the source-

language concept is lexicalized in the target-language. The choices are based 

on the translators‟ preferences.  

In terms of accuracy, looking at the definitions in both dictionaries, the phrase 

“learn wisdom” is inaccurate in conveying the meaning of the Arabic clause 

 .”طؼوِٕٞ“
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In terms of equivalent effect, the word “understand” is more effective than the 

other choices. 

Syntactically, all the translators follow the Arabic grammatical pattern. 

However, the Control Text, Pickthall and Asad maintain the assertive 

device“  ٕ  while Ali, Irving, Ozek ,”اٗ خ“ which is assimilated into the pronoun ,”ا

and Abdel-Haleem omit it from their translation.  

Even if this is a short verse, the intensity of its tonality in Arabic is quite 

remarkable, as is clear by the underlining: 

 اٗ خ أٗضُ٘خٙ هشءحٗخ  ػشريخ   ُؼٌِْ طؼوِٕٞ. 

 This is the partly the result of At-Tanwīn, where :the fatḥatân at the end of 

the words “  هشءحٗخ” and “  ػشريخ” are pronounced /gʊɑ:nʌn/ and /ʌrʌbɪjʌn/, 

respectively, being in the accusative. This further contributes to the very 

strong presence of the sound of the letter “ٕ”, /un/ ,in the words “أٗضُ٘خٙ“ ,”اٗخ”, 

  .”طؼوِٕٞ“ and ”هشءحٗخ  “

Very apparent, for instance, is the loss of the sound clusters are /ʌn/ at the end 

of the words “  هشءحٗخ” and “  ػشريخ”, which are pronounced /gʊɑ:nʌn/ and 

/ʌrʌbɪjʌn/, as well as the sound cluster is /u:n/ at the end of the amalgamated 

sentence “ ِٕٞوطؼ ” , which is pronounced /təʌgɪlu:n/, at the end of this verse 

and many other verses of this Sủrah .  

In terms of closeness, the translation of the Control Text is as close as 

possible to the original text, because it uses the adverb “verily” for the 

assertive device “  ٕ  in addition to the name “an Arabic Qur‟ân”, for the ,”ا

words “  هشءحٗخ” and “  ػشريخ”. 

 

5.2.3.3    Sûrah 12 Verse 8: 

Source Text 

ٍٍ ٓزيٖ ي٘خ ٓ٘خ ٝٗلٖ ػقزشٌ ار هخُٞح ُيٞعق ٝأخٞٙ أكذ ا٠ُ أر ٕ  أرخٗخ ُل٠ ملا .ا  
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Control Text 

 “When they said: “Truly, Yûsuf (Joseph) and his brother (Benjamin) are dear to our father 

than we, while we are a strong group. Really, our father is in a plain error.” 

Pickthall 

“When they said: “Joseph and his brother are dear to our father than we are, even though we 

are a closed group. Our father is clearly mistaken.” 

Ali 

 “They said: “Truly Joseph and his brother are loved more by our father than we: But we are 

a goodly body! Really our father is obviously wandering (in his mind)!” 

Asad 

“Now, [Joseph‟s brothers] spoke [thus to one another:] “Truly, Joseph and his brother 

[Benjamin] are dearer to our father than we, even though we are so many. Behold, our father 

is surely suffering from an aberration!” 

 Irving 

“When they said: “Joseph and his brother are dear to our father than we are, even though we 

are a closed group. Our father is clearly mistaken.” 

Ozek 

 “They said [to each other]: “Surely Joseph and his [full] brother [Benjamin] are dearer to 

our father than ourselves, although we are numerous. Our father is indeed in manifest error.” 

 Abdel-Haleem 

“The brothers said [to each other], “Although we are many, Joseph and his brother are 

dearer to our father than we are - our father is clearly in the wrong.” 

Discussion 

The meaning of the Qur‟ânic term “ٝٗلٖ ػقزش” is conveyed in the Control 

Text by the phrase “a strong group”, in Pickthall by the sentence “many 
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though we be”, in Ali by the sentence “but we are a goodly body”, in Asad by 

the sentence “even though we are so many”, in Irving by the phrase “a closed 

group”, in Ozek by the sentence “although we are numerous”, while in Abdel-

Haleem we find “Although we are many”.  

According to the Concise Oxford Dictionary (2011), “the word “body” means 

“an organized group of people”, the word “group” means “a number of people 

or things located, gathered, or classed together”, the word “many” means “a 

large number of” and the word “numerous” means “ consisting of many 

members”.” 

According to Al-Mawrid (2007), “the word “body” means “ؿٔخػش”, the word 

“group” means “ؿٔخػش، صٓشس”, the word “many” means “ًؼيش، ٓظؼذد” and the 

word “numerous” means “ػذيذ، ٓظؼذد، ًؼيش، ٝحكش”.” 

According to the Concordance of the Quránic Vocabulary Interpreted (2005), 

“the word “ شػقز ” means “group”.” According to at-Ṭabarī (2011: 232), al-

Qurṭubī (2001:421) and Ibn Kathīr (2010: 171), “the word “  means “a ” ػقزشٌ 

group”.” 

Semantically, there is no problem of non-equivalence. The source-language 

concept is lexicalized in the target-language. The choices are based on the 

translators' personal preferences. 

The Control Text and Ozek use the word “error” to convey the meaning of the 

Arabic word “ ٍٍ  Pickthall and Irving use “mistaken”, Ali uses ,”ملا

“wandering (in his mind)!”, Asad uses “an aberration!” and Abdel-Haleem 

uses “wrong”. 

According to the Concise Oxford Dictionary (2011), “the word “aberration” 

means “a temporary mental lapse”, the word “error” means “a mistake, the 

state of being wrong in conduct or judgement”, the word “wander” means 

“walk or move in a leisurely or aimless way” and the word “wrong” means 

“not correct or true”.” 
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According to Al-Mawrid (2007), “the word “aberration” means “ ،ملاٍ، صيؾ

 the word “wander” means ,”ؿِو،خطؤ، ؿِطش، اػْ“ the word “error” means ,”اٗلشحف

“ ٍٞ،يطٞف كٍٞ، يخخُو ك٠ ػوِٚيظـ ” and the word “wrong” means “ ؤ، حُنلاٍطحُخ ”.”  

Semantically, the problem of non-equivalence could result because of a 

difference in expressive meaning. The source-language concept, however, is 

lexicalized in the target-language. The choice is based on personal 

preferences.  

In terms of equivalent effect, the word “aberration” is more effective than the 

other choices are. Although, the word “error” is interchangeable with the word 

“wrong”, looking at the definitions given by both dictionarie,s it is inaccurate 

in conveying the meaning of the Arabic word “ ٍٍ  .in this context ”ملا

In this verse, the Control Text uses the word “plain” to convey the meaning of 

the Arabic word “ٖٓزي”, Pickthall, Irving and Abdel-Haleem use “clearly”, Ali 

uses “obviously”, Asad uses “surely” and Ozek “manifest”. 

According to the Concise Oxford Dictionary (2011), “the word “clearly” 

means “with clarity, obviously: without doubt”, the word “manifest” means 

“clear or obvious”, the word “obviously” means “easily perceived or 

understand: clear”, the word “plain” means “easily perceived or understand: 

clear” and the word “surely” means “must be true that (used for emphasis)”.”. 

According to Al-Mawrid (2007), “the word “clearly” means “رٞمٞف، رـلاء”, 

the word “manifest” means “ظخٛش، ٝحمق، ؿ٠ِ”, the word “obviously” means 

 ”and the word “surely ”ٝحمق، ؿ٠ِ“ the word “plain” means ,”رٞمٞف ، رـلاء“

means “رؼزخص، رؼوش، ٖٓ ؿيش سيذ”.” 

Semantically, there is no problem of non-equivalence since the source-

language concept is lexicalized in the target-language. The choices are based 

on the translators‟ preferences. 

In terms of equivalent effect, all the choices are interchangeable, which means 

that they have the same result, except in the case of Asad,who omits the word 



  361 

ٕ  أرخٗخ “ from his translation. His back translation will be ”ٓزيٖ“ ٖٓ ؿيش سيذ أٝ ؽي ا

 .”يؼخ٠ٗ ٖٓ اخظلاٍ ر٠٘ٛ

Syntactically, all the translators follow the Arabic grammatical structure. 

However, by using the phrases “Yûsuf (Joseph)”, (Benjamin), “(in his 

mind)!”, “[Joseph‟s brothers]” “[thus to one another:]”, “[Benjamin]”, “[to 

each other]” and “[full]” between brackets, The Control Text. Ali, Asad, Ozek 

and Abdel-Haleem create level of meanings which are not visible in the 

original text. 

Creating levels of meaning that are not visible in the original text also apply in 

respect of the words “strong”, “goodly” and “closed” used by the Control 

Text, Ali and Irving, respectively. 

Asad adds some information which is not visible in the context to explain the 

meaning of the conjunction and the verb “ار هخُٞح”, Irving omits the assertive 

device “ٍ”, which comes before the name of “يٞعق”, Ozek omits the 

conjunction “ار”, which comes at the beginning of the sentence, and Abdel-

Haleem omits the conjunction “ار”, which comes in the beginning of the 

sentence as well as the prefix “ٍ” from the name of “يٞعق”. 

The amalgamated sentence“هخُٞح” is plural masculine form consists of the verb 

 and wâw al-Jama`a “ٝ” as a subject. As has been shown before, the ”هخٍ“

construction and the accompanying morphemes are not (and can not be) 

reflected in the translations.   

Considering the very prominent sound texture of the Holy Qur‟ân, marked by 

the underlined parts of the verse below, it is clear that the translations fail to 

reflect this. 

ٍٍ ٓزيٖ. ٕ   أرخٗخ ُل٠ ملا  ار هخُٞح ُيٞعق ٝأخٞٙ أكذ ا٠ُ أري٘خ ٓ٘خ ٝٗلٖ ػقزشٌ  ا

This is the result, for instance, of the loss of the assonance stemming from the 

prevalence of the letters “ٗخ” at the end of the the device “اٗخ” and at the end of 

the words “أري٘خ” and “أرخٗخ”. In addition, the prominent sound cluster /næ/ found 
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in the end of the words “أرخٗخ“ ,”ٓ٘خ“ ,”أري٘خ”, and pronounced /ʌbi:næ/, /mɪnæ/ 

and /ʌbænæ/, is not replicated. 

As far as this important closing sound cluster is concerned, it is /i:n/ in this 

instance, at the end of the word “ ٍٖ  pronounced /mʊbi:nɪn/. As stated ,”ٓزي

earlier, this sound cluster is found at the end of many verses of this specific 

Sûrah. 

Even though Ali omits the adverb “ار” from his translation, by using the 

adverbs “truly” for the amalgamated assertive device “ُيٞعق”, the adverb 

“really” for the assertive device “  ٕ  and the phrase “a goodly body” for the ”ا

word “ػقزش” without adding any level of meaning that was not visible in the 

verse, his translation is as close as possible to the original text.  

 

5.2.3.4 Sûrah 12 Verse 10: 

Source Text 

.هخثَ ْٜٓ٘ لا طوظِٞح يٞعق ٝأُوٞٙ ك٠ ؿيخرض حُـذ يِظوطٚ رؼل حُغيخسس إ ً٘ظْ كخػِيٖ هخٍ  

 Control Text 

“One from among them said: “Kill not Yusuf (Joseph), but if you must do something, throw 

him down to the bottom of a well: he will be picked up by some caravan of travellers.” 

Pickthall 

“One among them said: “Kill not Joseph but, if you must be doing, fling him into the depth of 

the pit: some caravan will find him.”  

Ali 

 “Said one of them: “Slay not Joseph, but if ye must do something, throw him down to the 

bottom of the well: he will be picked up by some caravan of travellers.” 

Asad 

“Another of them said:” Do not slay Joseph, but rather - if you must do something - cast him 
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into the dark depths of this well, [whence] some caravan may pick him up.” 

Irving 

 “One among them spoke up and said: “Don‟t Kill Joseph, toss him into the bottom of the 

cistern: so some travellers may pick him up, if you must do something.” 

Ozek 

“One of them said: “Do not kill Joseph, but cast him into the depth of the pit; some caravan 

will find him, if you must do something!”  

Abdel-Haleem 

“[Another of them] said, „Do not kill Joseph, but, if you must, throw him into the hidden 

depths of a well where some caravan may pick him up.” 

Discussion 

In verse 10, the Control Text, Asad, Abdel-Haleem and Ali use the word 

“well” to convey the meaning of the Qur‟ânic specific term “ؿيخرض حُـذ”, 

Irving uses the word “cistern”, while Ozek and Pickthall use the word “pit”.  

According to the Concise Oxford Dictionary (2011), “the word “cistern” 

means “a water storage tank, especially as part of a flushing toilet”, the word 

“pit” means “a large hole in the ground, a mine or excavation for coal or 

minerals” and the word “well” means “a shaft sunk into the ground to obtain 

water, oil, gas, water spring or fountain”.”  

According to al-Qurṭubī (2001: 336) and Ibn Kathīr (2010: 211) “the Qur‟ânic 

specific term “ؿيخرض حُـذ” means “a well”.” According to Al-Mawrid (2007), 

“the word “cistern” means “ ؾ، كٞكفٜشي ”, the word “pit” means “كلشس”, while 

the word “well” means “ي٘زٞع، رجش”.” 

Semantically, there is no problem of non-equivalence because the source-

language concept is lexicalized in the target-language, but with a clear 

difference in their expressive meaning.  
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As far as the the accurate meaning is concerned, the Arabic word “ُٞد” which 

is a bucket that is fixed to a rope for drawing water from a well, shows that 

Joseph‟s brothers threw him into a well. This meaning is confirmed in the 

context of the verse 19 of this Sûrah, which reads:  

And there came a caravan of travellers and they sent their water-

drawer, and he let down his bucket (into the well). He said: 

“What good news! Here is a boy.” So they hid him as 

merchandise (a slave). And Allȃh was All-Knower of what they 

did. 
رؾشٟ يخ هخٍ دُٞٙ ٝحسدْٛ، كؤد٠ُ كؤسعِٞح عيخسس ٝؿخءص  

يلؼِٕٞ رٔخ ػِيْ رنخػش، ٝالله ٝأعشٝٙ ٛزح ؿلاّ   

The choices found in the translations are based on translators‟ preferences. 

However, by using “pit” and “cistern”, Pickthall, Irving, and Ozek 

misinterpret the Qur‟ânic specific term “ؿيخرض حُـذ”, and in the process they 

create levels of meanings which are not visible in the original text. 

Syntactically, by putting the clause “ٖإ ً٘ظْ كخػِي” at the end of the verse, the 

Control Text, Pickthall, Ali and Asad do not follow the Arabic grammatical 

structure, while Irving and Ozek do. In the beginning of his translation Ali 

also follows it literally by putting the verb “said” in front of the subject “ ٍهخ

 which does not follow the English grammatical pattern that places the ”هخثَ

subject before the verb. 

It may be worth mentioning again that one of the peculiarly Arabic 

grammatical constructs, the amalgamated sentence, consistently leads to a in 

loss of intensity in translation and provides clear evidence why comparisons 

at the level of the morpheme can hardly be productive. In this verse this 

amalgamated sentence, visible as “طوظِٞح”, consists of the verb “َطوظ” and waw 

al-Jamaa “ٝ” as a subject.  

This construct very often also contributes to the rich sound texture of the Holy 

Qur‟ân : In this verse the repeated cluster /hʊ/ at the end of the amalgamated 

sentences “ ُوٞٙأ ” and “ٚيِظوط”, which are pronounced /ʌlgu:hʊ/ and /jəltəgɪthʊ/, 

is not reflected in the translations.  
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The verse ends with the word “ٖكخػِي”, pronounced /fæɪli:n/ , the final sound 

cluster, /i:n/, confirming the remarkable role played by verse closures in 

composing an encompassing structure for a whole Sûrah, and in the process, 

eventually, the entire the Holy Qur‟ân . 

  هخٍ هخثَ ْٜٓ٘ لا طوظِٞح يٞعق ٝأُوٞٙ ك٠ 

  ؿيخرض حُـذ يِظوطٚ رؼل حُغيخسس إ ً٘ظْ كخػِيٖ 

In terms of closeness, the translation of the Control Text is as close as 

possible to the original text, because it uses the phrase “down to the bottom of 

a well” for the Arabic word “ؿيخرض حُـذ”  ,  in addition to the transliteration of 

the name of Yusuf (Joseph). 

 

5.2.3.5 Sûrah 12 Verse 14: 

Source Text 

.اٗخ ارح  ُخخعشٕٝ هخُٞح ُجٖ أًِٚ حُزثذ ٝٗلٖ ػقزشٌ   

Control Text 

 “They said: “If a wolf devours him, while we are a strong group, (to guard him), then surely, 

we are the losers.” 

Pickthall 

 “They said, “If the wolf should devour him, when we are (so strong) a band, then surely we 

should have already perished.” 

Ali 

 “They said: if the wolf were to devour him while we are (so large) a party, Then should we 

indeed (First) have perished ourselves.” 

Asad 

“Said they: “Surely, if the wolf were to devour him notwithstanding that we are so many -
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then, behold, we ought ourselves to perish.” 

Irving 

“They said: “How could a wolf eat him, when we are a closed group? Then, we would be 

losers!” 

Ozek 

They said: “if the wolf devour him while we are numerous, then we should surely be losers!” 

Abdel-Haleem 

“They said: “If a wolf were to eat him, when there are so many of us, we would truly be 

losers!” 

Discussion 

In verse 14, the Control Text, Irving, Ozek and Abdel-Haleem use the word 

“losers” to convey the meaning of the Arabic phrase “ُٕٝخخعش”, while Asad, 

Pickthall and Ali use the word “perish”.  

According to Ibn Kathīr (2010: 192), “the Arabic phrase “ُٕٝخخعش” means 

 which means “failures or losers”.” A similar interpretation was ,”ػخؿضٕٝ“

given by al-Qurṭubī (2001: 463). 

According to the Concise Oxford Dictionary (2011), “the word “devour” 

means “to eat all of something quickly, especially because you are very 

hungry”, the word “eat” means “to put food in your mouth, chew it and 

swallow it”, the word “loser” means “a person or thing that loses or has lost” 

and the word “perish” means “die, especially in a violent or sudden way, 

suffer complete ruin or destruction”.”  

According to Al-Mawrid (2007), “devour” means “يِظْٜ، يلظشط”, the word “eat” 

means “ْٜيؤًَ، يِظ”, the word “loser” means “حُخخعش” and the word “perish” 

means “يِٜي، يل٠٘، ئٞص، يلغذ”.”  
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Semantically, there is no problem of non-equivalence. The source-language 

concept is lexicalized in the target-language and the different choices reflect 

the translators‟ personal preferences. 

As such, the Control Text, Irving, Ozek and Abdel-Haleem manage to convey 

the meaning of the source-language concept, but Asad, Pickthall and Ali 

misinterpret the meaning of the Arabic phrase “ُٕٝخخعش”. 

Syntactically, all of the translators follow the Arabic grammatical structure, 

but the amalgamative constructions “هخُٞح” and “ُٕٝخخعش” cannot be reflected in 

its denseness and means that they are deconstructed into their various 

segments in the translations.  

The poetic nature of the text, lost in the translations, can be demonstrated by 

the repeated /l/ sound in the amalgamated sentences “أًِٚ“ ,”ُجٖ“ ,”هخُٞح” and 

“ ُٕٝخخعش ” , as well as the repeated sound /n/, at the end of the device “  ارح”, at 

the end of the word “ٖٗل”, and at the end of the amalgamated sentences “ُٖج”, 

and “ُٕٝخخعش”:  

  هخُٞح ُجٖ أًِٚ حُزثذ ٝٗلٖ ػقزشٌ  اٗخ ارح  ُخخعشٕٝ. 

By using the verb “eat” as an exact equivalent of the Arabic verb “ل  which ”أك

is in the amalgamated sentence “له -the translations of Irving and Abdel ,”أك

Haleem come closest to the original text. 

 

5.2.3.6 Sûrah 12 Verse 22: 

Source Text 

.ُٝٔخ رِؾ أؽذٙ آطي٘خٙ كٌٔخ  ٝػِٔخ  ًٝزُي ٗـضٟ حُٔلغ٘يٖ  

Control Text 

 “And when he [Yusuf (Joseph)] attained his manhood, We gave him wisdom and knowledge 

(the Prophethood): thus We reward the Muhsinûn (doers of good).”  
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Pickthall 

“And when he reached his prime, We gave him wisdom and knowledge: Thus We reward the 

good.” 

 Ali 

“When Joseph attained his full manhood, We gave him power and knowledge: thus do We 

reward those who do right.” 

Asad 

“And when he reached full manhood, We bestowed upon him the ability to judge [between 

right and wrong], as well as [innate] knowledge: for thus do We reward the doers of good.” 

Irving 

 “When he became of age, We gave him discretion and knowledge: thus We reward those who 

act kindly.” 

Ozek 

“And when Joseph reached his full manhood, We bestowed on him wisdom and knowledge. 

Thus do We reward those who act with excellence.” 

Abdel-Haleem 

“And when he reached maturity, We gave him judgement and knowledge: this is how We 

reward those who do good.” 

Discussion 

The meaning of the Qur‟ânic term “ٙأؽذ” in verse 22, is conveyed in the 

Control Text by the phrase “his manhood”, in Pickthall by the phrase “his 

prime”, in Ali by the phrase “his full manhood ”, in Asad and Ozek by the 

phrase “full manhood”, in Irving by the phrase “of age”, while in Abdel-

Haleem the choice is for the word “maturity”.  



  369 

According to the Concise Oxford Dictionary (2011), “the expression “come of 

age” means “when a person comes of age, they reach the age when they have 

an adult‟s legal right and responsibilities”. The word “manhood” means “the 

state or a period of being a man rather than a child”. The word 

“mature/maturity” means “fully developed physically; full grown, the state, 

fact, or period of being mature” and the word “prime” means “a state or time 

of greatest vigour or success in a person‟s life” .” 

According to Al-Mawrid (2007), “the expression “come of age” means “ يزِؾ

 The word .”حُشؿُٞيش، عٖ حُشؿُٞش“ The word “manhood” means .”عٖ حُشؽذ

“maturity” means “ٗنؾ، سؽذ، ادسحى” and the word “prime” means “ ،كخطلش، ٓطِغ

  ”.”فذس،ؽزخد

Semantically, the problem of non-equivalence is because of a difference in 

expressive meaning. The source-language concept is lexicalized in the target-

language and the different choices reflect the translators‟ preferences.  

The translation is, however, again compounded by the presence of the 

amalgamated sentence “ٙأؽذ”., but all the translators manage to convey its 

general meaning. 

In terms of equivalent effect, the word “manhood” is more effective than the 

other choices, because it covers all the possible range of a man‟s life after 

childhood.  

The meaning of the Qur‟ânic term “ٖحُٔلغ٘ي” in verse 22, is conveyed in the 

Control Text by a transliteration “the Muhsinûn” and a paraphrase “doers of 

good”, in Asad and Abdel-Haleem by the phrase “the doers of good”, in 

Irving by the clause “those who act kindly”, in Ozek by the clause “those who 

act with excellence” and in Ali by the clause “those who do right”. Pickthall 

opts for “the good”. 

According to Ibn Kathīr (2010: 194), “the Qur‟ânic term “ٖحُٔلغ٘ي” means 

“those who act according to Allᾱh‟s instruction.”.” According to al-Qurṭubī 

(2001: 467), “the Qur‟ânic term “ٖحُٔلغ٘ي” means “The believers or those who 



  370 

show patience in the difficulty”.” According to the Dictionary of Islamic term 

(2010), “the Qur‟ânic term: “ “muhsin” “ٖٓلغ” means “good doer, one who 

does well, act righteously, a righteous man, beneficient, charitable”.” 

According to the Concise Oxford Dictionary (2011), “the word “good” “has 

many different meanings one of them is that which is morally right: 

righteousness”. The word “excellence” means “The quality of being excellent, 

an outstanding feature or quality”. The word “kindly” means “in a kind 

manner” and the word “right” means “morally good, justified, or 

acceptable”.”.  

According to Al-Mawrid (2007), “the word “excellence” means “ ،طلٞم، حٓظيخص

 the verb “kindly” means ,”كغٖ، ؿيذ، اُخ“ the verb “good” means ,”ٓيضس، كنيِش

هٞيْ، فليق، ٓ٘خعذ ، “ and the word “right” means ”ػطٞف، ًشيْ، سهين حُلئحد“

 ”.”ٓلاثْ

Semantically, the problem of apparent non-equivalence is because of a 

difference in expressive meaning, because the source-language concept is, 

after all, lexicalized in the target-language.  

The choices are based on the translators personal preferences. If the definition 

found in both dictionaries are used as being correct, the adverb “kindly”, used 

by Irving, is inaccurate in conveying the meaning of the Arabic word 

 .”حُٔلغ٘يٖ“

The different phrases “the Muhsinûn (doers of good)”, “the good” “those who 

do right” “the doers of good”, “those who act kindly”, “those who act with 

excellence” and “those who do good”, reflect the difficulty of translating not 

only metaphorical language but also the ostensibly simple words. It also again 

demonstrates the dangers of comparing translations originating from different 

eras. 

Syntactically, all the translators follow the Arabic grammatical pattern. 

In terms of the equivalent effect the words “good and right” have a stronger 

effect than the “kindly and excellence”. 



  371 

The word “ىيىسحملا” is a plural word consisting of the root form “ٖحُٔلغ” 

and waw al-Jamaa “ٝ” which changes into the vowel “ٟ” because it is in an 

accusative form. These morphemes are not reflected in Pickthall‟s translation, 

because by using the phrase “the good” he changes the meaning of the word 

 from the persons/doers of good and right, to the act/ practice of the ”حُٔلغ٘يٖ“

theme, while the other translators do not do so. 

In terms of accuracy, however, it is interesting that none of the translators 

manage to convey the religious concept of the word “ٖحُٔلغ٘ي” in the way in 

which it was interpreted by Ibn Kathīr and al-Qurṭubī.  

In terms of closeness, the translation of Ali is the closest to the original text, 

because it uses the word “power” for the Arabic word “  كٌٔخ”, which correctly 

describes what had happened to Joseph - later - in the prison, when he 

interpreted the King‟s dream and as a result later became a ruler of Egypt 

himself. 

5.2.3.7 Sûrah 12 Verse 24: 

Source Text 

.ٟ رشٛخٕ سرٚ، ًزُي ُ٘قشف ػ٘ٚ حُغٞء ٝحُللؾخء اٗٚ ٖٓ ػزخدٗخ حُٔخِقيٖأُٝوذ ٛٔض رٚ ْٝٛ رٜخ ُٞلا إٔ س  

 Control Text 

“And indeed she did desire him, and he would have inclined to her desire, had he not seen the 

evidence of his Lord. Thus We warded off evil and sexual misconduct from him. He was one 

of Our sincere servants.”  

Pickthall 

“She verily, desired him, and he would have desired her, if it had not been that he saw the 

argument of his Lord. Thus it was, that We might ward off from him evil and lewdness. Lo! He 

was one of Our chosen slaves.”  

Ali 

“And (with passion) did she desire him, and he would have desired her, but that he saw the 
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evidence of his Lord: thus (Did We order) that We might turn away from him (all) evil and 

shameful deeds: For he was one of Our servants, Sincere and purified.” 

Asad 

 “And, indeed, she desired him, and he desired her; [and he would have succumbed] had he 

not seen [in this temptation] an evidence of his Sustainer‟s truth: thus [We willed it to be] in 

order that We might avert from him all evil and all deeds of abomination- for, behold, he was 

truly one of Our servants.” 

Irving 

 “She kept him on her mind, while he would have had her on his, had it not been that he saw a 

proof from his Lord. Thus it was, that We might turn away from him evil and illegal sexual 

intercourse. Surely, he was one of Our chosen (guided) slaves.” 

Ozek 

“She moved towards him and he moved toward her, but he saw the sign of his Lord. Thus We 

warded off from him indecency and evil, for he was one of our servants, whom we chose to be 

most purified.” 

Abdel-Haleem 

 “She made for him, and he would have succumbed to her, if he had not seen evidence of his 

Lord- We did this in order to keep evil and indecency away from him, for he was truly one of 

Our chosen servants.” 

Discussion 

In verse 24, the Control Text, Asad, Pickthall and Ali use the word “desire” to 

convey the meaning of the Arabic clause “ٚٛٔض ر”, Irving uses the sentence 

“She kept him on her mind”, Ozek uses the sentence “She moved towards 

him”, while Abdel-Haleem uses sentence “She made for him”.  

According to al-Qurṭubī (2010: 468),” the Qur‟ânic term “ٚٛٔض ر” means “she 

desired to have illegal sexual intercourse with him”. According to Mukhtār 

Al-Ṣiḥâḥ (2009), the verb “رخُؾت ْٛ” means “ٙأسحد” which means “want/ 

desire”.”.  
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According to the Concise Oxford Dictionary (2011), “the word “desire” 

means “a strong feeling of wanting to have or wishing for something to 

happen”, the phrase “make for” means “move towards”, and the phrase “put 

one in mind” means “thinking about him”.” According to Al-Mawrid (2007), 

“the word “desire” means “يشؿذ”.” 

Semantically, the problem of non-equivalence is caused by the fact that the 

source-language concept is not lexicalized in the target-language. 

The Control Text, Asad, Pickthall and Ali use a translation by cultural 

substitution, while Irving, Ozek and Abdel-Haleem use a strategy of a 

translation by a paraphrase using related words.  

In terms of the equivalent effect, the word “desire” has the most effect. 

In this verse, the Control Text, Ali, Asad, Abdel-Haleem use the word 

“evidence”, Pickthall uses the word “argument”, Irving uses the word “proof”, 

while Ozek uses the word “sign”to convey the meaning of the word “ٕرشٛخ”.  

Semantically, there is no problem of non-equivalence as the source-language 

concept is lexicalized in the target-language. The choices are based on the 

translators‟ preferences. 

In terms of the equivalent effect, however, the choice of “argument” is the 

least effective. 

The Control Text uses the sentence “We warded off evil and sexual 

misconduct from him” to convey the meaning of the Arabic sentence “ ُ٘قشف

 Pickthall uses the sentence “Thus it was, that We might ward off from ,”ػ٘ٚ

him”, Ali uses the sentence “thus (Did We order) that We might turn away 

from him”, Asad uses the sentence “thus [We willed it to be] in order that We 

might avert from him”, Irving uses the sentence “Thus it was, that We might 

turn away from him”, Ozek uses the sentence “Thus We warded off from 

him” and Abdel-Haleem uses the sentence “We did this in order to keep evil 

and indecency away from him”.  



  374 

According to the Concise Oxford Dictionary (2011), “the word “avert” means 

“turn away (one‟s eyes or thoughts), prevent or ward off (undesirable 

occurrence)”, the phrase “keep from” means “keep from (or keep someone 

from) avoid (or cause someone to avoid) doing something”, and the phrase 

“ward someone/something off” means “prevent someone or something from 

harming or affecting one”.”  

According to Al-Mawrid (2007), “the verb “avert” means “ ،ٖيلٍٞ رقشٙ ػ

 ”.”يظلخدٟ، يشد ، يقذ“ and the verb “ward off” means ”يظـ٘ذ، يظلخدٟ

Semantically, although the source-language concept is lexicalized in the 

target-language, the choice of longer English sentences, whether with 

paraphrases or not, that are used by all the translators for conveying the 

meaning of the Arabic sentence “ُٚ٘٘قشف ػ”, reflects the difficulty of finding 

the exact equivalent in the target-language. 

Syntactically, all the translators follow the Arabic grammatical structure, save 

the Control Text and Abdel-Haleem who change the word order of the object 

 .”ُ٘قشف حُغٞء ٝحُللؾخء ػ٘ٚ“ which in back-translation will be ”حُغٞء ٝحُللؾخء“

Later in the verse the Control Text uses the phrase “illegal sexual intercourse” 

to convey the meaning of the Qur‟ânic term “حُللؾخء”, Asad uses the phrase 

“all deeds of abomination”, Irving uses the phrase “sexual misconduct”, Ozek 

and Abdel-Haleem use the word “indecency”, Pickthall uses the word 

“lewdness” and Ali uses the phrase “shameful deeds”.  

According to the Concise Oxford Dictionary (2011), “the word “abomination” 

means “a cause of hatred or disgust”, the word “evil” means “extremely 

wicked and immoral”, the word “indecency” means “not conforming with 

generally accepted standards of behaviour or propriety, especially in relation 

to sexual matters”, the word “lewdness” means “crude and offensive in a 

sexual way” and the word “misconduct” means “unacceptable or improper 

behaviour”.” 
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According to Al-Qāmūs Al-Muhid (2000), “the word “كخكؾش” means “illegal 

sexual intercourse and all great hideous sins”.” 

Semantically, the problem of non-equivalence arises from the fact that the 

source language and the target-language make different distinctions in 

meaning. The source-language concept, however, is lexicalized in the target-

language. In Arabic there is no lexical or cultural differences between the 

Qur‟ânic terms “ ؾشكخك ”, and “حُللؾخء”, because both of them are derived from 

the same root form which is “كلؼ”.  

The Control Text uses a transliteration and a paraphrase using related words. 

The other translators use a strategy of a translation by cultural substitution. 

The concept of shameful, evil and shocking deeds may differ according to the 

cultural differences, that is to say what is acceptable in one culture could be 

unacceptable in another, something that was raised earlier in this study.  

In terms of the equivalent effect the words “evil, shameful” and “shocking” 

have more effect.  

The phrase “illegal sexual intercourse” conveys the concept of the Qur‟ânic 

term “حُللؾخء” more accurate than the other words do, because it connects the 

meaning of the word with the act of sexual intercourse out of the wedlock. 

The concept of “حُللؾخء” was a most serious sin in the Arab culture before 

Islâm and remains so in Islâm itself.  

Syntactically, all translators follow the Arabic grammatical structure. 

By using the phrase “with passion” , Ali adds some information which is not 

visible in the context.  

In this verse, the Control Text uses the phrase “sincere servants” to convey the 

meaning of the Qur‟ânic term “ٖحُٔخِقي”, Pickthall uses „Our chosen slaves”, 

Ali “sincere and purified” and Asad “one of Our servants”. Irving uses “Our 

chosen (guided) slaves”, Ozek “whom we chose to be the most purified” and 

Abdel-Haleem “Our chosen servants”. 
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According to Ibn Kathīr (2010: 196), “the Qur‟ânic term “ٖحُٔخِقي”, means 

“those who are purified/chosen/selected by Allâh”.”  

According to the Concise Oxford Dictionary (2011), “the word “chosen”, is 

the past participle of “choose”, which means “pick out as being the best of 

two or more alternatives”, the word “purified”, is the past participle of 

“purify” which means “remove contaminants from: make pure” and the word 

“sincere” means “proceeding from or characterized by genuine feelings: free 

from pretence or deceit”.” 

Semantically, the problem of non-equivalence is simply because of a 

difference in expressive meaning. The source-language is lexicalized in the 

target-language. The choices are based on the translators‟ preferences. 

In respect of accuracy, the word “sincere” is inaccurate in conveying the 

meaning of the Qur‟ânic term “ٖحُٔخِقي” in this context, linguistically. 

By missing the word “chosen” which is of a great significance in this verse, 

the choice of the phrase “one of Our servants” by Asad does not convey the 

meaning of the Qur‟ânic term “ٖحُٔخِقي” as well. 

In terms of equivalent effect, the words “purified” and “chosen” are the most 

effective ones. 

If the representation of the tonality of this verse in its original in the 

translations would be scrutinised, the diminishing returns would again be 

clear. 

 ُٝوذ ٛٔض رٚ ْٝٛ رٜخ ُٞلا إٔ سأٟ رشٛخٕ سرٚ، ًزُي

  ُ٘قشف ػ٘ٚ حُغٞء ٝحُللؾخء اٗٚ ٖٓ ػزخدٗخ حُٔخِقيٖ.

This could be ascribed in no small way to the loss of the strong consonance 

emenating from the repetition of the letter “ٙ” in words “ٛٔض”, “  ْ  ,”رٜخ“ ,”رٚ“ ,”ٛ

 There is also the repeated sound cluster /hɪ/ at the end .”اٗٚ“ and ”ػ٘ٚ“ ,”رشٛخٕ“

of the repeated device “ٚر” and the amalgamated sentence “ٚسر”, (pronounced 
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/bɪhɪ/ and /rʌbɪhɪ/ respectively) and /hʊ/ at the end of the devices “ٚ٘ػ” and 

 ./which are pronounced /ənhʊ/ and /ɪnhʊ ,”إنه“

Phonologically, the word “ٖحُٔلغ٘ي”, is pronounced /əlmʊhsɪni:n/ , the final 

sound cluster, /i:n/, confirming the remarkable role played by verse closures 

in composing an encompassing structure for a whole Sûrah, and in the 

process, eventually, the entire Holy Qur‟ân.  

Although the technique of using paraphrases in some verses is necessary to 

help in capturing the meaning of a particular word, it is not needed in many 

cases. As such, Ali‟s translation is not as close as it could be to the original 

text, because it uses paraphrases “with passion”, “Did We order” and “all”, 

which are not required in this verse at all.  

The Control Text‟s translation comes the closest to the original text, because 

it does not add any level of meaning which is not visible in the verse. 

 

5.2.3.8 Sûrah 12 Verse 31: 

Source Text 

كِٔخ سأي٘ٚ أًزشٗٚ ٜٖٓ٘ عٌي٘خ  ٝهخُض أخشؽ ػِيٜٖ،  ٝأػظذص ُٜٖ ٓظٌجخ  ٝءأطض ًَ ٝحكذسٍ  أسعِض اُيٚ هِٔخ عٔؼض رٌٔشٖٛ

ٌْ  ػ لله ٓخ ٛزح رؾشحَ إ ٛزح الا ِٓيٌ خٝهطؼٖ أيذيٜٖ ٝهِٖ ك .ًشي  

 Control Text 

“So when she heard of their accusation, she sent for them and prepared a banquet for them: 

she gave each one of them a knife (to cut the foodstuff with), and she said [(to Yủsuf 

(Joseph)]: “Come out before them. Then when they saw him, they exalted him (at his beauty) 

and (in their astonishment) cut their hands. They said: “How perfect is Allâh (or Allâh 

forbids)! No man is this! This is none other than a noble angel!”  

Pickthall 

“And when she heard of their sly talk, she sent to them and prepared for them a cushioned 

couch (to lie on it at the feast) and gave every one of them a knife and said (to Joseph): Come 

out unto them! And when they saw him, they exalted him and cut their hands, exclaiming: 
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Allah Blameless! This is not a human being. This is no other than some gracious angel!”  

Ali 

“When she heard Of their malicious talk, She sent for them And prepared a banquet For 

them: she gave Each one of them a knife: And she said (to (Joseph): “Come out before them. 

When they saw him, They did extol him, and (in their amazement) cut their hands: they said, 

“God preserve us! No mortal is this! This is none other than a noble angel!”  

Asad 

“Thereupon, when she heard of their malicious talk, she sent for them and prepared for them 

a sumptuous repast, and handed each one of them a knife and said [to Joseph]: “Come out 

and show thyself to them. And when the women saw him, they were greatly amazed at his 

beauty, and [so flustered were they that] they cut their hands [with their knives], exclaiming, 

“God save us! This is no mortal man! This is nought but a noble angel!” 

Irving 

“When she heard about their remarks, she sent for them and prepared a party for them. To 

each one of them she gave a knife. She told [him]: “Come out to [see] them!” When they saw 

him, they praised him and cut their hands. They said: “God forbids! This is no human being, 

this is simply a noble angel!”  

Ozek 

“When she heard of their malicious talk, she invited them and prepared a banquet for them: 

she gave each one of them a knife and said [to Joseph]: “Come out before them!” When they 

saw him, they were amazed at him and cut their hands, exclaiming “Allah forbid! This is no 

human being, this is but a noble angel.”  

Abdel-Haleem 

“When she heard their malicious talk, she prepared a banquet and sent for them: giving each 

one of them a knife, She said to Joseph, “Come out and show yourself to them! And when the 

women saw him, they were stunned by his beauty, and cut their hands, exclaiming, “Great 

God! He cannot be mortal! He must be a precious angel!”  

Discussion 
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In verse 31, the Control Text uses the phrase “their accusation” to convey the 

meaning of the Qur‟ânic term “ٌٖٛٓش”, Pickthall uses the phrase “their sly 

talk”, Ali, Asad, Ozek and Abdel-Haleem use the phrase “ their malicious 

talk”, while Irving uses the phrase “their remarks”. 

According to the Concise Oxford Dictionary (2011), “the word “accusation” 

means “a statement saying that you think a person is guilty of doing 

something wrong, especially of committing a crime”, the word “malicious” 

means “having or showing hatred and a desire to harm somebody or to hurt 

his/her feeling”, the word “remark” means “something that you say or write 

which expresses an opinion, a thought about somebody/something”, and the 

word “sly” means “acting or done in a secret or dishonest way, often 

intending to trick people”.” 

According to Al-Mawrid (2007), “the word “accusation” means “ اطٜخّ، طٜٔش

 ”the word “remark ,”كوٞد، ٓخًش، خزيغ“ the word “malicious” means ,”ٓٞؿٜش

means “  يلاكع، يوذّ ٓلاكظش أٝ طؼِيوخ”, and the word “sly” means “ ، كٌيْ، رؼيذ حُ٘ظش

  ”.”ٓخًش

Semantically, there is no problem of non-equivalence, as the source-language 

concept is lexicalized in the target-language. The choices are based on the 

translators' personal preferences.  

In terms of equivalent effect, the word “remarks” is less effective than the 

words “accusation”, “malicious talk” and “sly talk”. 

In the verse, the Control Text, Ali, Ozek and Abdel-Haleem use the word 

“banquet” to convey the meaning of the Qur‟ânic term “  ٓظٌجخ”, Pickthall uses 

the phrase “a cushioned couch (to lie on it at the feast)”, Asad uses the phrase 

“a sumptuous repast”, while Irving uses the phrase “a party”. 

According to Ibn Kathīr (2010: 197), “she invited the women of the noble 

society, the princes and the leaders of Egypt at that time and prepared a 

luxurious couch for them to sit on for the feast”.” A similar interpretation was 

given by al-Qurṭubī (2001: 470).  



  380 

However, although the word “invitation” is not mentioned explicitly in the 

verse, it can be elicited from the sentence “she gave each one of them a knife” 

(to cut the foodstuff with). 

According to the Concise Oxford Dictionary (2011), “the word “banquet” 

means “an elaborate and formal meal to many people”, the word “couch” 

means “a long upholstered piece of furniture for several people to sit on”, the 

word “cushioned” means “a bag of cloth stuffed with a mass of soft material, 

used as a comfortable support for sitting or learning on”, the word “party” 

means “a social gathering of invited guests, typically involving eating, 

drinking, and entertainment”, the word “repast” means “meal” and the word 

“sumptuous” means “splendid and expensive-looking”,” 

According to Al-Mawrid (2007), “the word “banquet” means “ٓؤدرش، يويْ ٓؤدرش”, 

the word “couch” means “أسيٌش”, the word “cushioned” means “ٝعخدس”, the 

word “party” means “كلِش أٗظ ٝعٔش”, the word “praise” means “ ،يطشٟ، يؼ٠٘

 ”and the word “sumptuous ,”هؼخّ، ٝؿزش“ the word “repast” means ,”ئـذ، يغزق

means “عخ٠، ٓ٘لن ػِيٚ، كخْ، ٓظشف”.” 

Semantically, there is no problem of non-equivalence, as the source-language 

concept, that is to say the concept of the word “  ٓظٌجخ”, is lexicalized in the 

target-language. The choices are based on the translators' personal 

preferences.  

The meaning of the Qur‟ânic term “  ٓظٌجخ” is conveyed in Pickthall by the 

phrase “a cushioned couch (to lie on it at the feast)”, while it is omitted from 

the other translations. In this context, the Pickthall‟s translation is the most 

accurate.  

Later in the verse, the Control Text uses the sentence “they exalted him” and a 

paraphrase (at his beauty)” to convey the meaning of the Qur‟ânic term 

 Pickthall uses the phrase “they exalted him”, Ali uses “They did extol ,”أًزشٗٚ“

him”, Asad uses “they were greatly amazed at his beauty”, Irving uses “they 

praised him”, Ozek uses “they were amazed at him”, while Abdel-Haleem 

uses “they were stunned by his beauty”. 
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According to the Concise Oxford Dictionary (2011), “the word “amaze” 

means “surprise (someone) greatly: astonish”, the word “exalted” means “at a 

high level”, the word “extol” means “praise enthusiastically”, and the word 

“praise” means “the expression of approval or admiration”, the word “stun ” 

means “astonish or shock someone so that they are temporarily unable to 

react”.”  

According to Al-Mawrid (2007), “the word “amaze” means “ٙيزَٛ، يؾذ”, the 

word “exalted” means “ٓشكٞع، ٓٔـذ”, the word “extol” means “ ٟئـذ، يطش

 ”.”يطشٟ، يؼ٠٘، ئـذ، يغزق“ and the word “praise” means ,”ربكشحه

Semantically, the problem of non-equivalence could be ascribed to a 

difference in the expressive meaning, resulting from the translators' personal 

preferences. 

In terms of equivalent effect all the choices are effective, but the sentences 

“they were amazed at him”, “they exalted him”, “They did extol him”, and 

“they praised him”, have lesser effect than “they were greatly amazed at his 

beauty”, and “they were stunned by his beauty”. However, even between 

these latter choices one can differentiate in respect of the effectiveness, in that 

the sentence “they were stunned by his beauty” has the greatest effect, as it 

describes the exact reaction of the women. 

In the verse, the Control Text uses a paraphrase “How perfect is Allâh (or 

Allâh forbid)!” to convey the meaning of the Qur‟ânic term “كخػ لله”, Pickthall 

uses the phrase “Allâh blameless!”, Ali uses the phrase “God preserve us!”, 

Asad uses the clause “God save us”, Irving uses the clause “God forbid!”, 

Ozek uses the clause “Allâh forbid!”, while Abdel-Haleem uses the phrase 

“Great God!”.  

According to al-Qurṭubī (2001: 471), “the Qur‟ânic term “كخػ لله” means 

“Allâh forbids”. According to The Dictionary of Islamic Terms (2010), the 

word “كخػ” means “except, save”.” According to Al-Mawrid (2007), “the 

Qur‟ânic term “كخػ لله” means “Allâh forbids”.” 
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Semantically, the problem of non-equivalence has come about because this is 

a Qur‟ânic-specific concept, and is, consequently, not lexicalized in the target-

language 

As far as “meaning” is concerned, the word “كخؽخ” without being linked to the 

name “Allȃh”, is an Arabic device of exception, We say, for example, “ كنش

يز كخؽخ ٝحكذح  ؿٔيغ حُظلآ ” which means “ all the pupils were/are present, 

except/save one”.  

In ordinary language, however, people use the word “كخػ” in a sense of 

strong denial, negation or surprise As such, and according to my 

understanding, the closest equivalent of the fixed expression “كخػ لله” is the 

English expression „Oh no‟ which is used to express surprise or 

disappointment or even the less expressive option of the adverb “really”., 

which expresses uncertainty and doubt. Accordingly, the closest translation 

could be “(in their astonishment at his beauty), they said: “Oh no/Really, this 

is no man! There is just a noble angel.” with omission of the attribute “الله” 

from the translation as it is a part of the amazement.  

All the translators use a strategy of a translation by cultural substitution, but 

all the translators misinterpret the Qur‟ânic epression “كخػ لله”.  

Syntactically, by using the direct word of “women” for “Nủn an-Niswa”, the 

Arabic feminine pronoun “ٕ” which is assimilated into the verb “ٚ٘سأي”, Asad 

and Abdel-Haleem do not stick to the Arabic grammatical structure. 

Elsewhere, the Control Text uses the word “man” to convey the meaning of 

the Qur‟ânic term “ َرؾشح”, Pickthall, Irving and Ozek use the word “human 

being”, while Ali, Asad and Abdel-Haleem use the word “mortal”. 

According to the Concise Oxford Dictionary (2011), “the word “human 

being” means “a man, woman or child of the species Homo sapiens”, the 

word “man” means “a person, human being in general: the human race”, and 

the word “mortal” means “ (of a living creature) subject to death, a person 

contrasted with those of higher status or ability”.” 
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Semantically, there is no problem of non-equivalence, as the source-language 

concept is lexicalized in the target-language. The choices are based on the 

translators‟ personal preferences. The options “human being”, “man” and 

“mortal” are interchangeable and they have the same equivalent effect. 

In the same verse, the Control Text, Ali, Asad, Irving and Ozek use the word 

“noble” to convey the meaning of the Qur‟ânic term “ًْشي”, Pickthall uses the 

word “gracious” and Abdel-Haleem uses the word “precious”. 

According to the Concise Oxford Dictionary (2011), “the word “gracious” 

means “(in Christian belief) showing divine grace”, the word “noble” means 

“belonging by rank, title, or birth to the aristocracy, imposing magnificent” 

and the word “precious” means “having great value ”.”  

Semantically, there is no problem of non-equivalence, as the source-language 

concept is lexicalized in the target-language. The choices are based on the 

translators‟ personal preferences. All the choices are interchangeable, but in 

terms of the equivalent effect, the word “gracious” is more effective and more 

suitable. 

The amalgamated sentences “ٚ٘هطؼٖ“ ,”أًزشٗٚ“ ,”سأي” are clearly lost in 

translation; the reader or the listener can easily deduce from the grammatical 

device nun al-Niswa, “ٕ”, that these are feminine forms, while the translators 

need to make it explicit. 

Looking at the underlined parts of the verse, it is clear that it contains 

significant sound repetitions, which are not reflected in this manner in any of 

the the translations 

 كِٔخ عٔؼض رٌٔشٖٛ أسعِض اُيٜٖ ٝأػظذص ُٜٖ ٓظٌجخ  

  ٝءأطض ًَ ٝحكذسٍ  ٜٖٓ٘ عٌي٘خ  ٝهخُض أخشؽ ػِيٜٖ،

  ، كِٔخ سأي٘ٚ أًزشٗٚ ٝهطؼٖ أيذيٜٖ ٝهِٖ كخػ لله

. ٌْ    ٓخ ٛزح رؾشحَ إ ٛزح الا ِٓيٌ  ًشي
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Some of the elements lost are the sound /t/ at the end of verbs “أسعِض“ ,”عٔؼض” 

,“ ػظذصأ ” and “ءأطض”, which are pronounced /səmɪʌt/, /ʌrsəlʌt/, /əʌtədʌt/ and 

/ɑ:tʌt/, the cluster /hɪnə/ at the end of the amalgamated sentences and devices 

 pronounced /bɪməkrɪhɪnə/, /ɪleɪhɪnə/ and /ʌleɪ) ,”ػِيٜٖ“ and ”اُيٜٖ“ ,”رٌٔشٖٛ“

hɪnə/) and the sound cluster /hʊnə/ at the end of the devices “ُٖٜ”, “ٖٜ٘ٓ”, and 

 which are pronounced /ləhʊnə/, /mɪnhʊnə / and /eɪdɪəhʊnə/. The letter ,”أيذيٜٖ“

Reference can also be made to /ʌn/, found at the end of the words “  ٓظٌجؤ”, 

 .all the result of At-Tanwīn ,”رؾشح  “ and ”عٌي٘خ  “

As far as the important closing sound cluster is concerned, it is /i: m/ in this 

instance, at the end of the word “ًْشي”, pronounced /kəri: m /. As stated earlier, 

this sound cluster is found at the end of many verses of this Sûrah; such as the 

words “ْػظيْ“ , ”أُي” and “ ػِيْ  ” at the end of verses 25, 28 and 50 etc., 

respectively. 

Even though the Control Text and Abdel-Haleem mention the beauty of 

Joseph with the paraphrases “they exalted him (at his beauty)” and “ they 

were stunned by his beauty”, by using the phrases “How perfect is Allâh (or 

Allâh forbids)!” and “Great God”, respectively, none of them is as close as 

possible to the original text.  

However, athough Pickthall is the only translator who manages to convey the 

meaning of the word “  ٓظٌجخ”, in this verse, by using the phrase “Allâh 

blameless!”, he fails to convey the main theme of this verse; that is to say the 

beauty of Prophet Joseph, as well. Not one of the translations really stands out 

as being closest to the original text. 

 

5.2.3.9 Sûrah 12 Verse 65: 

Source Text 

٘خ ٝٗللع أخخٗخ ، هخُٞح يخ أرخٗخ ٓخ ٗزـ٠ ٛزٙ رنخػظ٘خ سدص اُي٘خ ٝٗٔيش أِٛ ُٝٔخ كظلٞح ٓظخػْٜ ٝؿذٝح رنخػظْٜ سدص اُيْٜ

ٌَ ٝٗضدحد ًيَ رؼيشٍ  .يغيشٌ  ، رُي ًي  

Control Text 
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 “And when they opened their bags, they found their money had been returned to them. They 

said: “O our father! What (more) can we desire? “This is our money which has been returned 

to us: so we shall get (more) food for our family, and we shall guard our brother and add one 

more measure of a camel‟s load. This quantity is easy (for the king to give).” 

Pickthall 

“And when they opened their belongings, they discovered that their merchandise had been 

returned to them. They said: O our father! What (more) can we ask?” Here is our 

merchandise returned to us: so we shall get provision for our folk, and guard our brother, 

and we shall have the extra measure of a camel (load). This (that we bring now) is a light 

measure.”  

Ali 

“Then when they opened their baggage, they found their stock-in-trade had been returned to 

them. They said: “O our father! What (more) Can we desire? “This, our stock-in-trade has 

been returned To us: so we shall get (More) food for our family: We shall take care of our 

brother: And add (at the same time) A full camel‟s load (of grain To our provision). This is 

but a small quantity.” 

Asad 

“Thereupon, when they opened their packs, they discovered that their merchandise had been 

returned to them: [and] they said: “O our father! What more could we desire? "Here is our 

merchandise: it has been returned to us! [If thou send Benjamin with us,] we shall [again] be 

able to bring food for our family, and shall guard our brother [well], and receive in addition 

another camel load of grain. That [which we have brought the first time] was but scanty 

measure.” 

Irving 

“When they opened their baggage, they found that their trading goods had been returned to 

them. They said: “Our father, what more do we desire than this?” This merchandise of ours 

has been returned to us! We shall supply our family, look after our brother, and add a 

camel‟s load [to it] besides: that should be such an easy load!” 

Ozek 

“Then when they opened their baggage they found that their merchandise had been returned 
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to them. They said, “O our father! What (more) can we ask?” Here is our merchandise 

returned to us. So we shall [again] buy food for our family, and we shall guard our brother, 

and also add a camel‟s load [of grain to our provision]. This [that we bring now] is a small 

quantity.”  

Abdel-Haleem 

“Then, when they opened their packs, they discovered that their goods had been returned to 

them and they said, “Father! We need no more [goods to barter]: look, our goods have been 

returned to us. We shall get corn for our household: we shall keep our brother safe: we shall 

be entitled to another camel-load of grain - an extra measure so easily achieved!” 

Discussion 

In verse 65, the Control Text uses the word “money” to convey the meaning 

of the Arabic phrase “ْٜرنخػظ”, Asad Ozek and Pickthall use the word 

“merchandise”, Irving uses the phrase “trading goods”, Abdel-Haleem uses 

the word “goods” while Ali uses the phrase “stock-in-trade”. 

According to the Concise Oxford Dictionary (2011), “the word “goods” 

means “merchandise or possessions”, the word “merchandise” means “goods 

for sale”, the word “money” means “a medium of exchange in the form of 

coins and banknotes”, the word “stock” means “a supply of goods or materials 

available for sale or use” and the word “trade” means “the buying and selling 

of goods and services”.” 

According to al-Qurṭubī (2001: 485), “the Arabic phrase “ْٜرنخػظ” means “the 

price of the grain”.” A similar interpretation is given by at-Ṭabarī (2011: 242). 

According to Ibn Kathīr (2010: 202), “the Arabic phrase “ْٜرنخػظ” means 

“their goods”.” 

 

According to Al-Mawrid (2007), “the word “رنخػش” means “goods, 

merchandise, commodities”.” According to Mukhtār Al-Ṣiḥâḥ (2009), “the 

word “رنخػش” means “Some of the money that has been allocated for 

trading”.”  
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Semantically there is no problem of non-equivalence, as the source-language 

concept is lexicalized in the target-language. The choices are based on the 

translators‟ personal understanding of contemporary Arabic. 

The great difference in meaning between the choice of the Control Text and 

the choices of the other translators reflects the significant shift in meaning of 

some Arabic words at the time of revelation of the Holy Qur‟ân and at the 

present time, which poses a problem for the translators. This problem was 

mentioned earlier in chapter 3, where an example was given of the change in 

meaning of the Arabic word “فلق” from “Scriptures” or “Sacred books” in 

classical Arabic to that of “newspapers” in the current Arabic. 

This is typically what has happened to the meaning of the Arabic word “ٖٔػ”, 

which is currently confined to the amount of money that has to be paid for 

something and its accurate equivalent in English is the word “price”.  

However, if the intention of the Control Text is to convey the meaning of the 

Arabic word “رنخػش” to the modern English readers who do not know any 

other meaning of it than the words “goods, or merchandise or commodities” 

then its translation does not convey the meaning of the Qur‟ânic phrase 

 .as accurate as the other translators do ”رنخػظْٜ“

By using the sentences “This quantity is easy (for the king to give)”, and “an 

extra measure so easily achieved!”, the Control Text and Abdel-Haleem refer 

the meaning of the Arabic sentence “ ٌَ يغ يشٌ رُي ًي ” to the amount of the grain 

that will be given to them if they bring their brother with them to Joseph. 

By using the sentences “This (that we bring now) is a light measure.”, “That 

[which we have brought the first time] was but scanty measure”, and “This 

[that we bring now] is a small quantity”, Pickthall, Asad and Ozek refer the 

meaning of the Arabic sentence “ ٌيغيش ٌَ  to the amount of the grain that ”رُي ًي

they brought with them. 

However, by both using the sentences “This is but a small quantity”, Ali and 

Irving understand the meaning of the Arabic sentence “ ٌيغيش ٌَ  to be ”رُي ًي
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neither to the amount of the grain that they brought with them nor to the 

amount of the grain that will be given to them if they bring their brother with 

them to Joseph.  

Referring it to the additional amount of the grain that will be given to them, 

al-Qurtubi (2001: 485) writes that the sentence “ ٌيغيش ٌَ  means “that they ”رُي ًي

will be given another camel-load of grain for Benjamin”. 

Syntactically, all translators follow the Arabic grammatical structure.  

In respect of a comparison between the Arabic and English texts as far as 

sound structures are concerned, the underlined sections below is an indication 

of what existed and is not replicated in translation: 

  ُٝٔخ كظلٞح ٓظخػْٜ ٝؿذٝح رنخػظْٜ سدص اُيْٜ ، 

  هخُٞح يخ أرخٗخ ٓخ ٗزـ٠ ٛزٙ رنخػظ٘خ سدص اُي٘خ ٝٗٔيش

ٌَ يغيشٌ.   أِٛ٘خ ٝٗللع أخخٗخ ٝٗضدحد ًيَ رؼيشٍ ، رُي ًي

A summary of what is lost, would include the following prominent examples: 

The /u:/ at the end of the amalgamated sentences “ٝؿذٝح“ ,”ح كظلٞح” and “ هخُٞح  ” 

(pronounced /fətəhu:/, /wədʒədu:/ and /g ælu:/) and the sound cluster /næ/ at 

the end of the amalgamated sentences “أِٛ٘خ“ ,”اُي٘خ“ ,”رنخػظ٘خ“ ,”أرخٗخ” and “أخخٗخ”, 

which are pronounced /ʌbænæ/, /bɪdæʌtʊnæ /, /ɪleɪnæ/, /ʌ hlənæ/ and 

/ʌkhænæ/.  

It is interesting to note that the sound cluster / i:r/ at the end of the word 

 which is pronounced /Jəsi:r/, does not exist at the end of any other verse,”يغيش“

of this Sûrah. It nevertheless does not stand in isolation, as it is found in two 

other words in this verse ; namely: the verb “ٗٔيش” and “رؼيش”, which are 

pronounced /nəmi:r / and /bəi:r/, respectively. 

Taking into account the translation regarding the question of the amount of 

grain, the translation of the Control Text and Abdel-Haleem are the closest to 

the original text, because in accordance with al-Qurṭubi‟s interpretation, they 
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interpret the meaning of the phrase “ ٌيغيش ٌَ  to refer to the amount of the ”رُي ًي

grain that will be given to them if they return with their brother to Joseph. 

 

5.2.3.10     Sûrah 12 Verse 66: 

Source Text 

ٌَ  هخٍ ُٖ أسعِٚ ٓؼٌْ كظ٠ طئط٠ٗٞ ٓٞػوخ  ٖٓ الله ُظؤط٠٘٘ رٚ الا إٔ يلخه رٌْ .كِٔخ ءأطٞٙ ٓٞػوْٜ هخٍ الله ػ٠ِ ٓخٗوٍٞ ًٝي  

Control Text 

 “[Ya‟qûb (Jacob)] said: “I will not send him with you until you swear a solemn oath to me in 

Allȃh‟s Name, that you will bring him back to me unless you are yourselves surrounded (by 

enemies), And when they had sworn their solemn oath, he said: Allȃh is Witness to what we 

have said.”  

Pickthall 

 “He said: I will not send him with you, till ye give me an undertaking in the name of Allah 

that you will bring him back to me, unless ye are surrounded And when they gave him their 

undertaking, he said: Allȃh is the Warden over what we say.” 

Ali 

“ (Jacob) said:” Never will I send him with you until ye swear a solemn oath to me, in God‟s 

name, that ye will be sure to bring him back to me unless ye are yourselves Hemmed in (and 

made powerless) And when they had sworn Their solemn oath, He said: Over All that we say, 

be God The Witness and Guardian!” 

Asad 

“Said [Jacob]: „I will not send him with you until you give me a solemn pledge, before God, 

that you will indeed bring him back unto me, unless you yourselves be encompassed [by 

death]! And when they had given him their solemn pledge, [Jacob] said: “ God is witness to 

all that we say!” 

Irving 

“He said: “I will never send him with you, until you give me some assurance before God that 
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you will bring him back to me, unless you have been ambushed. When they had given him 

their pledge, he said: God is a Trustee for what we say.”  

Ozek 

“He [Jacob] said: “I will not send him with you until you give me a solemn oath by Allah to 

bring him back to me, unless you are [in some way] prevented. And when they had given him 

their oath, he said, “Allah is witness to what we say.” 

Abdel-Haleem 

“He said: “I will never send him with you, not unless you swear by God that you will bring 

him back to me if that is humanly possible. Then, when they had given him their pledge, he 

said, “Our words are entrusted to God.”  

Discussion 

In verse 66, the Control Text uses the sentence “you are yourselves 

surrounded” and a paraphrase “(by enemies)” to convey the meaning of the 

Arabic clause “ٌْيلخه ر”, Pickthall uses the clause “ye are surrounded”, Ali 

uses the sentence “ye are yourselves hemmed in (and made powerless)”, Asad 

uses the clause “you yourselves be encompassed” and a paraphrase “[by 

death]”, Irving uses the clause “you have been ambushed”, Ozek uses the 

clause “you are [in some way] prevented”, while Abdel-Haleem uses the 

clause “if that is humanly possible”.  

According to al-Qurṭubī (2001: 485), “the Arabic clause “ٌْيلخه ر” means 

“unless you all die”.” According to Ibn Kathīr (2010: 203), “the Arabic clause 

 means “unless you are all surrounded by something that will make ”يلخه رٌْ“

you unable to bring him back to me”.” A similar interpretation is given by at-

Ṭabarī (2011: 243).  

According to the Concise Oxford Dictionary (2011), “the word “ambush” 

means “a surprise attack by people lying in wait in a concealed position”, the 

word “encompass” means “surround and have or hold within”, the verb “hem 

in” means “surround and restrict the space or movement of someone or 
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something”, the word “prevent” means “ make unable to do something” and 

the word “surround” means “be all round: encircle”.” 

According to Al-Mawrid (2007), “the word “ambush” means “ ٖٓ ًْٔيٖ، يٜخؿ

ٌٖٔٓ”, the word “encompass” means “َٔيطٞم،يؾ”, the verb “hem in” means 

 ”and the word “surround ”ئ٘غ، يلٍٞ دٕٝ“ the word “prevent” means ,”يطٞم“

means “يطٞم”.” 

Semantically, there is no problem of non-equivalence as the source-language 

concept is lexicalized in the target-language. The differing choices are based 

on the translators‟ understanding of the Arabic clause “ٌْيلخه ر”. 

In terms of equivalent effect, the words “encompass”, “hem in” and 

“surround” are the most effective ones. In terms of accuracy, however, the 

words “ambush” and “prevent” have the sense of the Arabic clause “ٌْيلخه ر” 

but they are inaccurate in conveying its exact meaning.  

Using the word “ambushed” and the adverb “humanly” by Abdel-Haleem and 

Irving respectively, creates levels of meaning which are not visible in the 

original text. Abdel-Haleem‟s back translation will be “  إ ًخٕ رُي اٗغخٗيخ / رؾشيخ

  ”ارح طؼشمظْ ا٠ُ ًٔيٖ“ while Irving‟s back translation which will be ,”ٌٓٔ٘خ  

Syntactically, the translators follow the Arabic grammatical structure, except 

for Asad who, instead of putting the verb “said” after the subject “[Jacob]” in 

accordance with English grammatical structure, puts it before the subject. 

Another disparity is that while Pickthall, Irving and Abdel-Haleem stick to the 

Arabic structure by not mentioning the direct subject of the verb “ٍهخ”, while 

the Control Text, Ali, Asad and Ozek mention the name of Ya‟qûb or “Jacob” 

as a direct subject of the verb “ٍهخ”. 

To continue the discussion of the verse, the Control Text uses the sentence 

“Allȃh is Witness to what we have said.” to convey the meaning of the Arabic 

clause“َالله ػ٠ِ ٓخٗوٍٞ ًٝي”. Pickthall uses the clause “Allȃh is the Warden over 

what we say”, Ali “Over All that we say, be God The Witness and 

Guardian!”, Asad uses the clause “ God is witness to all that we say!”, Irving 
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uses the clause “God is a Trustee for what we say.”, Ozek uses the clause 

“Allah is witness to what we say”, while Abdel-Haleem uses the clause “Our 

words are entrusted to God.”. 

According to the Concise Oxford Dictionary (2011), “the word “entrust” 

means “to make somebody responsible for doing something or taking care of 

somebody”, the word “guardian” means “a person who protects something”, 

the word “Trustee” means “a person or an organization that has control of 

money or property that has been put into a trust for somebody”, the word 

“warden” means “a person who is responsible for taking care of a particular 

place and making sure that the rules are obeyed”, and the word “witness” 

means “a person who sees something happen and is able to describe it to other 

people”.”  

According to Al-Mawrid (2007), “the word “entrust” means “ ٚيٞدع، يؤطٖٔ، يؼٜذ ر

 the word “Trustee” means ,”كخسط، ٝف٠“ the word “guardian” means ,”ا٠ُ

حُلخكع، “ the word “warden” means ,”حُٞف٠ٌ، حلأٓيٖ، حُويْ، يؼٜذ رؾت ا٠ُ ٝف٠ أٝ هيْ“

 ”.”حُؾخٛذ، ؽخٛذ حُؼيخٕ، يؾٜذ ػ٠ِ“ and the word “witness” means ,”حُويْ، حلأٓيٖ، حُٞف٠

Semantically, there is no problem of non-equivalence because the source-

language concept is lexicalized in the target-language. All these words are 

interchangeable. The choices are based on the translators‟ interpersonal 

perspectives. In terms of equivalent effect, the word “witness” is more 

effective than the other choices.  

 As it uses the word “prevented” and the sentence “Allah is witness to what 

we say.”, which are more suitable in this context, the translation of Ozek is as 

close as possible to the original text.  

 

5.2.3.11    Sûrah 12 Verse 84: 

Source Text 

 ٌْ .ٝط٠ُٞ ػْٜ٘ ٝهخٍ يخ أعل٠ ػ٠ِ يٞعق ٝحرينض ػي٘خٙ ٖٓ حُلضٕ كٜٞ ًظي  
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Control Text 

 “And he turned away from them and said: “Alas, my grief for Yusuf (Joseph)!” And he lost 

his sight because of the sorrow that he was suppressing.” 

Pickthall 

“And he turned away from them and said: Alas, my grief for Joseph! And his eyes whitened 

with sorrow that he was suppressing.” 

Ali 

“And he turned away from them, and said: “How great is my grief for Joseph!” and his eyes 

became white with sorrow, and he fell into silent melancholy.” 

Asad 

“But he turned away from them and said: “O woe is me for Joseph! – And his eyes became 

dim from the grief with which he was filled.” 

Irving 

“He turned away from them and said: “How upset I feel over Joseph!” Both his eyes clouded 

over from sadness, so he choked back his grief.” 

Ozek 

“And he turned away from them saying:” How great is my grief for Joseph” And his eyes 

turned white with the sorrow that he was suppressing.” 

Abdel-Haleem 

“And he turned away from them, saying‟ „Alas, for Joseph!” His eyes went white with grief 

and he was filled with sorrow.” 

Discussion 

In verse 84, the Control Text and Pickthall use the phrase “Alas, my grief for 

Yusuf (Joseph)!”, to convey the meaning of the Qur‟ânic term “ ٠يخ أعل ”, 

Abdel-Haleem uses the phrase “Alas, for Joseph!” Ali and Ozek use the 
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phrase “How great is my grief for Joseph!”, Asad uses the phrase “O woe is 

me for Joseph!”, while Irving uses the phrase “How upset I feel over Joseph!”. 

According to the Concise Oxford Dictionary (2011), “the word “alas” means 

“an expression of grief, pity or concern”, the word “upset” means “make 

unhappy, disappointed, or worried”, and the word “woe” means “great sorrow 

or distress”.” 

According to Al-Mawrid (2007), “the word “alas” means “ٙٝح كغشطخ”, the word 

“upset” means “يوِن، يضػؾ”, and the word “woe” means “ٙٝح حعلخٙ، ٝح ٝيِظخ”. 

“,which are the same meanings that are given by the Concise Oxford 

Dictionary. 

Semantically, there is no problem of non-equivalence. The source-language 

concept is lexicalized in the target-language. The choices reflect the 

translators‟ personal decisions. 

In terms of equivalent effect the words “alas” and “woe” are the most 

effective ones, while the phrase “how great” is the least effective one. 

In this verse, the Control Text uses the sentence “he lost his sight” to convey 

the meaning of the Qur‟ânic term “ٙٝحرينض ػي٘خ”, Pickthall uses the phrase “his 

eyes were whitened”, Ali uses the phrase “his eyes became white”, Asad uses 

the phrase “his eyes became dim”, Irving uses the phrase “both his eyes 

clouded over”, Ozek uses the phrase “his eyes turned white”, while Abdel-

Haleem uses the phrase “his eyes went white”.  

According to al-Qurṭubī (2001: 492), “the Qur‟ânic term “ٙٝحرينض ػي٘خ” has 

two interpretations, the first one is that he lost his sight completely and the 

second one is that he could see but not clearly”.”. 

According to the Concise Oxford Dictionary (2011), “the phrase “cloud over” 

(of the sky) means “ become full of clouds”, “make or become less clear or 

transparent”, (of the face or eyes) “show sadness, anxiety, or anger”, the word 

“dim” means “of eyes not able to see clearly”, the phrase “lose sight of” 
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means “be no longer able to see” and the word “white” means “of the colour 

of milk or fresh snow: due to the reflection of all visible rays of light”.” 

According to Al-Mawrid (2007), “the expression “cloud over” means “ ،يـؾ٠

 the ,”يلوذ“ the word “lose” means ,”ٓؼظْ، ؿيش ك٠ِ“ the word “dim” means ,”يؼظْ

word “sight” means “ٗظش” and the word “white” means “أريل”.” 

Semantically, there is no problem of non-equivalence. The source-language 

concept is lexicalized in the target-language. The choices are based on the 

translators‟ preferences. 

In terms of equivalent effect, the word “dim” and the phrase “lost his sight” 

are the most effective ones.  

Further in the verse, the Control Text, Pickthall and Ozek use the sentence “he 

was suppressing” to convey the meaning of the Qur‟ânic term “ْكٜٞ ًظي”. Ali 

uses the sentence “he fell into silent melancholy”, Asad uses the sentence 

“with which he was filled”, Irving uses the sentence “so he choked back his 

grief” and Abdel-Haleem uses the phrase “he was filled with sorrow”.  

According to The Dictionary of Islamic Terms (2010), “the word “ًْظي” means 

“grieving inwardly and silence”.” According to Ibn Kathīr (2010: 205), “the 

Arabic clause “ًْظي” means “He kept silent without complaining about his 

sorrow to anybody except to Allah”.” 

According to the Concise Oxford Dictionary (2011), “the word “grief” means 

“intense sorrow, especially caused by someone‟s death, trouble or annoyance” 

and the word “melancholy” means “a feeling of pensive sadness, feeling 

causing, or expressing sadness”.”  

According to Al-Mawrid (2007), “the word “ًْظي” means “anguished, 

agonized, distressed, grieved, angry, filled with anger”.” 

Semantically, a problem arises because this is an emotive, lexically Qur‟ânic-

specific word that has no equivalent in English and it can only be dealt with 
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by way of a paraphrase and this explains why none of the translators is able to 

find an equivalent of one word to it. 

Syntactically, all translators follow the Arabic grammatical structure.  

In terms of equivalent effect, the phrases “he was suppressing” and “so he 

choked back his grief” are more effective than the other options. 

This is a Qur‟ânic specific overtune item which depicts the disclosed deep 

sorrow and pain of Prophet Jacob over the loss of his son Joseph. As fas as 

this closing sound cluster is concerned, it is /i:n/ in this instance, at the end of 

the word “ًْظي”, pronounced /kəði:m/. As stated earlier, this sound cluster is 

found at the end of many verses of this Sûrah; such as the the words “ْأُي” , 

“ and ”ػظيْ“ ػِيْ  ” at the end of verses 25, 28 and 50 etc., respectively. 

Because they use the word “alas” and the phrase “my grief for Joseph!”, 

which are more suitable in this context, in terms of closeness, the translations 

of the Control Text and Pickthall are as close as possible to the original text. 

  

5.2.3.12     Sûrah 12 Verse 91: 

Source Text 

.ُٞح طخلله ُوذ آػشى الله ػِي٘خ ٝإ ً٘خ ُخخهجيٖهخ  

Control Text 

“They said: “By Allȃh! Indeed Allȃh has preferred you to us, and we certainly have been 

sinners.” 

Pickthall 

“They said: By Allah, verily Allah hath preffered thee above us, and we were indeed sinful”. 

Ali 

“They said: “By God! Indeed Hath God preffered thee Above us, and we certainly 
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Have been guilty of sin!” 

Asad 

“[The brothers] said: “By God! Most certainly has God raised thee high above us, and we 

were indeed but sinners!” 

Irving 

“They said: “By God, God has preferred you ahead of us, while we have been mistaken.”  

Ozek 

 “By Allȃh, they said: “Allȃh has indeed proffered you over us: and we were indeed sinful!” 

Abdel-Haleem 

“They said, „By God! God really did favour you over all of us and we were in the wrong!”  

Discussion 

In verse 91, the Control Text uses the sentence “By Allȃh! Indeed Allȃh has 

proffered you to us”, to convey the meaning of the explicit oath “ طخلله ُوذ آػشى الله

 Pickthall uses the sentence “By Allah, verily Allah hath proffered thee ,”ػِي٘خ

above us”, Ali uses the sentence “By God! Indeed Hath God proffered thee 

Above us”, Asad uses the sentence “By God! Most certainly has God raised 

thee high above us”, Irving uses the sentence “By God! Most certainly has 

God raised thee high above us”, Ozek uses the sentence “By Allȃh, they said: 

“Allȃh has indeed proffered you over us”, while Abdel-Haleem uses the 

sentence “By God! God really did favour you over all of us”. 

In trying to convey the meaning of the Qur‟ânic term “آػشى”, the Control Text, 

Pickthall, Ali, Irving and Ozek use the word “prefer”, Asad uses the phrase 

“raised high above”, while Abdel-Haleem uses the word “favour”. 

According to the Concise Oxford Dictionary (2011), “the word “prefer” 

means “like something or someone better than another or others: tend to 
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choose”, and the word “raise” means “lift or move to a higher position or 

level”.” 

According to Al-Mawrid (2007), “the verb “prefer” means “ يشه٠، يشكغ، يلنَ،  

 ”.”يشكغ، ي٘قذ، يٞهع“ and the word “raise” means ,”يئػش

Semantically, there is no problem of non-equivalence. The source-language 

concept is lexicalized in the target-language. The choices are based on the 

translators‟ personal judgement.  

All the translators use the adjective “indeed” and the adverbs “verily, 

“certainly” and “really” to convey the assertive device “ُوذ”, except Irving who 

omits it from his translation. 

In terms of equivalent effect, although the phrase “raise higher above” has the 

meaning of the Prophet Joseph‟s status, the suitable choice in this context is 

the word “prefer” because it has the lexical meaning of the Arabic verb “آػش”. 

Syntactically, all the translators followed the Arabic pattern in the first 

sentence by using the pronoun “They”, as an equivalent of waw al-jamaa “ٝح” 

in the amalgamared sentence “هخُٞح” except Asad who uses the direct noun 

“[the brothers]” which is not mentioned explicitly in the verse. 

All the translators put the oath after the sentence “هخُٞح”, as it appears in the 

Holy Qur‟ân, except Ozek, who places it before the sentence “هخُٞح”. 

In attempting to convey the meaning of the Qur‟ânic term “ُٖخخهجي” in this 

verse, the Control Text uses the phrase “certainly have been sinners.”, 

Pickthall uses the phrase “were indeed sinful”, Ali uses the phrase “certainly 

Have been guilty of sin!”, Asad uses the phrase “were indeed but sinners!”, 

Irving uses the phrase “have been mistaken”, Ozek uses the phrase “were 

indeed sinful!”, while Abdel-Haleem uses the phrase “were in the wrong”. 

According to the Concise Oxford Dictionary (2011), “the word “mistaken” 

means “wrong in one‟s opinion or judgement”, the word “sin” means “an 

immoral act considered to be a transgression against divine law.”, and the 
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word “wrong” means “not correct or true- in an unsuitable or undesirable 

manner or direction”.” 

According to Al-Mawrid (2007), “the word “mistaken” means “ٓخطت”, the 

word “ sin” means “اػْ، خطيجش.”, and the word “wrong” means “ ،ْظِْ، رـ٠، مي

  ”.”حُخطؤ

By using the adjective “indeed” and the adverb “certainly”, all the translators, 

with exception of Irving and Abdel Haleem, manage to convey the assertive 

device “ٍ” which is amalgamated into the word “ُٖخخهجي”.  

If the poetic features of The would be considered, the most striking loss in the 

translations in this verse would be the repetition of the letter “ٕ”at the end of 

the words “ً٘خ” and “ُٖخخهجي” and in the device “ٕا”, all of which are prominent 

Qur‟ânic-specific. Quite marked would also be the loss of sound cluster /næ/ 

at the end of the amalgamated device “ػِي٘خ” and of the amalgamated sentence 

  .which is pronounced /əʌleɪnæ/ and /kʊnæ/ respectively ,”ً٘خ“

 هخُٞح طخلله ُوذ آػشى الله ػِي٘خ ٝإ ً٘خ ُخخهجيٖ.

Even though the phrase “raise higher above” describes the status of Prophet 

Joseph‟s in Egypt at the time when his brothers recognised him, the suitable 

choice in this context is the word “prefer” because it has the lexical meaning 

of the Arabic verb “آػش”, compared with the word “favour”, which has an 

implied meaning of unfairness according to the definition of both the Concise 

Oxford Dictionary and Al-Mawrid. As such,the translations of the Control 

Text, Pickthall, Ali. Irving and Ozek are the closest to the original text. 

5.2.4 The 61st Sủrah or Sûrat As-Ṣaff “The Row” or “The Rank” 

The reasons for selecting this Sủrah are: 

 It has some Qur‟ânic-specific expressions, such as the word “عزق”. 

 It has some poetic features, such as some consonances and 

alliterations, which may not be reflected in translation. 
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 It has a metaphor “ٗٞس الله”, which could cause a problem for the 

translators.  

5.2.4.1 Sûrah 61 Verse 1: 

Source Text 

.عزق لله ٓخ ك٠ حُغٔٞحص ٝٓخ ك٠ حلأسك ٝٛٞ حُؼضيض حُلٌيْ  

Control Text 

 “Whatsoever is in the heavens and whatsoever is on the earth glorifies Allȃh. And He is the 

All-Mighty, the All-Wise. ” 

Pickthall 

“All that is in the heavens and all that is in the earth glorifieth Allah, the Sovereign Lord, the 

Holy One, the Mighty, the Wise.” 

Ali 

“Whatever is in the heavens and on earth, let it declare the Praises and Glory of God: for he 

is the exalted in Might, the Wise.” 

Asad 

 “All that is in the heavens and all that is on earth extols God‟s limitless glory: for He alone 

is almighty, truly wise!”  

Irving 

“Whatever is in the Heaven and whatever is on Earth celebrates God. He is the Powerful, the 

Wise!” 

Ozek 

 “All that is in the heavens and all that is in the earth glorifies Allah, and He is the August, 

the Wise.”  

Abdel-Haleem 
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“Everything in the heavens and earth glorifies God - He is the All-Mighty, the Wise.” 

Discussion 

In trying to convey the meaning of the Qur‟ânic term “عزلخٗي” in verse 1, the 

Control Text, Asad, Ozek, Abdel-Haleem, Pickthall and Ali all use the word 

“glorify”, while Irving uses the word “celebrate”.  

According to al-Qurṭubī (2001: 305), “the Qur‟ânic term “عزق” means “Glory 

and praise be to Allâh, it occurred in many verses of the Holy Qur‟ân with the 

same meaning” ”. Similar interpretations are given by Ibn Kathīr (2010: 398) 

and at-Ṭabarī (2011: 551). According to the Dictionary of Islamic Terms 

(2010), “the Qur‟ânic term “عزق” means “Glory and praise be to Allâh!” ”. A 

similar definition is found in the Concordance of the Qur‟ânic Vocabulary 

Interpreted (2005). 

According to the Concise Oxford Dictionary (2011), “the word “celebrate” in 

this context means “perform a religious ceremony, in a particular officiate at 

the Eucharist”, and the word “glory” means “praise, worship and thanks 

giving, offered to God.”.”  

According to Al-Mawrid (2007), “the word “celebrate” means “ ،يويْ هذحعخ

-According to Al-Misbah Al ”.”طٔـيذ، طغزيق“ the word “glory” means ,”يلظلَ

Munir (2008) the word “عزق” means “to praise Allâh the Exalted”.” Similar 

definitions are given by Al-Qāmūs Al-Muhid (2009), and Mukhtār Al-Sihah 

(1990). 

Semantically, the problem of non-equivalence in this verse arises from the 

fact that the source-language word is semantically complex. The choices are 

based on the translators‟ understanding of the Qur‟ânic term “عزق”.  

In terms of the equivalent effect the word “glory” has more effect than the 

word “celebrate”.  

In this respect, Irving does not convey the meaning of the Qur‟ânic term “عزق” 

as accurate as the other translators do. 
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Syntactically, all translators follow the Arabic grammatical structure.  

In trying to convey the meaning of the attribute “حُؼضيض” in verse 1, the Control 

Text uses the phrase “All-Mighty”, Pickthall uses the phrase “the Sovereign 

Lord, the Holy One, the Mighty”, Ali uses the phrase “the exalted in Might” 

Asad uses the word “almighty”, Irving uses the word “the Powerful”, Ozek 

uses the word “the August”, while Abdel-Haleem uses the phrase “the All-

Mighty”. 

According to The Dictionary of Islamic Terms (2010), “the attribute“حُؼضيض” 

means “Mighty, powerful”. According to Al-Mawrid (2007), “the 

attribute“حُؼضيض” means “mighty, powerful, strong, influential”.” 

According to the Concise Oxford Dictionary (2011) “the word “august” 

means “inspiring respect and admiration ”, the word “exalt” means “praise or 

regarded highly”. The word “might” means “great power or strength.”, the 

word “mighty” is an adjective meaning “very powerful or strong”, and the 

word “sovereign” means “possessing supreme or ultimate power”.” 

Semantically, in this section of the verse the problem of non-equivalence is 

because the source-language word is semantically complex. The choices are 

based on the translators‟ preferences. 

All the choices manage to convey the general meaning of the attribute “حُؼضيض”. 

In terms of the equivalent effect, the word “august” is less effective than the 

other choices. 

As is the case in the other Sûrahs, this one is also characterised by the 

structural device of a limited set of sound clusters used at the end of the 

different verses. In the 14 verses of Sûrat As-Ṣaff three such clusters can be 

identified: /u:n/, /i:n / and /i:m/. The use of the clusters clearly enhances the 

poetic quality of the text, and makes it easier in respect of recitation, for both 

the reciter and the listener. And obviously it is recognised by a reader as well. 
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As one can imagine, it would be well nigh impossible to emulate this in an 

English translation, which results in the fact that a reader would have little 

appreciation of the structural beauty of the Holy Qur‟ân. 

In this verse the sound cluster is /i:m/, appearing at the end of the word 

 pronounced /əlhʌki: m / and is found at the end of many verses in this ,”حُلٌيْ“

Sûrah.  

 عزق لله ٓخ ك٠ حُغٔٞحص ٝٓخ ك٠ حلأسك ٝٛٞ حُؼضيض حُلٌيْ.

The fact that typical grammatical devices are repeated, also enriches the sound 

layer of the verse. The repetition in itself is a factor in establishing rhythm in 

the verse and this, together with the loss of the sounds embedded in these 

repetitions, quite natutally diminish the poetic nature of the translation. 

In this instance reference can be made to the loss of the /mæ/ cluster at the end 

of the repeated device “ٓخ”, which is pronounced /mæ/, and the sound /fɪ/ at 

the end of the repeated device “ك٠”, pronounced /fɪ/. 

In terms of closeness, the translation of the Control Text is comes the nearest 

to the original text, because it does not add or omit any level of meaning that 

is not visible in the text. 

 

5.2.4.2    Sûrah 61 Verse 5: 

Source Text 

كِٔخ صحؿٞح أصحؽ الله هِٞرْٜ، ٝالله لا يٜذٟ حُوّٞ  ٝار هخٍ ٓٞع٠ ُوٞٓٚ يخ هّٞ ُْ طئر٠٘ٗٝ ٝهذ طؼِٕٔٞ أ٠ٗ سعٍٞ الله اُيٌْ

.حُلخعويٖ  

Control Text 

 “And (remember) when Mûsâ (Moses) said to his people: “O my people! Why do you annoy 

me while you know certainly that I am A Messenger of Allâh to you?” So when they turned 

away (from the Path of Allȃh), Allȃh turned their hearts away (from the Right Path). And 

Allȃh guides not the people who are Fȃsqủn (the rebellious, the disobedient to Allȃh).” 
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Pickthall 

“And (remember) when Moses said unto his people: “O my people! Why persecute ye me, 

when you well know that I am Allah‟s messenger unto you? So when they went astray, Allah 

sent their hearts astray. And Allah guideth not the evil living folk.” 

Ali 

“And remember, Moses said to his people:” O my people why do ye vex and insult me, though 

ye know that I am the apostle of God (sent) to you? Then when they went wrong God let their 

hearts go wrong. For God guides not those Who are the rebellious, transgressors.” 

Asad 

 “Now when Moses spoke to his people, [it was this same truth that he had in mind:]” O my 

people! Why do you cause me grief, the while you know that I am an apostle of God sent unto 

you? And so, when they swerved from the right way, God let their hearts swerve from the 

truth. For God does not bestow His guidance upon iniquitous folk.” 

Irving 

“Thus Moses told to his folk: “My folk, why do you annoy me? You know I am God‟s 

messenger to you. When they wavered, God let their hearts waver, too. God does not guide 

immoral folk.” 

Ozek 

 “And [remember] when Moses said to his people: ‟O my people, Why do you seek to harm 

me, when you know that I am Allah‟s Messenger to you? So when they swerved, Allah let their 

hearts swerve. Allah does not guide the corrupt.” 

Abdel-Haleem 

“Moses said to his people, „My people, why do you hurt me when you know that I am sent to 

you by God? When they went astray, God left their hearts to astray. God does not guide 

rebellious people.” 

Discussion 
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The meaning of the Arabic amalgamated sentence “طئر٠٘ٗٝ” in this verse, is 

conveyed in the Control Text and Irving by the sentence “you annoy me”, in 

Pickthall by the sentence “persecute ye me”, in Ali by the sentence “ye vex 

and insult me”, in Asad by the sentence “you cause me grief”, in Ozek by the 

sentence “you seek to harm me”, while Abdel-Haleem opts for “you hurt me”. 

According to Al-Mawrid (2007), “the word “annoy” means “ٟيضػؾ،يئر”, the 

word “grief” means “ٕأع٠، كض”, the word “harm” means “يئرٟ،ينش”, the word 

“hurt” means “ٟيـشف، يئر”, the word “persecute” means “ينطٜذ، ينخين”and the 

word “vex” means “ يـيع،،ي٘خًذ”. 

According to and Mukhtār Al-Ṣiḥâḥ(1990), “the word “ٟأر” means “to 

harm/hurt”.” A similar definition is given by Al-MisbâḥAl-Munīr (2008) and 

Al-Qāmūs Al-Muḥīd (2009).  

According to the Concise Oxford Dictionary (2011), “the word “annoy” 

means “make slightly angry, harm or attack”, the word “grief” means “trouble 

or annoyance”, the word “harm” means “physical injury, especially that which 

is deliberately inflicted”, the word “hurt” means “ cause pain or injury to”, the 

word “persecute” means “persistently harass or annoy” and the word “vex” 

means “make annoyed or worried”. “ 

Semantically, the problem of non-equivalence is because the source- and 

target-languages make different distinctions in meaning. The choices are 

based on translators‟ preferences. 

In terms of the equivalent effect, the words “grief”, “persecute” and “vex” 

have the greatest effect.  

Here, once again, the Arabic text is made concise by the amalgamated 

sentence “طئر٠٘ٗٝ”, which consists of the verb “ٟطئر” and wâw al-jama`a “ٝ” as 

a subject and the device “ٟ” as an object, something which cannot be 

replicated in English.  

In the same verse, the Control Text uses the adverb “certainly” to convey the 

meaning of the Arabic assertive device “هذ”, Pickthall uses “well” Ali uses 
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“though”, Asad uses “while”, Ozek and Abdel-Haleem use “when ” while 

Irving omits it from his translation.  

According to the Concise Oxford Dictionary (2011), “the word “certainly” 

means “definitely: undoubtedly”, the word “though” means “despite the fact 

that: although”, the word “when” means “at what time, in view of the fact 

that: considering that, although”, whereas the word “while” means “at the 

same time: although”.” 

According to Al-Mawrid (2007), “the word “certainly” means “ ،ؿيش سيذ ٖٓ

، ًٝؤٕ“ the word “though” means ,”هزؼخ    ٕ  ”the word “when ,”ٓغ رُي،رشؿْ رُي، ُٝٞ أ

means “ٖك٠ كي ،  ٕ ، رشؿْ أ  ٕ  ”and the word “while ,”ٓظ٠، ٝار رحى، ٖٝٓ ػٖٔ ٓغ أ

means “ كيٖ، ػ٠ِ حُشؿْ، ٓخ دحّ ري٘ٔخ، ك٠ ”.”  

Semantically, there is no problem of non-equivalence as the source-language 

concept is lexicalized in the target-language. The choices are based on the 

translators‟preferences.  

In terms of equivalent effect, the adverb “certainly” is the most effective 

choice. 

By the omission of the Arabic assertive device “هذ”, Irving has weakened the 

meaning of phrase “ ذ طؼِٕٔٞهٝ ”. 

Syntactically, all translators follow the Arabic grammatical structure, 

although, has has been mentioned on a number of occasions, the 

amalgamative structure simply cannot be reflected in the translations. 

The meaning of the Arabic amalgamated sentence “صحؿٞح” in this verse, is 

conveyed in the Control Text by the phrase “turned away (from the Path of 

Allȃh)”and in Irving by the word “wavered”, in Pickthall and Abdel-Haleem 

by the phrase “went astray”, in Ali by the phrase “went wrong”, in Asad by 

the phrase “swerved from the right way”, while in Ozek by the “swerve”.  
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According to the Concise Oxford Dictionary (2011), “the word “swerve” 

means “abruptly diverge or cause to diverge from a straight course”, and the 

word “waver” means “move quaveringly: flicker, irresolute'”.” 

These various long and short phrases show the difficulty of finding an exact 

equivalent for both the Qur‟ânic direct meaning and its and metaphorical 

language. 

As is the case with the other Surahs, here, too, no justice is really done in the 

translations to the rich sound texture of the Holy Qur‟ân, marked by the 

underlined parts of the verse.  

 ٝار هخٍ ٓٞع٠ ُوٞٓٚ يخ هّٞ ُْ طئر٠٘ٗٝ ٝهذ طؼِٕٔٞ

  أ٠ٗ سعٍٞ الله اُيٌْ كِٔخ صحؿٞح أصحؽ الله هِٞرْٜ،

  ٝالله لا يٜذٟ حُوّٞ حُلخعويٖ.

Worth mentioning in this respect is the loss of the alliteration created by the 

repetition of the letter “م”, /g/, in the words “ٍهذ“, ”هّٞ“ ,”ُوٞٓٚ“ ,”هخ” and “ّٞحُو” 

and the amalgamated sentence “ْٜهِٞر”, which are pronounced /gælə /, 

/lɪgoʊmɪhɪ/, /goʊmɪ/, /gəd/, /əlgoʊm/ and /gʊlʊbəhʊm /, and the repeated 

sound cluster /zægh/ in the amalgamated sentence “صحؿٞح” and the verb “أصحؽ”, 

which are pronounced /zæghʊ/ and /əzægh/, as well as the sound cluster /i:n/ 

in this instance, at the end of the word “ حُلخعويٖ  ”, pronounced /əlfæsɪgi:n//. As 

stated earlier, this sound cluster is found at the end of many verses of this 

Sûrah. 

Although the Control Text uses the word “annoy”, which has less effect in 

terms of the equivalent effect, still its translation comes as close as possible to 

the original, because it uses paraphrases, the transliteration “Fȃsqủn” with all 

its possible meaning between the brackets “(the rebellious, the disobedient to 

Allȃh)”. 

 

5.2.4.3 Sûrah 61 Verse 7: 
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Source Text 

.ٖٝٓ أظِْ ٖٓٔ حكظشٟ ػ٠ِ الله حٌُزد ٝٛٞ يذػ٠ ا٠ُ حلإعلاّ ٝالله لا يلذ حُوّٞ حُظخُٔيٖ  

Control Text 

 “And who does more wrong than the one invents a lie against Allȃh, while he is being invited 

to Islâm? And Allâh guides not the people who are Zâlimûn (polytheists, wrong-doers and the 

disbelievers).”  

Pickthall 

 “And who doth greater wrong than he who inventeth a lie against Allah when he is 

summoned unto Al-Islâm? And Allah guideth not wrong-doing folk.”  

Ali 

“Who doth greater wrong than one who invents falsehood against God, even as he is being 

invited to Islâm? And God guides not those who do wrong.”  

Asad 

“And who could be more wicked than one who invents {such} a lie about {a message from} 

God, seeing that he is {but} being called to self-surrender unto Him? But God does not 

bestow His guidance upon evil- doing folk.” 

Irving 

“Who is more in the wrong than someone who invents a lie about God while he is being 

invited to [embrace] Islâm? God does not guide such wrong-doing folk.” 

Ozek 

“And who is more wicked than the man who invents a falsehood about Allah when called to 

Islâm? Allah does not guide the unjust.”  

Abdel-Haleem 

“Who could be more wrong than someone who invents lies against God, when called to 

submit to Him? God does not guide the wrong-doers.” 

Discussion 
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In verse 7, the Control Text and Abdel Haleem use the phrase “more wrong” 

to convey the meaning of the Qur‟ânic term “ِْأظ”, Pickthall, and Ali use the 

phrase “greater wrong”, Asad and Ozek use the phrase “more wicked”, while 

Irving uses the phrase “more in the wrong”. 

According to the Concise Oxford Dictionary (2011), “the word “disbeliever” 

means “be unable to believe, have no religious faith”, the word “evil” means 

“extremely wicked and immoral”, the word “polytheist” means “the believer 

or worshipper of more than one god”, the word “unjust” means “not just, 

unfair”, the word “wicked” means “evil or morally wrong” and the word 

“wrong” means “unjust, dishonest, or immoral”.”  

According to Al-Mawrid (2007), “the word “disbeliever” means “يٌلش”, the 

word “evil” means “  ؽش،كخعذ أخلاهيخ”, the word “polytheist” means “حُٔؾشى”, the 

word “unjust” means “ُْؿخثش، ظخ”, the word “wicked” means “ ،ؽشيش ٓئرٍ، خطش

ضػؾٓ ”, and the word “wrong” means “ِْكيق، ؿٞس، ظ”.” According to The 

Dictionary of Islamic Terms (2010), “the word “ُْظخ” means “unjust, 

oppressor, transgressor, wrong-doer”.” 

Semantically, there is no problem of non-equivalence, because the source-

language concept is lexicalized in the target-language. The translators‟ use a 

strategy of a translation guided by their personal preferences.  

In terms of the equivalent effect the word “wrong” has more effect than the 

word “wicked” because it conveys the meaning of the word “ِْأظ”, as specific 

Qur‟ânic terminology, more aptly. 

In this verse, the Control Text uses a transliteration “Ẓâlimûn” and a 

paraphrase “(polytheists, wrong-doers and disbelievers)” to convey the 

meaning of the Qur‟ânic term “ٖحُظخُٔي”. Pickthall and Irving use the phrase 

“wrong-doing folk”, Ali uses the clause “those who do wrong”, Asad uses the 

phrase “evil-doing folk”, Ozek uses the word “the unjust”, while Abdel-

Haleem uses the phrase “the wrong-doers”.  
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Semantically, although the source-language is lexicalized in the target-

language, the problem is because of the differences in the translators‟ 

understanding. The translators use a strategy of a translation informed by their 

personal preferences.  

The Control Text uses a strategy of translation by transliteration and a 

paraphrase using related words. The other translators use a strategy of a 

translation in light of their own preferences or judgement. 

In terms of the equivalent effect, the Control Text‟s translation has more 

effect because it covers all the aspects of the word “ٖحُظخُٔي”.  

Syntactically, all the translators remain true to the Arabic grammatical 

structure. 

As far as aspects of the tonal features of this verse is concerned, it has become 

clear that very little of the rich sound textures of the Holy Qur‟ân is replicated 

in the translation.  

 ٖٝٓ أظِْ ٖٓٔ حكظشٟ ػ٠ِ الله حٌُزد ٝٛٞ يذػ٠

  ا٠ُ حلإعلاّ ٝالله لا يلذ حُوّٞ حُظخُٔيٖ.

The underlined segments of the verse, as seen above, mark some aspects of 

sound patterns in the verse. A superficial comparison with any one of the 

translations will confirm what has been lost.  

A central loss, not always so obvious when reading a verse in isolation, is the 

important binding role playes by the sound cluster at the end of the last word 

of the verse. In this instance it is /i:n/ in the word “ حُظخُٔيٖ  ”, which is 

pronounced /əðælɪmi:n/. 

The translation of the Control Text is as close as possible to the original text, 

because it uses a transliteration “Ẓâlimûn” and a paraphrase (polytheists, 

wrong-doers and the disbelievers).”,which will cover all the possible 

meanings of the Qur‟ânic term“ٖحُظخُٔي”. 
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5.2.5 The 112th Sủrah Sûrat Al-Ikhlȃṣ or Tawhid “The Purity” 

The reasons for selecting the 112th Sûrah or Sûrat Al-Ikhlȃṣ are the 

following: 

 As it is not mentioned in the Sûrah explicitly, its title might cause a 

problem for the translators. 

 The concept of the Qur‟ânic term “حُقٔذ”, which means “The only one 

who has no wife, no son, and no partner”, might not be replicated in 

translation.  

 It has some poetic features such as alliterations and consonances 

which might not be replicated in translation. 

 Its subject matter is the core of the Islamic belief, “Tawḥīd”, that is to 

say, the oneness of Allâh. 

5.2.5.1 This Sûrah differs from the other 113
 
Sûrahs of the Holy Qur‟ân. Its 

title is not mentioned in it explicitly, and for that reason each translator titled it 

according to his preference.  

In this respect, the Control Text uses the words “Al-Ikhlȃṣ or Tawḥīd (The 

Purity)”, Pickthall uses the word “unity”, Ali uses the words “Ikhlas, or Purity 

(of Faith)”, Asad uses the words “Al-Ikhlȃṣ (The Declaration of [God‟s] 

Perfection)”, Irving uses the words “Sincerity (OR [God‟s] Oneness)”, Ozek 

uses the word “Al-Ikhlȃṣ”, while Abdel-Haleem uses the phrase “ Purity [of 

Faith]”. 

According to the Concise Oxford Dictionary (2011), “the word “purity” means 

“the state of being pure which means not mixed or adulterated with any 

substance or material”, the word “sincere - sincerity” means “ proceeding from 

or characterized by genuine feelings, free from pretence or deceit”, and the 

word “unity” means “ A thing forming a complete whole”.” 

According to Al-Mawrid (2007), “the word “purity” means “ ،ٗوخء، ٗظخكش، خِٞؿ



  412 

 and the word “unity” means ,”اخلاؿ، فذم“ the word “sincerity” means ,”هٜخسس

 ”.”ٝكذس، حٗغـخّ، اطلخم“

According to at-Ṭabarī (2011:  104 ), Al-Ikhlȃs, the title of this Sûrah 

... means worship only Allâh Who is the Self-Sufficient Master Whom all 

creatures need, He neither easts nor drinks. He begets not, nor was He 

begotten and there is no one co-equal or comparable to Him. 

A similar interpretation is given by al-Qurṭubī (2001: 608) and Ibn Kathīr 

(2010: 558).  

However, although all the translators captured the general meaning of the title, 

there are still nuances between the different choices of words. 

A translation by strategy of a transliteration and a paraphrase is a suitable 

choice for solving the problem of the Arabic title of this Sûrah. 

5.2.5.2    Sûrah 112 Verse 1: 

Source Text 

.هَ ٛٞ الله أكذٌ   

Control Text 

 “Say (Muhammad ) “He is Allâh, (the) One.  

Pickthall 

“Say: He is Allah, the one!” 

Ali 

“Say: He is God, The One and Only:”  

Asad 

 “SAY: He is the One God:”  

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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Irving 

“SAY: “God is Unique!”  

Ozek 

 “Say: “He is Allah, is One!” 

Abdel-Haleem 

 “Say, He is God the One.” 

Discussion 

In Verse 1 the Control Text uses the word “(the) One”, Pickthall uses the word 

“the one” and Ozek uses the word “One”, Ali uses the phrase “The One and 

Only”, Asad uses the phrase “the One God”, Irving uses the word “Unique”, 

while Abdel-Haleem uses the word “the One” to convey the meaning of the 

Qur‟ânic term “أكذ” . 

According to at-Ṭabarī (2011:  104 ), “the Qur‟ânic term “أكذ” means “He is the 

only one and there is no partner with Him”.” 

According to al-Qurṭubī (2001: 608), “the Qur‟ânic term “أكذ” means “He is 

the only one Who has no wife, no son, and no partner”.” 

According to Ibn Kathīr (2010: 558), “the Qur‟ânic term “أكذ” means “He is 

the only one Who has no partner, no counterpart, no assistant. He is the 

absolute Perfect”.” 

According to the Concise Oxford Dictionary (2011), “the word “unique” 

means “being the only one of its kind: unlike anything else”.”  

According to Al-Mawrid (2007), “the word “unique” means “ ،ٝكيذ، ٓلشد، كز

 ”.”كشيذ

In this verse, the Holy Qur‟ân distinguishes between the term “ٝحكذ”, which 

was known to the Arab pagans at that time and the term “أكذ”, which is the 
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core of the concept of the “Islȃmic Monotheism”. 

Semantically, whether the translators use the word “one” preceded by definite 

article “the” directly or between brackets or whether it is in the upper-case or 

not, it still does not convey the exact meaning of the Qur‟ânic term “أكذ”From 

the above interpretations and the definitions of both English and Arabic 

dictionaries, the nearest equivalent for the Qur‟ânic term “أكذ” is the word 

“unique”, but it remains unsatisfactory.  

 The question of the poetic qualities of this verse and the loss in translation is 

not really important here. What is relevant, is to what extent this Sûrah 

conforms to the established pattern of the verses ending with similar sound 

clusters. What makes Sûrat Al-Ikhlȃṣ unique in this respect, is that all four 

verses end with the same cluster /əd/.  

5.2.5.3    Sûrah 112 Verse 2: .  

Source Text 

  الله حُقٔذ

Control Text 

 “Allâh us-Samad ( حُلخؿخص ك٠ اُيٚ يقٔذ حُزٟ حُغيذ ) [Allâh-the Self-Sufficient Master, Whom all 

creatures need, (He neither eats nor drinks)].”  

Pickthall 

“Allah, the eternally Besought of all.” 

Ali 

“: God, the Eternal, Absolute.”  

Asad 

 “God the Eternal, the Uncaused Cause of All Being.”  
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Irving 

“God is the Source [for everything].”  

Ozek 

 “Allah, the eternally Besought!” 

Abdel-Haleem 

 “God the Eternal.”  

 

Discussion 

The meaning of the Qur‟ânic word “حُقٔذ” in this verse, is conveyed in the 

Control Text by a transliteration “us-Samad”, an Arabic explication “ ٟحُغيذ حُز

 and a long paraphrase “Allâh- the Self-Sufficient Master ”يقٔذ اُيٚ ك٠ حُلخؿخص

Whom all creatures need, (He neither easts nor drinks)” to convey the 

meaning of the Qur‟ânic word “حُقٔذ”. Pickthall and Ozek use the phrase “the 

eternally, Besought of all!”, Ali uses the phrase “the Eternal, Absolute”, Asad 

uses the phrase “the Eternal, the Uncaused Cause of all Being”, Irving uses 

the phrase “the Source for everything”, while Abdel-Haleem uses the word 

“the eternal”. 

According to at-Ṭabarī (2011:  104 ), “the Qur‟ânic term “حُقٔذ” means “He 

who is not hollow. He who neither eats, nor drinks”.” 

According to al-Qurṭubī (2001: 608) and Ibn Kathīr (2010: 558), “the 

Qur‟ânic term “حُقٔذ” means “the Master Whom all creatures need. He neither 

eats nor drinks”.” A similar, but more comprehensive interpretation, is given 

by al-Khudrawī: 

Us-ṣamad‟ mean “The Eternal”, One of the ninety-nine names or attributes 

of Allȃh. It occurs once in the. As-ṣamad, the One on Whom all depend and 

He depends on none. As-samad is the One Who does not give birth, nor was 

He born, because there is nothing that is born except that it will die, and 

there is nothing that dies except that it leaves behind inheritance, and indeed 

Allᾱh does not die and He does not leave behind inheritance. `Ali bin Abī 

Talḥa reported from Ibn „Abâss, „As-samad is the Master Who is perfect in 
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His sovereignty, the Most Noble, Who is perfect in His nobility, the Most 

Magnificent, Who is perfect in His magnificence, the Most Forbearing, 

Who is perfect in His forbearance, the All-Knowing, Who is perfect in His 

knowledge. (2010: 308) 

According to the Concise Oxford Dictionary (2011), “the word “absolute” 

means “not subject to any limitation of power, not relative or comparative”, 

the word “besought” “is the past and past participle of beseech means “ask 

someone urgently and fervently for something”, the word “the Eternal” means 

“an everlasting or universal spirit, as representing by God” and the word 

“source” means “a place, person, or thing from which something originates”.” 

According to Al-Mawrid (2007), “the word “absolute” means “ًَٓخ”, the word 

“beseech” means “يِظٔظ، يظٞعَ" يظنشع”, the word “the Eternal” means “ ،ٟأرذ

 ”.”أفَ، ٓ٘ؾؤ، ٓقذس“ and the word “source” means ”عشٓذٟ، لا ٜٗخث٠

Semantically, the problem of non-equivalence here is because this is again a 

Qur‟ânic specific concept which is not lexicalized in the target-language. As 

such, it is difficult to find a precise equivalent in English for the Qur‟ânic 

term “حُقٔذ” . 

All the translators translate it by a strategy of a paraphrase using related 

words.  

Syntactically, all translators follow the Arabic grammatical structure. 

The fact that this is a short verse, does not lead to the conclusion that its 

poetic resonance would be small. On the contrary, given that it is 

characterised by the Qur‟ânic-specific term, the repeated attribute of Allȃh, 

the opposite might well be true.  

 هَ ٛٞ الله أكذٌ . الله حُقٔذ.

In this respect, the verse lost the alliteration of the sound /ʌ/ in the beginning 

of the repeated name of “الله” and the repeated sound cluster /hʊ/ at the end of 

the same repeated name of “الله”, which is pronounced /ʌllæhʊ/. And, 

significantly, the translations fail to replicate the very functional repeated 
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cluster /əd/ at the end of attribute “حُقٔذ”, /ʌssʌməd/, which is also at the end 

of the verse. 

 As was pointed out in the discussion of Verse 1 (where the attribute “أكذ”, 

pronounced /ʌhəd/ appears), this is the sound cluster found at the end of all 

four the verses of this Sûrah.  

In terms of closeness, the translation of the Control Text is as close as 

possible to the original text, because it uses a transliteration “us-Ṣamad” and 

long paraphrases “( حُلخؿخص ك٠ اُيٚ يقٔذ حُزٟ حُغيذ )[Allâh - the Self-Sufficient 

Master, Whom all creatures need, (He neither eats nor drinks)]”, in Arabic and 

English which will cover all the possible meanings of the Qur‟ânic 

term“حُقٔذ”. 
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CHAPTER SIX   

CONCLUSION 

This chapter concludes this thesis. It sets out how the study was conducted. 

and contains a summary of the conclusions, a critical comparative evaluation 

of the translations with each other based on the results and the implications of 

the findings.The chapter ends with a few remarks in respect of the insight 

gained through the analysis of the translations.  

The Holy Qur‟ȃn is a sacred book in Islȃm. It is the fundamental and 

paramount source of the creed, rituals, ethics and laws, “Shariȃ”, of the 

Islȃmic religion. This supreme status stems from the belief that the Holy 

Qur‟ȃn is the direct word of Allȃh, revealed to the Prophet  via the 

Archangel Gabriel, and intended for all times and all human beings in all 

places. It consists of 114 Chapters or Sûrahs and 6,200 verses. It is a historical 

fact that the appearance of the Holy Qur‟ân was finalised before the death of 

Prophet Muhammad .  

However, the present Holy Qur‟ân is known as the “Uthmanic Version” 

because it is named after the third Caliph “Uthman ibn Áfan (644-656) who 

ordered that a number of copies of the Holy Qur‟ân should be made from the 

original text and distributed to different parts of the Muslim regions at that 

time; he appointed a committee to collect an authorized version of the Holy 

Qur‟ân in a standard version. This committee fulfilled its task well. as it 

was/is used by Muslims worldwide. today.  

It has been translated into many languages over the centuries, even though the 

very fact of translation was and still is objected to. This study focussed on six 

translations into English.  

Five Sûrahs [or Chapters] of the Holy Qur‟ȃn were identified as the object of 

this study. They were the 1st
 
Sûrah (Sûrat Al-Fâtiha, consisting of 7 verses), 

the 3rd
 
Sûrah (Sûrat Ȃl-'Imrân / The Family of 'Imrân, 200 verses), the 12th 

Sûrah (Sûrat Yûsuf / Joseph, 111 verses), the 61st Sûrah (Sûrat As-Saff / “The 

Row or The Rank”, 14 verses) and the 112th Sûrah (Sûrat Al-Ikhlâ, 4 verses). 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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The total of the verses of the five selected Sûrahs [or Chapters] are 336. The 

reason for the respective choices was given at the outset. 

From these 336 verses, 65 were used in this analysis, comparing them in their 

different translations and reading these against the original Arabic source text. 

Comparisons were drawn at a sentence, a clause, a phrase, a word and, where 

relevant, a morpheme level in order to determine the significant semantic 

disparities and discrepancies between the translations, and to identify the 

possible reasons for differences. An authorised translated version functioned 

as a Control Text of kind, but was itself also scrutinised, referring constantly 

to the original Arabic text. 

Attention was paid to the way in which the translations reflect the poetic 

prosody of the original source text and the outcomes of the differences with 

regard to conveying the meaning/message of the Holy Qur‟ȃn. 

The discussion was mainly based on Baker‟s analysis of common problems of 

non-equivalence (2011: 15-43), and the strategies that were/are used by the 

translators of the Holy Qur‟ân for dealing with them.  

Given its origin and revelation, the Holy Qur‟ȃn contains a number of culture-

specific items which may present problems for translators. An example, for 

instance, is the actual implications of Zihâr, “حُظٜوخس” , the degrading divorce - the 

freedom of the husband from any responsibility for conjugal duties while 

preventing the wife from leaving the husband‟s home or to contract a second 

marriage – which cannot readily be reflected in the translation even by an 

explanation of some kind.  

It brings with it its own intertextuality, specific expressions and , rhetorical 

devices unfamiliar to most English-speaking readers. Mention has been made 

and problems illustrated regarding the selection of a specific grammatical 

form of a chosen lexical item which can be quite difficult to tackle through 

translation. Examples include the amalgamative structure which cannot be 

translated without deconstructing it, breaking.it up in its components, and the 

At-Tanwīn device which does not only reflect a remarkable case and gender 
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indicator, but also creates a pattern of sound clusters which can not be 

replicated in English.  

It introduces to its readers the conative affective aspects of Islȃmic 

terminologies and many words of Arabic origin have, through the existence of 

the Holy Qur‟ȃn, been assimilated into English and found in most 

dictionaries. This includes key terms such as Islam, Muslim, Allah, the 

Qur‟ȃn, surah, etc. Obviously, the translation of these terms is generally 

unproblematic from a semantic aspect and it is difficult to suggest an 

alternative.  

Nevertheless, the fact that they retain phonetic features of the original does 

not mean they carry the same effect in English, or carry the same chains of 

articulation. The Qur‟anic quotations are reproduced in italicised 

transliteration with an explanation in English for the first time, but not usually 

thereafter, for example the abbreviated letters “Alif-lâm-Mίm. [These letters 

are one of the miracles of the Qur‟ân, and none but Allâh (Alone) knows their 

meanings].”, “Allâh lâ ilâhâ illa Hawa (none has the right to be worshipped 

but He), Al-Hayyul-Qayyuum (the Ever Living, the One Who sustains and 

protects all that exists).”  

For Arabs or Muslims this normally presents no problem, since, when the 

quotation is subsequently repeated in translation, but without an explanation, 

it is well-known and accessible. However, this technique will alienate a reader 

who is not familiar with Arabic or with Islam, when reading the translated 

version of the Holy Qur'ȃn, especially in the time when most Muslims and 

Westerners on both sides holding negative stereotypes of the other.  

In this thesis, then, the different educational, cultural and social backgrounds 

of the translators were discussed, their aims in translating the Holy Qur‟ȃn 

were specified, the target readers, approaches, techniques, styles and the 

common problems of translation in general were highlighted. The latter 

included the incongruities of the two languages, the cultural barriers between 

the communities, and the concepts of accuracy, loyalty and fidelity to the 

original text. 
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Chapter 1 introduced the research problem and delineation of the study area, 

the rationale and the underlined hypotheses of the study, the objectives and 

the key questions. The principal translation theories were briefly evaluated in 

respect of their relevance for the envisaged study and the proposed 

methodology and structure of the thesis was set out.  

In chapter 2 the attitudes of past and current Muslim scholars on the issue of 

translation of the Holy Qur'ȃn were examined, always placed in a historical 

context. The discussion started with the Umayyad Caliphate (662-750 EC), 

and continued through the Abbas id Caliphate (750-1055 CE), the translations 

of the Holy Qur‟ȃn in the Golden Age of the Abbasid Caliphate (750-847 CE) 

and the latter part of the Abbasid Caliphate (944-1055 CE), the translation of 

the Holy Qur‟ȃn in modern history, the stance of Al-Azhar on the issue of the 

translation of the Holy Qur‟ȃn and the translation of the Holy Qur‟ȃn in recent 

history. 

In chapter 3, problems related to the translatability of the Holy Qur‟an were 

identified. The poetry and poetic devices, linguistic features and semantics 

problems that contribute to the challenge of translating the Holy Qur‟ȃn, as 

well as cultural idiosyncrasies, were discussed. The common problem of non-

equivalence due to language barriers, rhetorical and metaphorical language 

and shifts in meaning over time was pointed out.. Specific problems related to 

the untranslatability of the Holy Qur‟ȃn - the Qur‟anic-specific expressions, 

the untranslatability of semantic items such as the curses, oaths and lexical 

items - were highlighted. The differentiation between the masculine and 

feminine pronouns and verbs, the stylistic features such as the use of 

grammatical shifts, and the frequent shifts in tense or person were identified.  

In chapter 4 the writer of this thesis perused the prefaces or introductions of 

the translators in order to try to ascertain their intentions, target receptors, 

approaches, techniques and styles, as well as the problems they experienced or 

envisaged in the translation of the Holy Qur‟ȃn. This included the strategies 

which each translator of the selected texts of the Holy Qur‟ȃn adapts in 

dealing with these problems.  
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In chapter 5, the longest, the reasons for selecting these Sûrahs, the 1
st
, the 3

rd
, 

the 12
th

, the 61
st
 and the 112

th
 were briefly discussed. This was followed by 

the analyses of the selected Sûrahs of the Holy Qur'ȃn in both the source 

language and the target-language at the sentence, clause, phrase and word 

levels and they were then compared. The disparities and the discrepancies 

between the selected texts, and possible reasons for these disparities and 

discrepancies, were discussed. The issue of non-equivalence, arising from 

Qur‟anic-specific concepts and expressions and semantic complexity, as well 

as the understanding of the Holy Qur‟ȃn, received special attention.  

6.1  The Major Semantic Disparities and Discrepancies in the 

Translations of  the Selected Verses 

The question of fidelity or loyalty in the translation of a sensitive book like 

the Holy Qur‟ân is of paramount importance. It follows that a translation by 

strategies of omissions or paraphrases could lead to misunderstanding of the 

Holy Qur‟ân by the target readers, and may well be considered as a betrayal 

of the text. 

The total number of the major semantic disparities and discrepancies between 

the selected verses commented on are 147. 

As one would expect, the longer Sûrahs produced the largest number of 

discrepancies, although 10 could be marked in the relatively short 1
st 

Sûrah. In 

the others the count was as follows: The 3
rd 

Sûrah 100, the 12
th

 Sûrah 29, the 

61
st
 Sûrah 5 and the 112

th
 Sûrah 3. 

6.2  Reasons for Disparities and Discrepancies 

A number of reasons can be put forward for the (semantic) disparities and 

discrepancies identified in the analysis and discussion. 

Some of these would stem, entirely, from the inherent differences between 

Arabic and English, others from the translators‟ approach to the translation, 

also influenced by the time when the translation was done, or by the Books of 

Tafsīr.  
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Two other factors were identified at the outset in respect of differences which 

could not readily be reflected in English. The first was the prevalence of the 

amalgamative sentence structure in Arabic; the second the At-Tanwīn device 

which not only reflects a remarkable case and gender indicator, but creates a 

pattern of sound clusters which can not be replicated in English.  

All the translators, with the exception of Asad, use communicative and 

semantic approaches of translation which correspond to Nida‟s dynamic and 

formal equivalence approaches, respectively. Asad, however, uses a rational 

approach to convey the message of the Holy Qur‟ân.  

In respect of the influence of the time, the place and the receptor on the 

translator‟s choice of words, all the translations done in the first half of the 

twentieth century were influenced by the Jacobean English, because they were 

meant to combat the missionary polemic efforts of the day. The translations 

after that period (with the exception of Asad‟s) were directed at the readers of 

the contemporary world who were not familiar with more traditional and/or 

outdated English, and were/are therefore done in a more familiar, 

contemporary English. 

As for the effect of the cultural and social dimensions, as well as Arabic as a 

native language, on the translation of the Holy Qur‟ân, Abdel-Haleem‟s work 

shows no marked difference from the translations of the non-native Arabic 

speakers‟ translators. 

This might well be because of his knowledge of earlier translations, 

something which was alluded to in the analysis of one or two verses. 

It further follows that the understanding of the translators of the Qur‟ânic 

discourse, and the degree to which the translator feels that conveying the 

message requires adaptation in order to be comprehended by the target 

receptor, would be a crucial factor in the outcome of and the nature of their 

respective translations. 
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In order to overcome the problems encountered in translating, also in respect 

of the above-mentioned factors, all the translators employ well-established 

strategies such as transliterations, paraphrases using related words, cultural 

substitutions and omissions.  

As can be expected, non-equivalence was identified as one of the most 

obvious characteristics of the translations in a comparative reading. 

The numerous examples of non-equivalence identified can be ascribed to a 

number of reasons. The most important relates to culture-specific concepts 

where the source-languages are not lexicalized in the target-language, or 

where the source-language are lexicalized in the target-language but with a 

difference in their expressive meanings. 

Other reasons relate to the fact that the source-language concept is 

semantically complex, the target-language lacks a specific term or that the 

source and the target-language make different distinctions in meaning as far as 

a term or word is concerned 

Concerning the influence of Books of Tafsīr on the translators of the Holy 

Qur‟ân, Asad (1985: viii) writes: 

 But although none of the truly original, classical Qur‟ȃn-commentators 

ever made any claim to “finality” concerning his own interpretations, it 

cannot be often enough stressed that without the work of those 

incomparably great scholrs of past centuries, no modern translation of the 

Qur‟ȃn - my own included - could ever be undertaken with any hope of 

success; and so, even where I differ from their interpretations, Iam 

immeasurably indebted to their learning for the impetus it has given to my 

own  search after  truth. (1985: viii) 

 As such, and because all the selected translations were done by the Sunnī 

translators, they were influenced by the classical commentators of the Holy 

Qur‟ân and for that reason they are accepted by the majority of Muslims. 

Although it is not a marked factor when discussing semantic discrepancies 

and disparities, mention must be made of the failure of the translators, by and 

large, to capture the poetic nature of the Holy Qur‟ân.  
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6.3  Discussion of the Most Significant Semantic disparities and 

Discrepancies  

Not unsurprisingly, the different translations revealed a substantial number of 

identical [but not similar] semantic disparities and discrepancies, informed by 

the factors mentioned above.  

 

6.3.1  Cultural Distinctions.  

 

In respect of the different cultures in which they are embedded, the source- 

and target-languages often reveal different distinctions in meaning, which 

naturally give rise to semantic disparities and discrepancies when looking at 

the translations.  

The cultural differences do not only cause disparities and discrepancies 

between the selected translators, but even between the translations of each 

translator individually. This fact can be verified by the choices of the 

translators for the Qur‟ânic terms “كخكؾش”, and “حُللؾخء” in verse 135 of the 

third Sūrah. The meaning of the Qur‟ânic terms “كخكؾش”, and “حُللؾخء” is 

conveyed in the Control Text by a transliteration “Fâhshah” and a paraphrase 

“great sins as illegal sexual intercourse” and “illegal sexual intercourse”, 

Pickthall by the phrase “an evil thing” and the word “lewdness”, Ali by the 

phrase “something to be ashamed of”‟ and the phrase “shameful deeds”, Asad 

by the word “shameful” and the phrase “all deeds of abomination”, Irving by 

the phrase “shocking deed” and the phrase “sexual misconduct”, Ozek by the 

phrase “an evil thing” and the word “indecency”, while Abdel-Haleem by the 

word “shameful” and “indecency”, in their respective places. 

Semantically the problem of non-equivalence arises because both the source 

and target-languages make different distinctions in meaning. The source-

language, however, is lexicalized in the target-language. 

There is no lexical or cultural differences between the Qur‟ânic terms “كخكؾش”, 

and “حُللؾخء”, because both of them are feminine singular forms with one root 
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form which is “كلؼ”. The concept of “كخكؾش”, or “حُللؾخء” embodies a most 

serious sin in the Arab culture before Islâm and in Islâm itself, whereas it is 

not seen as such in some other cultures. 

The Control Text uses a transliteration and a paraphrase using related words. 

The other translators use a strategy of a translation by cultural substitution. 

Nevertheless, even the concept of shameful, evil and shocking deeds may 

differ according to the cultural differences, that is to say what is acceptable in 

one culture could be unacceptable in another. 

This is one example of the phenomenon in respect of the problem of the 

cultural differences in translation which was discussed in some detail during 

the analysis. 

6.3.2 Semantic Complexity 

Translation uncertainties are the result when the source-language word is 

semantically complex. This is not surprising, and would also occur in 

translations other than in the religious sphere.  

In verse 3 of Sủrat Al-`Ȋmr‟ȃn, the Control Text, Irving, and Ozek use the verb 

“sent down”, Asad, Abdel-Haleem and Ali adds a paraphrase “step by step”, 

while Pickthall uses the verb “revealed” to convey the meaning of the 

Qur‟ânic term “ٍٗض”.  

The problem of non-equivalence is because the verb “ٍٗض” is a Qur‟ânic-

specific concept. The source-language concept is not lexicalized in the target-

language, because it signifies the piecemeal revelation of the Holy Qur‟ân that 

lasted 23 years. This is in contrast to the word “ٍأٗض” which means to reveal in 

one go and at once. The interpreters of the Holy Qur‟ân differentiate between 

these two Qur‟ânic terms “ٍٗض” and “ٍأٗض” in respect of the revelation of the 

Holy Qur‟ân and the other divine Scriptures, that is to say the Torah and the 

Gospel.  



  427 

In the above example, all the translators use a strategy of a translation by 

cultural substitution, or a paraphrase using related words to deal with the 

problems arising. 

In another example, Verse 31 of Sủrat Yủsuf, in an effort to convey the 

meaning of the Qur‟ânic fixed expression “كخػ لله”, the Control Text uses a 

paraphrase “How perfect is Allâh (or Allâh forbid)!” Pickthall uses the phrase 

“Allâh blameless!”, Ali uses the phrase “God preserve us!”, Asad uses the 

clause “God save us”, Irving uses the clause “God forbid!”, Ozek uses the 

clause “Allâh forbid!”, while Abdel-Haleem uses the phrase “Great God!”.  

The problem of non-equivalence is because the source-language is not 

lexicalized in the target-language. 

The word “كخؽخ” is one of the Arabic devices of exception, we say, for 

example, “ خ ٝحكذح .كنش ؿٔيغ حُظلآيز كخؽ ” which means “ all the pupils were/are 

present except/save one”  

In ordinary language, however, people use the word “كخػ” in a sense of 

strong denial, negation or surprise As such, and according to my 

understanding, the closest equivalent of the fixed expression “كخػ لله” is the 

English expression „Oh no‟ which is used to express surprise or a lesser 

expressive option is the adverb “really”, which expresses uncertainty and 

doubt. Accordingly, the closest translation could be “(in their astonishment at 

his beauty), they said: “Oh no/Really, this is no man! There is just a noble 

angel.” with omission of the attribute “الله” from the translation as it is a part of 

the amazement.  

By using the above mentioned phrases, none of the translators actually 

manages to convey the precise meaning of this fixed expression.  

6.3.3  Qur‟ânic-Specific Concepts or Style 

In this respect, the Holy Qur‟ân did not only change the themes of the Pre- 



  428 

Islamic poetry, but it also presented some expressions in the opening of some 

Sûrahs which were completely different from the structure of poetry that the 

ancient Arabs were familiar with.  

For instance, the Arabic letters “ُْأ” and “ألر” at the beginning of verse 1 in 

Sủrat Ȃl-Imr‟ȃn (The Family of Imr‟ȃn) and verse 1 in Sûrat Yûsuf (Prophet 

Joseph). All the translators, with the exception of Irving (who uses the sounds 

of the letters of English alphabet “A.L.M” and “A. L.R.”), employ a 

transliteration, “Alif-lâm-Mіm”, to convey the meaning or sounds of these 

Arabic letters.  

These verses are beautiful illustrations of the problems surrounding non-

equivalence. Not only is the Arabic itself culture-specific, but the meaning 

itself is also incomprehensible. The concept is not even lexicalized 

semantically in the source language, so that it consequently cannot hope to be 

represented in the target-language. 

6.3.4 Metaphorical Language. 

The way in which the translators approach metaphorical language shows the 

difficulty of capturing the accurate equivalent. Some of the translators 

translate them literally, while others seek the equivalent for the hidden 

meaning.  

The Qur‟ânic term “كزَ ٖٓ الله” in verse 112 of Sủrat ȂlImrȃn, for example, is 

conveyed in the Control Text by the phrase “a covenant (of protection) from 

Allâh”, and Ali by the word “a covenant (Of protection) from God”. Abdel-

Haleem chooses the sentence “a life from God”, Asad formulates it as “in a 

bond with God”, in Irving it is represented by the word “a bond [leading] to 

God”, while in Pickthall and Ozek the phrase “a rope from Allah” is used. In 

trying to convey the meaning of amalgamated phrase “ْٜٓنخؿؼ”, in verse 154 

of Sủrat Ȃl-Imr‟ȃn, the Control Text and Ali use the phrase “the place of their 

death”, Pickthall and Ozek use the phrase “the places where they were to lie”, 

Asad uses the phrase “the places where they were destined to lie down”, 

Irving uses the phrase “their deathbeds”, while the phrase “meet their death” 

is used by Abdel-Haleem. 
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6.3.5 Shift in Meaning Over Time 

The great difference in meaning between the choice of the Control Text and 

the choices of the other translators reflects the significant shift in meaning of 

some Arabic words at the time of revelation of the Holy Qur‟ân and at the 

present time, which poses a problem for the translators.  

Abdel-Haleem (2005: xxxiii) warns: “It is important to identify the meaning 

of the Arabic words as used at the time of the revelation of the Qur‟ân rather 

than the one(s) they have acquired in modern Arabic.” 

A good illustrative example is verse 65 of Sủrat Yủsuf. In trying to convey the 

meaning of the amalgamated phrase “ْٜرنخػظ”, the Control Text uses the word 

“money”, Asad Ozek and Pickthall use the word “merchandise”, Irving uses 

the phrase “trading goods”, Abdel-Haleem uses the word “goods”, while Ali 

uses the phrase “stock-in-trade”. 

The amalgamated phrase “ْٜرنخػظ” consists of the word “رنخػش” and the 

pronoun “ْٛ”. At the present time the word “رنخػش” is confined to the words 

“goods, or merchandise or commodities”, whereas in the past in addition to 

this, it had the meaning of money that was used in trading. 

The Arabic word “ٖٔػ” in modern Arabic, is confined to the amount of money 

that has to be paid for something which means, eventually, that its accurate 

equivalent in English is the word “price”.  

In this instance, all the translators except the Control Text used a strategy of a 

translation by cultural substitution. If the intention of the Control Text is to 

convey the meaning of the Arabic the word “رنخػش” to the modern English 

readers who do not know any other meaning of it than the words “goods, or 

merchandise or commodities” then its translation does not convey the 

meaning of the Qur‟ânic amalgamated phrase “ْٜرنخػظ” as accurately as the 

other translators do.  
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6.3.6 Influence of Books of Tafsīr 

There is no doubt that all the translators have been - to a greater or lesser 

extent - influenced by the opinion of the interpreters of the Holy Qur‟ân. the 

question that arises is how does this affect conveying the intended meaning of 

the Holy Qur‟ân.  

In respect of the significant influence of Books of Tafsīr Abdel-Haleem 

(2005: xxi) writes: “Over the years, a large body of commentaries on the 

Qur‟ȃn has accumulated, and differences in interpretation can be observed 

both between the various traditions within Islȃm (such as Sunni, Shi „i, or 

Sufi), and between different periods in history.” 

A similar view on the influence of Books of Tafsīr on the translators: is also 

held by Irving (1992: xxi) who comments “However, translations by Muslims 

are not always acceptable. Muhammad „Ali‟s is clear but his commentary and 

at times the English text can be affected by his sectarian tendency.” 

As such, it is almost impossible to miss the effect of the Books of Tafsir on 

the translation that can be seen clearly in the number of semantic disparities 

and discrepancies between the selected texts and the Control Text. This stems 

from the fact that the latter based its translation of the meaning of the Holy 

Qur‟ân on only one specific Book of Tafsīr, namely, „Tafsīr at-Ṭabarī „.  

The Control Text does this despite the fact that the existence of many different 

books of Tafsīr confirms that Muslim scholars vary in their understanding of 

the words of the Holy Qur‟ân. This is, of course, an element which the 

translators of the Holy Qur‟ân always have to bear in mind when they 

translate.  

A fine example of this influence was demonstrated by the differences in 

conveying the meaning of the Qur‟ânic term “ٓظٞكيي” in verse 55 of Sủrat Ȃl-

Imr‟ȃn. The Control Text uses the verb “I will make you sleep” to convey the 

meaning of the Qur‟ânic term „ٓظٞكيي‟, Pickthall use the verb “I am gathering 

thee”, Ali use the verb “I will take thee”, Asad uses the verb “I shall cause 
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thee to die,”, Irving “I shall gather you up” Ozek “I am gathering you”, while 

Abdel-Haleem “I will take you back”.  

According to at-Ṭabarī (2011: 57), “the word “ٓظٞكيي” means “I will make you 

sleep or raise you alive”.” According to Ibn Kathīr (2010: 228), “Ibn Abbas 

interpreted the word “ٓظٞكيي” as “I will make you die”.” According to the 

Arabic Dictionaries the phrase “طٞكخٙ الله” means “Allȃh killed him”.” 

As far as the state in which Jesus was raised to Allȃh is concerned, Asad, in 

contrast to the other translators, put it explicitly that Jesus will be in state of 

death when he was raised up to Allȃh. In the Control Text, Jesus will be in 

state of sleeping when he was raised up to Allȃh, whereas there is no 

mentioning of Jesus‟s state when he was raised up in the other translations.  

 

6.3.7 Knowledge and Understanding of Arabic by the Translators 

The misunderstanding of the Arabic of the Holy Qur‟ân would play a 

significant role in creating semantic disparities.  

In trying to convey the meaning of the Qur‟ânic word “أهد” in verse 30 of 

Sủrat Ȃl`Imrȃn, the Control Text and Ali use the phrase “a great distance”, 

Asad uses the phrase “a long span of time”, Irving uses the phrase “a long 

stretch”, Ozek uses the phrase “a mighty gulf”, Abdel-Haleem uses the phrase 

“to be far, far away”, and Pickthall uses the phrase “a mighty space of 

distance”. 

The meaning of the single Arabic word “  ح ىرا” in verse 39 of Sủrat Ȃl-

`Imrȃn, is conveyed by in the Control Text a long sentence “keeping away 

from sexual relations with women”, in Asad, Ozek, Abdel-Haleem, Pickthall 

and Ali all by the word „chaste‟, Irving by the word „circumspect‟.  

However, the difference in understanding of the Qur anic terms is not limited 

to the translators; it includes the interpreters of the Holy Qur‟ân as well. The 

following interpretations and definitions of the the Qur anic term “  ح ىرا” 

confirm this. According to al-Qurṭubī (2001: 360) “the word “  ح ىرا” is 
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derived from the root “  ح ر” which means abstaining from doing things in 

general, but in this context it clearly means abstaining from sexual 

relationship with women despite the ability of doing it”.” The Similar 

definition is given by the Concordance of the Qur‟ânic Vocabulary 

Interpreted (2005) “the word “  ح ىرا” means “a man who does not have a 

sexual relationship with women despite his ability of doing it”.” According to 

Dictionary of Islamic Terms (2010), “the Arabic word “  ح ىرا” means 

“chaste”.” Semantically, the problem of non-equivalence arises because the 

source-language concept is not lexicalized in the target-languagIn attempting 

to convey the meaning of the Qur‟ânic term “يهن زك  in verse 164 of Sủrat ”ي

Ȃl`Imrȃn, the Control Text, Irving and Ozek use the verb “purify”, Asad and 

Abdel-Haleem use the clause “grow in purity”, Pickthall the verb “grow” 

while Ali uses the verb “sanctify”. 

Semantically, there is no problem of non-equivalence, because the source-

language is lexicalized in the target-language. The choices are based on the 

translators‟understanding of the Arabic language. 

 

6.3.8 Linguistic Barriers  

In this respect, the significant differences between Arabic and English (raised 

at the outset, and which have been illustrated in the analyses) should be 

mentioned again.  

In Arabic, the grammatical structure itself changes according to the gender, 

plural, dual and singular form. This can also applied to the pronouns, 

irrespective of whether they are in place of a subject, an object or have a 

reflexive function. In Arabic verbs appear before nouns, and adjectives follow 

the nouns they qualify. In English the verb in the simple past tense is always 

in a single form, irrespective of whether it is masculine or feminine, singular 

or plural, while in Arabic the verb changes to reflect not only the number, but 

also the gender of the noun or the pronoun.  

Furthermore, although Arabic has no indefinite article it differentiates 
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between the definite article and the indefinite article by using “At-Tanwīn” 

which is the Arabic grammatical device that is connected with the 

pronunciation of the last letter of the indefinite article if it is a singular, a 

specific plural or a collective noun, or a name of specific lexical form, in a 

different grammatical structure.  

A notable difference, also, is that Arabic has a very special syntactical 

amalgamative structure that is unlikely to be reflected in the translation, due to 

the fact that there is no similar phenomenon in English. It abounds in the Holy 

Qur‟ân and contributes in no small way to the remarkable nature of the text, 

often adding density and a rich sound level.  

For example: In verse 153 of Sủrat Al-Ȋmrȃ‟n the amalgamated sentence 

-and waw ,”طقؼذ“ is a plural masculine form that consists of the verb ”طقؼذٕٝ“

al Jamaa “ٝ” as a subject This amalgamative structure cannot be replicated in 

such a concise form in translation, resulting in rather long-winded options.  

The Control Text uses the sentence ”when you ran away” and the adverb 

“(dreadfully)” between brackets, by doing so, the Control Text dealt the verb 

 .as an intransitive verb. And the adverb “dreadfully” as an adjunct ,”طقؼذ“

Pickthall uses the sentence “When ye climbed” and the adverb “(the hill)” he 

separated the object by brackets, Ali uses long sentence “Ye were climbing up 

The high ground,”, Asad uses the short sentence “when you fled,”, Irving uses 

the long sentence “When you were climbing up” and the phrase [the hillside]” 

between brackets, Ozek uses the long sentence“When you were climbing to” 

and the phrase “ [higher ground],”, between brackets, while Abdel-Haleem 

omits the object by using a very short sentence“You fled”. 

6.3.9 The Translators‟ Personal Preference 

Given the nature of the Holy Qur‟ân and the different backgrounds of the 

translators, it can be expected that that choices made between different 

options when translating, would in many, if not most instances, be a reflection 

of the translator‟s personal preference 
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In verse 3 of Sủrat Ȃl`Imrȃn we find the Qur‟ânic term: “ُٚٔخ ريٖ يذي”. The 

different translators choose to translate this as follows: The Control Text uses 

the clause “what came before it.”, Pickthall uses the clause “that which was 

(revealed) before it,”, Ali uses the clause “what went before it:”, Asad, uses 

the clause “whatever there still remains [of earlier revelations]:”, Irving uses 

the clause “whatever existed before it.”, Ozek uses the clause “that which was 

sent down before it,”, while Abdel-Haleem uses the clause “what went 

before:” 

Although all the translators are aware that the Qur‟ânic term “ُٚٔخ ريٖ يذي”, 

referred to the old Scriptures that were revealed before the Holy Qur‟ân, they 

use different expressions to convey this meaning. 

However, the different choices are, entirely, based on each translator‟s 

personal preference. Individually they believe their choice of the verb - 

“came”, “revealed” “went”, “remains”, “existed” and “sent down” - to be the 

best expression in conveying the intended meaning. 

6.4 Strategies of a Translation 

The translators use different strategies such as transliterations, paraphrases 

using related words, cultural substitutions and omissions.  

6.5  The Approaches to Translation 

All the translators, with the exception of Asad, use communicative and 

semantic approaches of translation which correspond to Nida‟s dynamic and 

formal equivalence approaches, respectively.  

Asad (1985: vi) uses the rational approach which allows him: 

 “... to circumscribe every Qur‟ânic concept in appropriate English 

expressions - an endeavour which has sometimes necessitated the use of 

whole sentences to convey the meaning of a single Arabic word.” 

However, this approach can not readily be used in the translation of such a 

text like the Holy Qur‟ân, which will not tolerate any omission, substitution, 

manipulation or rearrangement of its composition. 
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6.5.1  Poetry in Translation 

Although this study is directed at semantic differences and disparities, 

mention has to be made in passing about the success of the translations as 

far as the rich poetic nature of the Holy Qur‟ȃn is concerned. These 

remarks are by their very nature superficial, as there was no concerted 

effort to integrate poetic close reading into the analysis. 

Very few of the prosodic features such as the rhyme, alliteration, 

consonance and assonance, which are some of the characteristics that 

distinguish the Holy Qur‟ȃn and individuate it from all other texts in 

Arabic, are reflected in these translations.  

The relationship between form and content in a text (and the resulting 

problems for translators) is also demonstrated by the role of At-Tanwīn, a 

grammatical device. The Holy Qur‟ȃn is generally read out aloud, but 

more frequently recited from memory, following thorough training. At-

Tanwīn, which is the declension of nouns and their adjectives, plays a 

significant role in this recitation, being connected with the position of the 

individual words in sentence, the rhythm and sound of its phrases and their 

syntactic construction. It clearly must have a significant musical effect on 

the listeners of the Holy Qur‟ȃn or native-speakers when reading the text. 

This phenomenon and its effect was not replicated in English and is absent 

in all these translations. 

Another remarkable feature of the Holy Qur‟ȃn, which reinforces the way 

in which rhyme in its fullest sense serves as a structural element, is the 

way in which recurring sound clusters at the end of verses in a Sûrah 

reinforces its unity. This feature is impossible to reproduce in a translation 

and there is no sign that any of the translators even tried to do so. 

In conclusion, rhythm is probably one of the most notable prosodic 

devices, and inevitably recognised sub-conciously by native-speakers of a 

language. The manipulation of normal speech rhythms in poetry is also 
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recognised and appreciated for what it achieves. It is unlikely, almost 

impossible to represent that in translation. 

Irving clearly understands this predicament when he writes:  

Style creates mood: rhymed prose meets the ear, to offer us diction. As 

corollary, this edition is arranged in paragraphs, verse or lines so the reader, 

in both public and private, is guided to the rhythm and movement of the 

passage. Saje (rhymed prose) is ancient, oral punctuation; it tells the reader 

where to pause during his recitation so that his listeners can hear the 

message reverently, and understand it more easily. (1992: xxxv) 

And Ali‟s comments in this respect is rather unrealistic and was not 

realised at all:  

The rhythm, music, and exalted tone of the original should be reflected in 

the English in the English Interpretation. It may be but a faint reflection, but 

such beauty and power as my pen can command shall be brought to its 

service. (1934: iv) 

Not only in the case of Ali, but as far as all the translators are concerned, 

very little poetic justice was done to the Holy Qur'ȃn. 

For non-Arabic readers of the Holy Qur'ȃn, listening to the reading or 

recitation of the text will help them to appreciate some aspects of its poetic 

beauty, even though it will be primarily perceptible through the rhythm 

and the rich sound texture created by the many repetitions of sounds and 

sound clusters in close proximity to each other. Luckily a number of sites 

on the Internet makes that possible. 

6.6  Remarks about and Comparisons between the Different Translations. 

6.6.1  The Noble Qur‟ȃn. The King Fahd Complex for Printing, Madinah  

Munawarrah. 2009 – The Control Text. 

The first aspect related to the problem of the translation of the Holy 

Qur‟ȃn is the choice between rendering it with absolute fidelity or loyalty 

to the whole text, keep the form of the original, its rhythm and its rhyme 

on the one hand, or a translation with a margin of liberty on the other, 

introducing various changes in order to assist its comprehension.  
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Since the target readers of the Control Text would be the Muslim 

generations of the last decade of the twentieth century and the start of the 

new millennium who are non-Arabic speakers, the translators use current 

English. Bearing in mind the differences in the structure of Arabic and 

English, and the sensitivity of the original text, the Control Text adapts the 

semantic approach to translation because it wants to remain true to the 

original culture of the Holy Qur‟ȃn. It follows Arabic grammatical 

structure and the word order of the Holy Qur‟ȃn.  

As far as the title is concerned, although the adjective “Noble” in the name 

“The Noble Qur‟ȃn” conveys the sense of the greatness of the Qur‟ȃn, it 

does not fit here, because the Qur‟ȃn itself relates about its holiness and 

that no one is allowed to touch it, unless he/she is in a state of a specific 

Islamic purification: namely, the complete (Gusul) or the partial (wathdu) 

ablution.  

An example demonstrating this can be found in verses 77 and 79, in Sủrat 

Al-Wȃqiáh (The Event) where we find ٕٝلا ئغٚ الا حُٔطٜش ... ٌْ ٌٕ ًشي   اٗٚ  ُوشءح

in the original, reading in the translation as  

“That (this) is indeed an honourable recitation (the Noble 

Qur‟ȃn)”, and “Which (That Book with Allȃh) none can touch but 

the purified (i.e the angels)” (CT 56: 77 &79) 

ٌٕ  اٗٚ  ... لا ئغٚ الا ُوشءح ٌْ حُٔطٜشٕٝ ًشي  

However, the above quote, using the adjectives “honourable” and “noble”, 

do not carry the sense of the Holiness of the Holy Qur‟ȃn, even if they are 

taken from the translation of the Control Text. The accurate translations of 

the above Arabic verses are, as far as I understand, is: “Indeed this is a 

Holy Qur‟ȃn,” and “No one should touch it except the purified ones”.  

 

Faced with various difficulties of translating the Qur‟anic discourse, the 

Control Text uses a strategy of a translation by a transliteration and a 

paraphrase using related words. 
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However, excessive use of a technique of intensive explanatory 

transliterations, paraphrases, commentary and footnotes to overcome the 

complexity of the Qur‟anic language, will take the translation of the 

meaning of the Holy Qur‟ȃn to the place of a commentary, and bears even 

less relationship to the concept of translation. 

Ignoring the context of the verse and insisting on one interpretation of the 

Holy Qur‟ȃn, the Control Text does not convey the meaning of the 

Qur‟anic specific term “حُلظ٘ش” in verse 7 of Sủrat Al-Ȋmrȃ‟n as accurately 

as the other translators do.  

By adapting a strategy of a translation by a transliteration and a 

paraphrase, the Control Text creates levels of meaning that were not 

visible in the original text. This happens, for instance, in verse 39 of Sủrat 

Al-Ȋmr‟ȃn (The Family of Ȋmr‟ȃn) where the underlined sections are not 

visible in the Arabic:  

Then the angels called him, while he was standing in prayer in Al-

Mihrâb (a praying place or a private room), (saying): “Allâh gives 

you glad tidings of Yahya (John), confirming (believing in) the 

word from Allâh [i.e. the creation of „Ïsă (Jesus)  the ” ػِيٚ حُغلاّ

Word from Allâh “Be!”- and he was!)], noble, keeping away from 

sexual relations with women, and a Prophet, from among the 

righteous. (CT 3: 39) 

ٌْ  ك٘خدطٚ حُٔلاثٌش َٕ  يق٠ِ ٝٛٞ هخث الله  ٖٓ رٌِٔشٍ  ٓقذهخ   ريل٠ يزؾشى الله ك٠ حُٔلشحد، أ

حُقخُليٖ. ٖٓ ٝٗزيخ   ٝكقٞسح   ٝعيذح    

The poetic nature of the text of the Holy Qur‟ȃn is not among the concerns 

of the translators of the Control Text. This is clear from the introduction of 

Shaikh Salih, the Supervisor General of the Complex, in which he made 

no mention to it. As such, the poetic features of the Holy Qur‟ȃn are lost 

in its translation. 

In respect of the target receptor, the Control Text‟s rendition is suitable for 

the non-native Arabic speaking Muslims. However, the extensive parts in 

brackets, the explanations may well alienate the modern readers.  
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6.6.2  The Glorious Qur'ān. Muhammad Marmaduke Pickthall. 1930. 

 

Marmaduke William Pickthall, who converted to Islâm, was the eldest of 

the two sons of an Anglican clergyman, Charles Grayson Pickthall. He 

was the first British Muslim to translate the Holy Qur‟ân. His translation, 

which appeared in 1930, gave rise to a wide-ranging, heated debate 

among Egyptian scholars of al-Azhar.  

As far as the title is concerned, although the adjective “Glorious” in the name 

“The Glorious Qur‟ȃn”, reveals a sense of respect for the Qur‟ân, it does not 

fit here, because the Qur‟ân itself talked about its holiness and that no one is 

allowed to touch it, unless he/she is in a state of a specific Islamic purifying, 

namely complete (Ghusl) or a partial (wuḍū) ablution.  

Even though Pickthall chooses the adjective “Glorious” for his title “The 

Glorious Qur‟ȃn”, it is interesting that, in respect of the translation of verses 

77 and 79 in Sủrat Al-Wȃqiáh “The Event”, he also chooses the adjective 

“noble” for the name “ٕٝلا ئغٚ الا حُٔطٜش ... ٌْ ٌٕ ًشي  which he translated as ” اٗٚ  ُوشءح

“That (this) is indeed a noble Qur‟ȃn,”… “Which none toucheth save the 

purified.” (Pickthall 56:77 &79). 

Because his translation was a reaction to the Christian missionaries‟ offensive 

translations, and was done in the first half of the twentieth century, Pickthall 

used the Jacobean English which was prevalent in translations of the Bible at 

that time. He does so in order to give a special status to the Holy Qur‟ân.  

The following verses from his translation of Sủrat Al-Fȃtiḥa illustrate 

Pickthall‟s English. “The path of those whom Thou hast favoured; Not (the 

path) of those who earn Thine anger nor of those who go astray.”  

ٝلا حُنخُيٖ. ْٜفشحه حُزيٖ أٗؼٔض ػِيْٜ، ؿيش حُٔـنٞد ػِي   

Although Pickthall spent a long period in the Arab countries studying Arabic, 

the fact that he was not a native speaker is revealed occasionally. For instance, 

by using the word “pit” to convey the meaning of the Qur‟ânic specific term 
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“ خرض حُـذؿي ” and the word “lecture” to convey the meaning of the Arabic name 

 in Sủrat Yusuf, Pickthall failed to convey the meaning of these ”هشءحٗخ  “

Qur‟ânic-specific terms. He also failed to convey the real meaning of the 

Qur‟ânic word “حُقٔذ” in the 112th Sủrah.  

 In his approach to the culture-specific concepts related to a religious belief, 

Pickthall uses the verbs “revealed”, the words “chaste” and “blow”, to convey 

the meaning the Qur‟ânic terms “ٍهشف“ ,”كقٞسح  “ ,”ٗض”,. There are some 

inaccuracies in the conveyed meaning of these Qur‟ânic terms. The more 

accurate equivalents are “sent down step by step”, “abstaining from sexual 

relations with women in spite of his sexual ability to do so ” and “wound”, 

respectively. 

For no obvious reason, Pickthall uses the clause “those who read not” in verse 

20 and then, in verse 75, the word “gentiles” as equivalents for the same 

Qur‟ânic term “ٖحلأٓيي” in of Sủrat Al-Ȋmr‟ȃn.  

A total loss of the meaning can be found in the translation of the Qur‟ânic 

term “ْٜيضًي” in verse 164 of Sủrat Ȃl`Imr‟ȃn. Pickthall uses the clause 

“causeth them to grow” to convey the meaning of the Arabic clause “ْٜيضًي”, 

while the most accurate equivalent would be “ to purify them from their sins”. 

Allah verily hath shown grace to the believers by sending unto 

them a messenger of their own who reciteth unto them His 

revelations, and causeth them to grow, and teacheth them the 

Scripture and wisdom: although before (he came to them) they 

were in flagrant error. 

ٌٖ الله ػ٠ِ حُٔئٓ٘يٖ يظِٞح ػِيْٜ  ٖٓ أٗلغْٜ سعٞلا   يْٜار رؼغ ك ُوذ ٓ

ٍٍ  ٖٓ هزَ ًخٗٞح ٝإ ٝحُلٌٔش حٌُظخد ٝيؼِْٜٔ آيخطٚ ٝيضًيْٜ  ُل٠ ملا

 ٍٖ  ٓزي

As the first Muslim who translated the Holy Qur‟ân into English, Pickthall 

influenced many later translators of the Holy Qur‟ân by his style, such as Ali 

and Asad.  
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 Pickthall, intentionally, ignores the rhythm of the Holy Qur‟ân, saying that: 

“attempts to reproduce such rhythm in English have the opposite effect to that 

produced by the Arabic”.  

However, what Pickthall writes in his introduction shows that he had great 

knowledge of the themes of the Holy Qur‟ân which were categorized by 

Muslim scholars, such as the reasons for and the the context of the revelation 

of each verse, which enabled him to capture the implicit meanings of some 

verses and to only rarely resort to a strategy of omission in his translation.  

As far as the receptor is concerned, one can generalize and state that Pickthall 

succeeds in conveying the message of the Glorious Qur'ân to the target reader 

of his time. 

A modern reader of Pickthall‟s translation will face a problem in 

comprehending the message of the Holy Qur‟ân as the translation was done in 

an older English which most readers will now surely encounter as obsolete, an 

obstacle and difficult to read. 

However, his contribution towards the knowledge of the Holy Qur‟ân and its 

message in the English-speaking world of the 20
th

 century can hardly be over-

estimated. 

6.6.3  The Holy Qur'ān. Abdullah Yusuf Ali. 1934-1937. 

Ali was born in Surat, Gujarat, in British India, a son of a wealthy merchant 

family. As a child Ali received a religious education, and, eventually, could 

recite the entire Qur‟ân from memory. He spoke both Arabic and English 

fluently. As he sought to reflect the poetic features such as the rhythm, music, 

and exalted tone of the original Holy Qur‟ân in English, Ali used a 

communicative approach.  

Concerning his target English readers, Ali writes: “ 

It may be asked: Is there any need for a fresh/English Translation? To those 

who ask this question I commend a careful consideration of the facts I have 

set out in my Note on Translation. After they have read it, I would invite 

them to take any particular passage in Part 1, say i.74 or i 102 or I 164 in 

the second Part and compare it with any previous version they choose. If 
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they find that I helped them even the least bit further in understanding its 

meaning, or appreciating its beauty, or catching something of the grandeur 

of the original, I would claim that my humble attempt is justified. (1934: iii) 

In respect of the title, the adjective “Holy” in the name “The Holy Qur‟ȃn”, is 

the most accurate one, because it corresponds with the fact that the Qur‟ân 

itself talked a about its holiness. 

An initial point of special interest is the alteration of order of the verses in 

Sủrat Ȃl `Imrȃn, where all the other translators end their translations of verse 

3 according to the Qur‟ânic word order “َٝأٗضٍ حُظٞسحس ٝحلإٗـي”: “And He sent 

down the Taurât (Torah) and the Injeel (Gospel).” Ali changes the verse 

order by shifting the first part of verse 4 to the end of verse 3 as in: “And He 

sent down the Law (Of Moses) and the Gospel (Of Jesus) before this, As a 

guide to mankind, And He sent down the Criterion (Of judgment between 

right and wrong).” 

According to Manâ al-Qaṭṭân 

The order of the Sûrahs, is as the same as the order of the letters and the 

verses of the Holy Qur‟ân, was done by the Prophet Muhammad  

himself. If anyone changes or alters the order of any Sûrah, he/she corrupts 

the Holy Qur‟ân. (2007: 138) 

The justification for his use of capital letters could be that Ali uses them to 

draw his readers‟ attention to focus on the shift of the new information that 

the Holy Qur‟ân intends to convey. 

In terms of accuracy, Ali uses the words “covet”, “chaste”, “take”, “mischief”, 

the clause “those who reject Faith” and the phrases “quicken the dead” and 

“making a terrific onslaught” to convey the meaning of the Qur‟ânic terms 

 However, he failed to convey their meaning .”حٌُخكشيٖ“,”كقٞسح  “,”حُؾٜٞحص“

accurately. The more accurate equivalents are the word “desires”, the 

paraphrase “abstaining from sexual relations with women in spite of his 

sexual ability to do so ”, and the word “disbelievers”, respectively.  

The use of long paraphrases such as “could ever be false to his trust” and “be 

tied to their necks like a twisted collar” to convey the meanings of the 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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Qur‟ânic terms “َيـ” and “ٕٞعيطٞه”, reflects the difficulty of finding specific 

equivalents in the target-language. 

For no clear reasons, in verse 20 in Sủrat Ȃl`Imrȃn Ali uses the word 

“unlettered” and in verse 75 then chooses to use the phrase “ignorant pagans” 

to convey the meanings of the same Qur‟ânic term “ٖحلأٓيي”. 

By using the word “truth” in the phrase “whatever ye give, of a truth” to 

convey the meaning of the Arabic word “ٝٓخ ط٘لوٞح ٖٓ ؽت” in verse 92 in Sủrat 

Ȃl`Imrȃn, Ali misconceived the meaning of the verse. The accurate one is “ 

and whatever you give”.  

By using the sentence “but we are a goodly body” to convey the meaning of 

the Qur‟ânic specific term “ٝٗلٖ ػقزش”, the word “perish” to convey the 

meaning of the Arabic phrase “ُٕٝخخعش”, the word “desire” to convey the 

meaning of the Arabic clause “ٚٛٔض ر”, and the phrase “God preserve us!” to 

convey the meaning of the Qur‟ânic term “كخػ لله”, Ali failed to convey the 

accurate meaning of these Qur‟ânic specific terms. 

Ali uses the phrase “shameful deeds” to convey the meaning of the Qur‟ânic 

term “حُللؾخء”. However, in respect of cultural dimension, this is also not the 

accurate meaning, because sexual acts before marriage would be tolerated or 

are even accepted in some Western societies. Although Ali learnt Arabic in 

his childhood, he was a non native-speaker and by confusing the meaning of 

the Qur‟ânic words, he often made mistakes.  

By using the clause “ye are yourselves hemmed in (and made powerless)” to 

convey the meaning of the Arabic clause “ٌْيلخه ر‟, and the sentence “ye vex 

and insult me” to convey the meaning of the Arabic sentence “طئر٠٘ٗٝ”, Ali is 

the most accurate translator of these Arabic sentences in comparison with the 

other translations.  

Similar to the other translators, Ali failed to convey the meaning of the 

Qur‟ânic word “حُقٔذ”, because the phrase “the Eternal, Absolute” will not be 

the accurate equivalent for Qur‟ânic word “حُقٔذ”. Since the word “حُقٔذ” is a 
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religious culture-specific concept which has no exact English equivalent, the 

strategies of transliteration, paraphrase and explanation will be the most 

suitable. As such the long sentence “Allâh us-Ṣamad ( حُغيذ حُزٟ يقٔذ اُيٚ ك٠

 Allâh-the Self-Sufficient Master, Whom all creatures need, (He] (حُلخؿخص

neither eats nor drinks)].”, which is done by the Control Text is the accurate 

one.  

As far as the poetic nature of the texts is concerned, Ali (1934: iv) tried to 

reflect the rhythm of the original in his translation: “The rhythm, music, and 

exalted tone of the original should be reflected in the English Interpretation. It 

may be but a faint reflection, but such beauty and power as my pen can 

command shall be brought to its service.”  

An example of preserving the rhythm is found in Sủrat Al- Balad “The City”:  

Have We not made For him a pair of eyes,  

And a tongue, And a pair of lips,  

And shown him The two highways? 

 أُْ ٗـؼَ ُٚ ػي٘يٖ، ُٝغخٗخ  ٝؽلظيٖ، ٝٛذي٘خٙ حُ٘ـذيٖ

This is, however, an exception and Ali, like all the other translators, simply 

failed to reflect the poetic beauty of the Arabic text. 

As far as the receptor is concerned, one can say that Ali succeeds in 

conveying the message of the Holy Qur‟ân to the target reader of his time. 

As contemporaries, Pickthall and Ali were greatly influenced by the language 

used by the translators of the earlier Scriptures, the Old and the New 

Testaments”. Despite the shortcomings, their translations influenced the non-

Arabic-speaking Muslims worldwide for decades. 

6.6.4  The Message of The Qur‟ᾱn. Muhammad Asad. 1980. 

Muhammad Asad was a Jewish-born Austro-Hungarian. German was his 

native language. By his mid-twenties, he could read and write in English, 

French, Persian and Arabic. After traveling across the Arab World as a 

journalist, he converted to Islam in 1926. and chose for himself the Muslim 

https://en.wikipedia.org/wiki/Persian_language
https://en.wikipedia.org/wiki/Arabic_language
https://en.wikipedia.org/wiki/Arab_World
https://en.wikipedia.org/wiki/Islam
https://en.wikipedia.org/wiki/Muslim
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name “Muhammad Asad”. During his stay in Saudi Arabia, he spent time with 

Bedouins and enjoyed close company of Ibn Saud - the founder of modern 

Saudi Arabia. His target readers were the Europeans of the twentieth century. 

As such, Asad has been described by his biographers as “Europe's gift to 

Islam” and “A Mediator between Islam and the West”. 

In respect of its title, even though the word “Message” is one of the Islam‟s 

specific term, that is to say the universally known “The Message of Islam”, it 

does not fit here. It does not convey the meaning of the idea that the Qur‟ân 

itself talked about its holiness and that no one is allowed to touch it and usurp 

its message, as has been stated on a number of occasions during the discussion 

of the translation of various verses earlier.  

Mention needs to be made about Asad‟s own perspective, which informs his 

translation or interpretation. In order to attract the attention of his reader, Asad 

(1985: viii) opts for a reader-friendly translation:  

 “AS REGARDS the style of my translation, I have consciously avoided 

using un-necessary archaisms, which would only tend to obscure the 

meaning of the Qur‟ȃn to the contemporary reader.” 

He continues: 

 ... On the other hand, I did not see any necessity of rendering the Qur‟ânic 

phrases into a deliberately „modern” idiom, which would conflict with the 

spirit of the Arabic original and jar upon any ear attuned to the solemnity 

inherent in the concept of revelation.  

Because Asad believes that there is a complete lack of appreciation of the 

Holy Qur‟ân in the Western world, he chooses for a rational approach in 

translating the Holy Qur‟ân. 

This approach, however, should not be used in a translation of the Holy 

Qur‟ân, because the Holy Qur‟ân essentially will not tolerate any 

substitution, manipulation or rearrangement of its composition. Therefore this 

kind of rendering may be deemed to be a distortion of the Holy Qur‟ân and it 

supports the conviction of the opponents of translation who claim that a 

translation may lead to unforeseeable and undesirable developments within 

the body of the sacred Book itself.  

https://en.wikipedia.org/wiki/Saudi_Arabia
https://en.wikipedia.org/wiki/Bedouins
https://en.wikipedia.org/wiki/Ibn_Saud
https://en.wikipedia.org/wiki/Mediation
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Assessing the previous translations, Asad writes:  

When we look at the long list of translations-beginning with the Latin 

works of the high Middle Ages and continuing up to the present in almost 

every European tongue-we find one common denominator between their 

authors, whether Muslims or non-Muslims: all of them were-or are-people 

who acquired their knowledge of Arabic through academic study alone: that 

is, from books. None of them, however great his scholarship, has ever been 

familiar with the Arabic language as a person is familiar with his own, 

having absorbed the nuances of its idioms and its phraseology with an 

active, associative response within himself, and hearing it with an ear 

spontaneously attuned to the intent underlying the acoustic symbolism of its 

words and sentences. (1980: iii) 

This argument is questionable, because if he had absorbed the nuances of the 

Arabic and its phraseology, he wouldn‟t have chosen the word “God” in his 

translation of the acronym “Basmallah” to convey the meaning of the Arabic 

word “الله”. Or the words “condemnation” as an equivalent for the Qur‟ânic 

term “ اللهؿنذ  ” in verse 7 of Sûrat Al-Fâtiha, and again in verse 162 of Sûrat 

Ȃl‟Imrân. The same applies to his choice of the phrase “a happy state” to 

convey the meaning of the amalgamated sentence “ٕٞطلِل”, because all these 

equivalents are less in their expressive meanings. The simple accurate 

equivalents of the Qur‟ânic term “ اللهؿنذ  ” and the amalgamated sentence 

 are the phrase “anger of Allȃh” and the sentence “that you may ”طلِلٕٞ“

succeed”, respectively. 

Similar to the Control Text, Asad adopts various strategies to solve the 

problems of the untranslatability of the Holy Qur‟ân. One is by means of 

paraphrase using related words; a second is by changing the structure of the 

verses, as happens, for example, in verse 5 of Sûrat Al-‟Imrân: 

Verily, nothing on earth or in heavens is hidden from God. 

ٕ  الله لا يخل٠ ػِيٚ ؽتءٌ ك٠ حلأسك ٝلا ك٠ حُغٔخء  ا

The back translation of Asad will be: 

 كويوش لا ؽتء ك٠ حلأسك أٝ ك٠ حُغٔٞحص يخل٠ ػ٠ِ الله

being: “Indeed/ Verily/ surely from Allȃh nothing is hidden on earth nor in 

heaven.”  
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Although Asad manages to convey the general meaning of the verse, changing 

or the alteration of any word will be a betrayal of sorts of the sacred text. By 

using a plural of the word “heavens” he creates a level of meaning which is 

not visible in the text.  

A further strategy which is found in other translations as well, translation by 

omission, as can be found in verse 32 of Sûrat Al-‟Imrân: “Say, „Pay heed 

unto God and the Apostle‟”(CT 3 :32). Asad simply omits the whole Arabic 

sentence“ٖكبٕ طُٞٞح كبٕ الله لا يلذ حٌُخكشي” from his translation, which results in a 

complete misinterpretation of this verse.  

Asad also shifts the meaning of the Qur‟ânic term “  َٓء حلاسك رٛزخ” in verse 91, 

in Sủrat Al-Ȋmrȃn, from “the amount of gold as large as the size of the earth” 

to “all gold that is on earth”. As such, the back translation of Asad‟s rendition 

will be .حُزٛذ ػ٠ِ حلأسك ًَ, which is different from the Qur‟ânic phrase. The 

accurate equivalent is “the earth full of gold”. 

Although Asad targets the contemporary reader, his translation may not 

readily appeal to, or even be comprehensible for the modern non-specialist 

majority of English-spekers through his use of the the very dated pronouns 

“thou” and “thee”.  

By using many explanatory words and sentences, Asad intends to facilitate the 

understanding of the message of the Holy Qur‟ân, but this method makes his 

translation a cumbersome one. 

Similar to the other translators of the Holy Qur‟ân, Asad failed to convey the 

meaning of some terms such as the word “deceive” in verse 161 in Sủrat 

Ȃl`Imrȃn, for the Arabic word “َيـ”, and “discourse” in verse 2 in Sủrat Yūsuf 

for the title “  هشءحٗخ”. The accurate equivalents according to the Books of Tafsir 

are “to take illegally the part of the booty” and “the Qur‟ân”. 

By using the English word “discourse” to convey the meaning of the Arabic 

name “  هشءحٗخ”, Asad misinterprets the specific title of the Holy Qur‟ân. 
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When he uses the word “perish” to convey the meaning of the Arabic phrase 

ٛٔض “ the word “desire” to convey the meaning of the Arabic clause ,”ُخخعشٕٝ“

 and the clause “God save us” to convey the meaning of the Qur‟ânic term ”رٚ

 Asad misinterprets these Arabic terms. The simple accurate ,”كخػ لله“

equivalents of these words are “losers”, “she put him in the mind” and “Great 

Allȃh”, respectively.  

By using the phrase “by death” in the clause “you yourselves be encompassed 

by [by death]” to convey the meaning of the Arabic clause “ٌْيلخه ر”, in verse 

66 in Sủrat Yūsuf, Asad adds some levels of meaning that are not present in 

the Qur‟ânic term.  

The concept of “death” is not among the lexical meanings of the the Arabic 

clause “ٌْيلخه ر”, and the different choices exercised by the translators confirm 

this fact.  

Although he does not capture the exact equivalent for the Qur‟ânic word 

 ,”by using the phrase “the Eternal, the Uncaused Cause of all Being ”حُقٔذ“

Asad comes closest to the Control Text‟s translation which seems to be the 

most accurate one. 

In respect of the poetic nature of the text, Asad (1985: viii) admits that it is 

impossible to produce the rhythm of the Holy Qur‟ân:  

I make no claim to having produced anything of the indescrible rhythm and 

rhetoric of the Qur‟ân. No one who has truly experienced its majestic 

beauty could ever be presumptuous enough to make such a claim or even to 

embark upon such an attempt.  

Generally speaking, Asad‟s work is more than adequate and shows deep 

empathy with the Holy Qur‟ân. He tries to convey to his readers not only the 

bare words of the original text, but also the deeper and hidden meaning of 

those words.  

Despite the reservations expressed above, Asad succeeds in conveying the 

message of the Holy Qur‟ân to the target reader of his time. 
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6.6.5.  The Qur'ān, First American Version. Irving, B.T. 1992. 

Thomas Ballantyne Irving, also known as Al-Ḥajj Ta`līm `Alī Abū Nâṣir was 

an American Muslim author, professor, and scholar. Irving‟ knowledge of 

Arabic is manifested in his lengthy detailed discussion of the problems of 

translating the Holy Qur‟ân, referring to the grammar and syntax such as 

conjunctions, connectives, the differences between the nouns and verbal 

sentences, the disjunctive pronoun, tense and conditional moods, collective 

nouns, the superlatives and the possessive pronouns. He also discusses the 

dualism and pairs, the Qur‟ânic terminologies, the spelling and phonetics, the 

style and mood as well as chanting and recitation of the Holy Qur‟ân. 

Irving‟s declared intention is to render the Holy Qur‟ân in a way that makes it 

accessible to readers belonging to present-day American society. His target 

receptors were the second and the third generation of American Muslims and 

their contemporaries. His choice of words is accordingly influenced by 

contemporary American and he uses, as could be expected, the American 

spelling, for instance “favored”.  

As far as the title is concerned, although the name “The Qur‟ȃn”, is the actual 

name of the Holy Qur‟ân, it does not fit here, as it does not reflect respect for 

the numinous Book; it does not convey the meaning of the idea that the Holy 

Qur‟ân itself talked about its holiness, as was referred to earlier. 

The subtitle, “The First American Version” might suggest that there are 

different types of the Holy Qur‟ân for different groups or regions, and for that 

reason the Americans should have their own version based on their own 

knowledge and their own use of English language. To this end, Irving 

explains:  

It is also intended for the pious non-Muslim who is not already tied up in in 

theology of some other sort: we must be able to discuss Islȃm on our own 

terms, terms which have been made up through our own knowledge and our 

own use of English language. (1991: xxiv) 
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The implication of the above quote is that Irving wants to present Islȃm on the 

Americans‟ own terms, terms which  have been made up through their own 

knowledge and own use of English language.  

However, in reality, Islam is a religion of unity in the fullest sense of the 

word, unity that manifests itself in one Prophet, one Lord, one Book, one 

people, one direction of Salâh, that is to say towards the Holy Ka‟abah in 

Makkah.  

It might be true that a dispute exists between Sunnah and Shi‟a‟, but it is not 

related to the text of the Holy Qur‟ân. The tension arises from their respective 

positions about the Companions of the Prophet, namely the first two Caliphs, 

Abu Bakr and Omar. In Sủrat Al-Mu‟minủn “The Believers”, the Holy Qur‟ân 

urges its followers to be united in their belief:  

And verily, this your religion (of Islamic 

Monotheism) is one religion, and I am your Lord, so 

fear (keep your duty to) Me. (CT 23:52) 

  ٕ كخطوٕٞ. سرٌْ ٝأٗ خ ٝحكذسٌ  أٓشٌ  أٓظٌْ ٛزٙ ٝا  

Irving uses a communicative approach, because it enables him to 

communicate the meaning of the original in such a way that both content and 

language are readily acceptable and comprehensible to his readers. As such 

and because he knows the root meaning of the Arabic word “ٕهشءح”, he 

translated the specific term of “The Qur‟ân “ into “The Reading” and the 

specific term “ْحٌُشي” into “The noble”, by doing so, he quite clearly 

misinterprets the universally known title of “ميركلا ىاءرقلا”. 

Irving adopts various strategies for solving the problem of non-equivalence. 

This can be easily seen, for instance, when he simply chooses to use letters 

from English alphabet “A.L.M”, and “A. L. R.” to convey the meaning or 

sounds of the Arabic letters “ُْأ” and “أُش” in the opening of the 3
rd

 and 12
th 

Sûrahs. Because his translation is not accompanied by the Arabic text of the 

Holy Qur‟ân, or by an audio guide, the non-Arabic speaker who has never 

listened to the Arabic Qur‟ânic pronunciation of these letters, most probably 
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will read them with their English names or sounds /ei/, /el/and /em/' and „'/ei/, 

/el/ and /a:[r]/'. That this is both incorrect and improper, was discussed in the 

analysis of the respective Sûrahs.  

Irving wants his translation to be user-friendly for the modern American 

reader. He claims (1992: xxiv): “I have tried to find the simplest word so that 

the Muslim child can understand it easily, and feel strengthened thereby.”  

This is Irving‟s version of the same verses of Sủrat Al-Fȃtiha that was earlier 

used to illustrate Pickthall‟s English, and shows the simpler language 

favoured by Irving :“The road of those whom You have favoured, with who 

You are not angry, nor who are lost!  

  فشحه حُزيٖ أٗؼٔض ػِيْٜ، ؿيش حُٔـنٞد ػِيْٜ ٝلا حُنخُيٖ.

Irving adopts a rather flexible approach in translation and he freely translates 

in respect of culture-specific concepts related to religious belief. He uses the 

verbs “sent down”, and “gather”, the words “circumspect”, “bond” and 

“disciplined”, the phrases “sent on purpose” and “should hold back anything”, 

the adverb “kindly” and the reflexive form of the pronoun “herself” to convey 

the meaning of the Qur‟ânic terms “ٍٓظٞكيي“ ,”يـَ“ ,”كقٞسح  “ ,”حُٔلغ٘يٖ“ ,”ٗض”, “ 

َ  ٖٓ الله  and the pronoun “ٙ” in the word ”ٖٓ حُٔلاثٌش ٓغٞٓيٖ“ .”طقزشٝح“ .”الارلز

 .”ٗلغٚ“

Irving uses the feminine because he refers the reflexive pronoun “ٙ” in the 

amalgamated clause "ٚٗلغ" to the word “ لظٗ ” which is an abstract feminine 

noun in Arabic that is equivalent to the word “soul” in English, while the 

other translators refer it to Israel, which is a masculine name and as a result 

they use the reflexive pronoun “himself”. However, even if Irving prefers the 

pronoun “ٙ” to the abstract noun “ٗلظ”, its accurate equivalent is the reflexive 

pronoun “itself,” 

By doing so, Irving misinterprets these Qur‟ânic terms. The accurate 

translations of these Qur‟ânic terms are as follows: “sent down step by step”, 

for verb “ٍٗض” “the good-doers” for word “ٖحُٔلغ٘ي” the paraphrase “abstaining 
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from sexual relations with women in spite of his sexual ability to do so ”, for 

the word “  كقٞسح”, “to take illegally the part of the booty”, for the verb “َيـ”, 

“I will make you sleep”, for the amalgamated sentence “ٓظٞكيي”, “except when 

under a protection from Allȃh”, for the metaphorical language “الله ٖٓ ٍَ  ”الا رلز

“if you hold on a patience”, for the amalgamated sentence “طقزشٝح”, “angels 

having a distinctive marks”, for the phrase “ٖحُٔلاثٌش ٓغٞٓي ٖٓ” and “himself”, 

for word “ٚٗلغ”, respectively.  

Another example of Irving‟s approach can be demonstrated when considering 

his translation of the phrase“ٓخ ًخٕ ُزؾش” in verse 79 in Sủrat Al-Ȋmrȃn. 

Because the source language phrase is semantically complex, a problem of 

non-equivalence is almost inevitable. What is problematic in Irving‟s 

translation, is a shift in accent from the addressee as a human being to the 

addressee as God. He changes the basic meaning of the phrase by directing 

the utterance to God instead of the Prophet, who is a human being. By doing 

so, Irving misrepresents the Arabic original text. 

On the other hand, by using the phrase “will be charged” to convey the 

meaning of the Qur‟ânic term “ٕٞعيطٞه”, Irving manages to convey the most 

accurate meaning of these two Qur‟ânic terms when we compare this with the 

other translations. He also manages to convey the accurate meaning of the 

Arabic metaphorical sentence “ٚٛٔض ر” in verse 24 in Sủrat Yusuf, by using the 

sentence “She kept him on her mind”. 

On the other hand, by using the phrase “the bottom of a cistern” in verse 10 in 

Sủrat Yusuf as an equivalent for the Qur‟ânic term “ؿيخرض حُـذ”, Irving‟s 

translation does not convey the meaning accurately. The accurate equivalent is 

“throw him down to the deep bottom of a well”. This meaning is drawn from 

the verse 19 in the same Sủrah, “and he let down his bucket (into the well)”. 

Similar to other translators, by using the phrase “the Source [for everything]”, 

Irving failed to convey the real meaning of the concept of the Qur‟ânic word 

 is a religious culture-specific concept which ”حُقٔذ“ Since the word .”حُقٔذ“

has no exact English equivalent, the strategies of transliteration, paraphrase 

and explanation will be the most suitable. As such, the long sentence “Allâh 
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us-Samad ( حُلخؿخص ك٠ اُيٚ يقٔذ حُزٟ حُغيذ ) [Allâh-the Self-Sufficient Master, 

Whom all creatures need, (He neither eats nor drinks)]”, which is found in 

the Control Text is the accurate one.  

In respect of the poetic features of the Holy Qur‟ân, Irving wants to keep the 

rhythm:  

The present version has been arranged either in prose form or as rhythmic 

free verse, depending on the nature of the Arabic original. I have laid the 

more lyric sections in the form of free verse and rough stanza. An ecstatic 

quality is found in the early Meccan chapters towards the end of our 

canonical text ( but actually at the start of the primitive prophetic message). 

Here is the seventh-century Arabia speaking to North Americans in the 

closing years of the twentieth century, or perhaps we should now say, to 

mark the opening of the new fifteenth century of the Hijra era. (1992: xxxv) 

The following verses from “The City”, illustrates the Irving‟s free choices: 

Have We not granted him both eyes,  

a tongue and two lips,  

and guided him along both highroads? 

 أُْ ٗـؼَ ُٚ ػي٘يٖ، ُٝغخٗخ   ٝؽلظيٖ ، ٝٛذي٘خٙ حُ٘ـذيٖ

In the Arabic poetry the above three verses create a formal stanza as they end 

with the same letters “ٖي”, the sound cluster /eɪn/ at the end of the words 

 which are pronounced /eɪneɪn/, /ʃəteɪn/ and ,”حُ٘ـذيٖ“ and ”ؽلظيٖ“ ,”ػي٘يٖ“

/nədʒeɪn/, respectively. By doing this, even if presenting it as verse, Irving 

does not succeed in preserving the most important poetic feature of these 

verses. 

Despite the use of simple current American English, Irving fails in conveying 

parts the message of the Holy Qur‟ân to the target reader.  

In addition to the above mentioned flaws, his translation of verse 18 of Sủrat 

Al-Ȋmrȃn is entirely sufficient to justify this claim, because by using the 

sentence “there is no deity except Himself” , Irving placed the “deity” in the 

same level of the reflexive pronoun “Himself”, which refers to Allȃh. 
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“God testifies there is no deity except Himself, and so do the 

angels and persons possessing knowledge. Maintaining fairplay , 

there is no deity except Him, the Powerful, the Wise.”  

رخُوغو حُؼِْ، هخثٔخ   ٝأُٝٞح ؽٜذ الله أٗٚ لا اُٚ الا ٛٞ ٝحُٔلاثٌش   

 ، لا اُٚ الا ٛٞ حُؼضيض حُلٌيْ

In my opinion, the accurate translation of this verse is: 

“Allȃh testifies that none has the right to be worshipped but He, and the 

angels and those having knowledge, He maintains justice, none has the right 

to be worshipped but He, the Almighty, the All- Wise.” 

As such, and in light of the concerns raised and since the Holy Qur‟ân does 

not tolerate any misinterpretation, Irving‟s translation must be approached and 

read with great circumspection.  

 

 

6.6.6  The Majestic Qur'ān. Ozek, A., N. Uzuunoglu, T. Topuzoglu and M. 

Maksutoglu. 2000.  

Ali Ozek and his colleagues, Abdal Hakim Murad (British), Mostafa al-

Badawi (Egyptian) and Uthman Hutchinson (American) all eminent 

academics and writers, translated the Holy Qur‟ân as a joint undertaking . 

Their respective contributions are, however, not identified or discernable. 

 Despite the fact that the adjective “majestic” in the title, The Majestic 

Qur‟ȃn, reflects respect for the Holy Qur‟ân, it is not suitable, because it does 

not convey the meaning of the idea thatthe Holy Qur‟ân itself mentioned its 

holiness. This has been referred to already.  

From the outset, Ozek‟s team wants their translation, in a refined modern 

English, to be user-friendly and accessible to the target readers. Their 

aspirations (2000: vii) have been stated earlier in this study: “It is our desire 

that this initiative be an interactive work, a dialogue between our readers and 

us. We request you to join us in our project by giving your feedback and 

criticism.” 
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Because they wish to convey the understanding of meaning of the Holy 

Qur‟ân as effectively as possible, they issue this request as they “plan to 

improve upon each new edition.” It is clear that what is at issue here is not the 

English quality of the translation, but whether what they have presented in the 

translation has been effective  

The translation team adopts a totally different approach in respect of the 

crucial importance of Sûrat Al-Fâtiha in Sâlah, by deciding on a strategy of a 

transliteration for the whole of Sûrat Al-Fâtiha, accompanied by an English 

translation. 

Bismi‟Llāhi‟r-Rahmāhi‟r-Rahim” 1. Praise be to Allah, the Lord of the 

Worlds “Al-hamduli‟LlāhiRabbi‟l-ālamin:” 2. The All-Merciful, The 

Compassionate:” Ar-Rahmăhni‟r-Rahim” 3. Master of the Day of 

Judgement. “Mālikiyawmi‟d-din” 4. You alone do we worship, 

“Iyyākana‟budu”, And Your help alone do we seek. “Waiyyākanasta‟in 5. 

Guide us to the Straight Path: “Ihdina‟s-sirāta‟l-mustaqim” 6. The path of 

those whom You have favored: “Sirāta‟lladhinaan‟amta „alaylhim” 7. Not 

of those who have incurred Your wrath, “Ghayri‟l-maghdūbi „alayhim”, 

Nor of those who are astray. “Wala‟d-dāllin. ( The Majestic Qur‟an 1:1-7) 

This transliteration stresses the importance of the Surah, and, at the same 

time, draws the English receptors' attention to the issue of translation, and its 

complexities.  

Faced with the problems of non-equivalence for various reasons, Ozek and his 

colleagues use different strategies of translations such as cultural substitution 

and the use of more general or more expressive words to convey the meaning 

of the Qur‟ânic terms. 

As this translation is the work of a team of translators, one would have 

expected that inaccuracies would be kept to a minimum. There are, however, 

many. The Qur‟ânic terms “ّٞيـَ“ ,”كقٞسح  “ ,”أٓذح  رؼيذح  “ ,”ٗضٍ“ ,”حُل٠ حُوي”, 

“ ,”ٗؼخط“ ,”ٓظٞكيي“ خكؾشك  for instance, are translated ,”أخضيظٚ“ and ”عيطٞهٕٞ “ ,”

into the verbs “sent down”, “deceive” and “gather”, the words “the Sustainer”, 

“chaste” and “asleep”, the phrases “an evil thing”, “a mighty gulf”, “be their 

collar” and the pronoun “them”, while the accurate equivalents are as follows: 

“the Ever Living, the One Who sustains and protects all that exists”, “sent 

down step by step”, “he will wish that there were a great distance between 
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him and his evil”, “abstaining from sexual relations with women in spite of 

his sexual ability to do so ”, “to take illegally the part of the booty”, “I will 

make you sleep”, “drowsiness”, “great sins as illegal sexual intercourse”, 

“will be charged”, and “You have disgraced him”, respectively.  

For no obvious reason, in verse 20 in Sủrat Al-Ȋmrȃn, Ozek and his team use 

the clause “those who read not”, and then in verse 75, the word “gentiles” to 

convey the meaning of the same Qur‟ânic term “ٖحلأٓيي”. According to the 

Books of Tafsīr, the Qur‟ânic term “ٖحلأٓيي” simply means the Arabs of that 

time, in both contexts.  

Misinterpretation is clear when they use the word “pit” to convey the meaning 

of the Qur‟ânic specific term “ؿيخرض حُـذ”, the sentence “She moved towards 

him” to convey the meaning of the Arabic clause “ رٚ ٛٔض ”, the clause “Allâh 

forbid!” to convey the meaning of the Qur‟ânic term “كخػ لله”. The accurate 

equivalents to these are “the deep bottom of the well”, “she puts him in her 

mind” and “ great Allȃh”, respectively. 

On the other hand, by using the clause “you are [in some way] prevented” 

Ozek and his team come closest to the accurate meaning of the Arabic clause 

  .”يلخه رٌْ“

Similar to other translators, by using the phrase “the eternally, Besought of 

all!" Ozek failed to convey the meaning of the Qur‟ânic word “حُقٔذ”. As the 

word “حُقٔذ” is a religious culture-specific concept which has no exact 

English equivalent, the strategies of transliteration, paraphrase and 

explanation will probably be the most suitable. As such, the long sentence 

“Allâh us-Samad ( حُلخؿخص ك٠ اُيٚ يقٔذ حُزٟ حُغيذ )[Allâh-the Self-Sufficient 

Master, Whom all creatures need, (He neither eats nor drinks)”, found in the 

Control Text is the accurate one. 

 In terms of the poetic nature of the texts, Ozek and his team write: 

Human literary productions are either in poetry or prose. The Majestic 

Qur‟ân, however, is in neither of these genres. Neither can it be termed 

music, although it possesses a system of tonality and rhythm that is 

aesthetically superb, being of Divine authorship. (2000: x) 
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The assumption that a team effort is most likely more accurate than an 

individual‟s translation, is not proven true in this case - unfortunately there is 

no significant difference between The Majestic Qur‟ᾱn and the other 

translations in respect of its many similar errors.  

In respect of the receptor, despite the shortcomings highlighted in the 

analyses, the expressed aim of Ozek‟s team to produce a translation which 

was user-friendly and fairly reliable, was probably achieved. In as far as they 

wanted a text which is accessible to the target readers and conveys a 

mainstream understanding of the Holy Qur‟ân in a refined modern English, 

The Majestic Qur‟ȃn is probably the most suitable, reliable and accessible 

translation for both Muslim and non-Muslim non-Arabic speakers who want 

to know something about the message of the Holy Qur‟ân.  

6.6.7  The Qur'ān. A new translation. Abdel-Haleem, M.A.S. 2005. 

Abdel-Haleem was born in Egypt, and learned the Qur‟ân by heart from 

childhood. Educated at al-Azhar, Cairo, and Cambridge Universities, he has 

taught Arabic and Islamic Studies at Cambridge and London Universities 

since 1966, including courses in advanced translation and the Qur‟ân. He is 

currently Professor of Islȃmic Studies at the School of Oriental and African 

Studies, University of London and editor of the Journal of the Qur‟ânic 

Studies.  

In respect of the title, what was said about Irving holds true for Abdel-

Haleem, because he, too, uses the same name “The Qur‟ȃn” as the title of the 

translation. However, it is strange that Abdel-Haleem, as a native-Arabic 

speaker who learnt the Holy Qur‟ân since his childhood, would omit the 

adjective “Holy”. The title does not convey the meaning of the idea that the 

Holy Qur‟ân itself refers to its holiness, as mentioned previously.  

Because he is well acquainted with both the Arabic and English cultures, and 

since his target receptors were native speakers of English, Abdel-Haleem uses 

a communicative approach, in which he avoids using not only Archaic Arabic 

and idioms, but also the older English that characterized the earlier 
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translations of the Holy Qur‟ân, whether done by non-Muslim or Muslim 

translators. Hence the subtitle, A new translation. In the process, he uses a 

technique of omission and chooses modern simple words in his translation. 

As is the case in most of the translations, the question arises whether Abdel-

Haleem translates or interprets the Holy Qur‟ân.  

By using a strategy of a translation by omission of many Qur‟ânic terms such 

as the phrases “ ُذٗيٖٓ  ”, “ ٘قشٙر  and the ”ُٝٞ حكظذٟ رٚ”,”طـشٟ ٖٓ طلظٜخ حلأٜٗخس“ ,”

words “ْٜٓأهلا” and “ٖٓغٞٓي” and the assertive Arabic word „ َٕ  Abdel-Haleem ,‟ا

opts for the interpretation of the general meaning of the verses in which these 

concepts occur, rather than a definitive translation of the meaning of the Holy 

Qur‟ân. 

In terms of accuracy, the use of the phrase “the Ever Watchful”, and the 

words „„take”, “chaste”,” blow”, “fled” and “asleep” are not the exact 

equivalents to the Qur‟ânic terms “ّٞهشف“ ,”كقٞسح  “,”ٓظٞكيي“,”“ ,”حُوي”, 

 Their accurate equivalents are “the One Who sustains and . ”ٗؼخط“ ,”طقؼذٕٝ“

protects all that exists”, “I will make you sleep”, “abstaining from sexual 

relations with women in spite of his sexual ability to do so ”, “wound” and “to 

climb the mountain”, “drowsiness”, respectively. 

By using the word “lifeline” to convey the meaning of the Qur‟ânic term “ الا

ٍَ ٖٓ الله  Abdel-Haleem‟s translation shows the difficulty of translating the ,”كز

metaphorical language use of the Holy Qur‟ân. The accurate equivalent is 

“except when under a protection from Allȃh”. 

Abdel-Haleem argued that “Context is crucial in interpreting the meaning of 

any discourse, Qur‟ânic or otherwise” (2005: xxx), but does not always stay 

true to this conviction.The contexts of Qur‟ânic term “ٖحلأٓيي‟ in verse 20 and 

verse 75 of Sûrat Al-‟Imrân, for instance, do not show any difference in 

meaning between them, but in verse 20 he uses the clause “those who read 

not” and in verse 75, the word “gentiles” to convey the meaning of the same 

Qur‟ânic term.  
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There is, of course, a significant difference between “those who read not” and 

“gentiles”. But, more importantly, according to the Books of Tafsir in both 

contexts, the Qur‟ânic term “ٖحلأٓيي” actually means “the Arabs of that time.”  

This specific difference has been demonstrated in more than one translation, 

and it seems that despite the claim of being a new translation, Abdel-Haleem 

follows in the footsteps of those translators of the Holy Qur‟ân who were 

influenced by Pickthall‟s choices. This again demonstrates what a remarkable 

influence Pickthall‟s translation had over many decades.  

Just like Asad, Abdel-Haleem adopts a strategy of changing the Arabic word 

order of many verses. An example can be found in verse 112 in Sủrat Al-

Ȋmrȃn:  

ٍَ  ٖٓ حُ٘خط ٍَ  ٖٓ الله ٝكز  مشرض ػِيْٜ حُزُش أيٖ ٓخ ػولٞح الا رلز

رُي رؤْٜٗ ًخٗٞح ٝمشرض ػِيْٜ حُٔغٌ٘ش، ٖٓ الله رـنذٍ  ٝرخءٝح   

يؼظذٕٝ ًٝخٗٞح رُي رٔخ ػقٞح يٌلشٕٝ رآيخص الله ٝيوظِٕٞ حلأٗزيخء رـيش كنٍ    

Abdel-Haleem translates the above mentioned verse as follows: 

“... and, unless they hold fast to a lifeline from God and from mankind, they are 

overshadowed by vulnerability wherever they are found. They have drawn God‟s wrath upon 

themselves. They are overshadowed by weakness, too. Because they have persistently 

disbelieved in God‟s revelations, and killed prophets without any right, all because of their 

disobedience and  boundless transgression.” (Abdel-Haleem  3:112) 

In this verse, Abdel-Haleem starts his translation with the Arabic phrase 

ٍَ  ٖٓ حُ٘خط“  ٍَ  ٖٓ الله ٝكز  .which is in the middle of the Arabic construction ”الا رلز

He creates level of meanings which are not visible in the original text 

In my view, the back translation of Abdel-Haleem‟s translation will be as 

follows:  

ٖٓ حُ٘خط، ئغٌٞح روٞس رلزَ حُغلآش ٖٓ الله ٝ ٝ الا إٔ

مشرض ػِيْٜ حُزُش أيٖ ٓخ ػولٞح ٝرخءٝح رـنذٍ ٖٓ الله 

ٝمشرض ػِيْٜ حُٔغٌ٘ش أينخ ، رُي رؤْٜٗ ًخٗٞح 
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ٝيوظِٕٞ حلأٗزيخء رـيش كنٍ  يٌلشٕٝ رخفشحس رآيخص الله

  ٝرُي ًِٚ ُؼقيخْٜٗ ٝاػظذحإْٛ رلا كذٝد.

Clearly this is not the same text we find in the original. 

Remaining true to the word order in the Holy Qur‟ân, an accurate translation, 

to my understanding, would be:  

 For the pious, with their Lord, there are gardens, 

underneath which rivers flow to live in for ever, 

with purified wives and the pleasure of Allᾱh and 

Allah is Seer of His worshippers. 

Similar to the other translators, by using „She made for him‟ to convey the 

meaning of the Arabic clause “ٚٛٔض ر”, and by using the word “the eternal” to 

convey the meaning of the Qur‟ânic word “حُقٔذ”, Abdel-Haleem failed to 

convey the accurate meaning of the two Qur‟ânic terms.  

The accurate equivalent for these the Qur‟ânic terms are : “She puts him in 

her mind” and the long sentence “Allâh us-Samad ( حُلخؿخص ك٠ اُيٚ يقٔذ حُزٟ حُغيذ ) 

[Allâh-the Self-Sufficient Master, Whom all creatures need, (He neither eats 

nor drinks)]”, found in the Control Text, is the accurate one.  

Though the technique of paraphrase and explanation is useful in translation of 

the Holy Qur‟ân, it is not a part of Abdel-Haleem‟s method, as he writes:  

(…) footnotes are meant to be minimal, and to explain allusions, references, 

and cultural background only when it was felt these were absolutely 

necessary to clarify meaning and context. (2005: xxxv) 

Central to Abdel-Haleem‟s approach to his translation, is the message 

of the Holy Qur‟ân, which he places in the following context:  

The message of the Qur‟ân was, after all, directly addressed to all people 

without distinction as to class, gender, or age: it does not rely on archaisms 

or pompous language for effect. Although the language of the present 

translation is simple and straightforward, it is hoped that it does not descend 

to an inappropriate level. (2005: xxix)  
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It seems that Abdel-Haleem does not concern himself with the issue of the 

poetic nature of the text of the Holy Qur‟ân, because he elaborates only on 

specific linguistic features, among them the grammatical shift. The poetic 

features are absent, or at least not visible, in his translation.  

As he has no privilege to alter the Qur‟anic features under the pretence that 

his translation will look better, by using the techniques of omission and 

changing the word order of the verse, Abdel-Haleem‟s translation would not 

be reliable and even inaccurate. 

For instance, in verse 15, the Control Text uses a transliteration and 

paraphrase “For Al-Muttaqûn (the pious) there are Gardens (Paradise) with 

their Lord, underneath which rivers flow. to convey the meaning of the 

Qur‟ânic sentence  

طـشٟ ٖٓ طلظٜخ حلأٜٗخس ُِزيٖ حطوٞح ػ٘ذ سرْٜ ؿ٘خصٌ   

In this sentence Abdel-Haleem does not only change the word order of the 

original sentence and omits the phrase “  but by using the ,” طـشٟ ٖٓ طلظٜخ حلأٜٗخس

verb “will give”, he also creates a level of meaning which is not visible in the 

original. 

It is interesting that Abdel-Haleem‟s translation shows no significant different 

outcomes when Arabic is the native-tongue of a translator when compared 

with the other extreme where a translator is a native-speaker of neither Arabic 

nor English. “The Holy Qur'ān”, a translation by a scholar of Indian origin, 

Abdullah Yusuf Ali, who had neither Arabic (the source language) nor 

English (the target language) as a  native language, could serve as an example. 

. 

As far as the receptor is concerned, despite using the technique of omission, 

the English reader will not encounter any difficulty in terms of 

comprehending Abdel-Haleem‟s translation, as it is written in contemporary 

simple English.  
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6.6.8 Summary 

Finally, all the translations of the selected texts - as we have seen in this study 

- demonstrate that many lexical, structural, cultural, rhetorical, semantic and 

stylistic features are encountered when translating the Holy Qur‟ân. Fearing 

that the Holy Qur‟ân may lose some of them in translation, some translators 

use transliteration, in order to preserve its prosodic feature, and/or provide 

annotations that contain textual and contextual information, in order to assist 

the target reader to fully comprehend the message of the Holy Book.  

6.7 Concluding Remarks 

6.7.1 It is inevitable that a study of this nature would demand some final 

evaluation of the translations, having analysed them in a comparative manner. 

It must be taken into account that this study was directed at semantics 

disparities and discrepancies and that other aspects of the translations, 

including important ones related to the many poetic features of the Holy 

Qur‟ȃn was not taken into consideration. 

For the purpose of evaluating the translations, given the above qualifications, 

one would consider the reliability of the translation and how accessible it 

would be to a new generation, living in a global society. 

In this respect the translation by Pickthall would not even be considered, but it 

was at its time a significant publication. It is therefore no surprise that later 

translations more than occasionally still show traces of this work.  

Two texts present themselves as being identified for special mention, although 

they, too, have a number of defects which this study has pointed out.  

The Noble Qur‟ān. English Translation of the Meanings and Commentary, the 

Control Text, has been translated into current English. However, its excessive 

use of a technique of intensive explanatory transliterations, paraphrases, 

commentary and footnotes to overcome the complexity of the Qur‟anic 

language, and insistence on one interpretation of the Holy Qur‟ȃn, may 

alienate the young target readers.  
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At the same time, its complex nature makes it extremely reliable for those 

Muslims who are non-native Arabic-speakers. They will already have some 

background knowledge about the Islȃmic literature from their “Mosque”, 

“Darul Ulum”, or “Madreesa”, where the Holy Qur‟an and its related subjects 

are taught world-wide. Against this background they will not find the 

translation cumbersome, but will delight in the way in which it grapples in its 

effort to convey the meaning of the Holy Qur‟ȃn and to place it in a historical 

and cultural context. 

The Majestic Qur‟ȃn, the translation by the team lead by Ozek, is probably the 

the most successful in terms of what the team set out to achieve: A translation 

that would be user-friendly and accessible to the target readers in conveying 

the mainstream understanding of the Holy Qur‟ȃn in a refined modern 

English. Despite the shortcomings pointed out and discussed in the study, it is 

the most suitable and accessible to non-Arabic speakers, both Muslim and 

non-Muslims, who wish to know something about the message of the Holy 

Qur‟ȃn. Its reliability also stems from the fact that the translation team came 

from different educational, cultural and social backgrounds and which would 

have helped them in capturing the accurate intended equivalent. That they do 

not see the translation as a final product, is made clear by their request to the 

readers to provide them with feedback as they “plan to improve upon each 

new edition”.  

6.7.2 As was mentioned early in the study, Muslims consider the Holy 

Qur'ȃn a miracle of Prophet Muhammad , and for this reason some Muslim 

scholars firmly opposed any translation of the Holy Qur‟ȃn. They argued that 

translation will not convey the miracle of the Holy Qur'ȃn, which is embodied 

in its Arabic-specific structure and that it may lead to undesirable alterations 

to the Holy Qur‟ȃn.  

However, as the translations exist, there would be no sense in ignoring this 

fact. There would be more to gain in comparing and critically discussing 

them, but keeping in mind that there are many challenges facing any 

prospective translator. 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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6.7.3 Some findings and conclusions emanating from this study are the 

following: 

 If a translation of 1449 verses of the selected versions shows 147 

major semantic disparities and discrepancies between them, how many 

will there be in a translation of 43,400 verses, the total number of 

verses in the seven selected versions of the Holy Qur‟ȃn? 

 As translation is not only a matter of mastering two or more languages, 

but also a mastering of the culture(s) in which those languages are 

embedded, prospective translators of the Holy Qur‟ȃn should master 

the Arab‟s culture in which The Qur‟anic discourse was revealed.  

 As a result of some inaccuracies in the translation of some Qur‟anic 

concepts, the message of the Holy Qur‟ȃn cannot be received 

accurately by the target-language speakers. 

 As this study shows, the problem of non-equivalence is a dominant 

one, and this is not only in respect of many of the rhetorical words in 

which the Holy Qur‟ȃn was revealed. Different types of translation for 

different reader groups are probably called for. A technique of 

transliteration accompanied by exhaustive explanations could be the 

appropriate solution for the old Muslims, a technique of a simplified 

English, without affecting the original information, could be the 

appropriate solution for the young Muslims, while a technique of 

cultural substitution could be the appropriate solution for translations 

aimed at non-Muslims in general. The latter is of great importance, 

due to the fact that, for many reasons, there is a growing global interest 

in the message of the Holy Qur‟ȃn. 

 All the translators of the Holy Qur‟ȃn in this study, directly or 

indirectly agree that the Holy Qur‟ȃn is untranslatable. Although this 

primarily relates to the revelatory origin of the text nature, the problem 

of translating or conveying the meaning of Qur‟anic-specific terms and 

remaining true to the poetic features and often dense syntactic 

constructions, clearly present major challenges. In this light, any 

attempt at translating this divine Book deserves appreciation and.all of 

these translators deserve to be honoured. 
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 Since in all languages and linguistic creations there remains something 

that cannot readily be conveyed in translation, it remains important to 

determine which parts of the message of the Holy Qur‟ȃn need to be or 

must be conveyed in respect of the various Books of Tafsīr. 

 Since no one is allowed to omit, add or replace any Sûrah, verse or 

word of the Holy Qur‟ȃn, the original Arabic verses are to be 

presented beside the translation when published, i.e. as parallel texts. 

 

The Kingdom of Saudi Arabia, being the custodian of the Two Holy Mosques 

(the Holy Mosque in Makkah and the Prophetic Mosque in Madinah), and as a 

leader of Sunnis, may have the greatest authority and competence as far as the 

consideration of relevant aspects of these findings are concerned. More 

particularly, this would become the responsibility of the Translation Centre at 

the King Fahd Complex for Printing of the Holy Qur'ȃn in Madinah 

Munawarrah. The latter is, after all, concerned with specific matters of the 

translations, especially translating the meaning of The Noble Qur‟ân into 

different languages, studying the problems related to these translations and 

verifying existing translations.  
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ADDENDUM 

This addendum contains the translated verses of the selected texts as well as 

the original, and is presented in this manner to facilitate the comparative 

reading of the different translations. 

1 Sûrat Al-Fȃtiha (The Opening Chapter) 

Verse 1/2  

Source Text 

.رغْ الله حُشكٖٔ حُشكيْ  

Control Text 

 “In  the Name of Allâh, the Most Gracious, the Most Merciful.” 

Pickthall  

 “In the name of Allah, the Beneficent, the Merciful.”  

Ali 

 “In the name of God, Most Gracious, Most Merciful.” 

Asad  

 “IN THE NAME OF GOD, THE MOST GRACIOUS, THE DISPENSER OF 

GRACE.” 

Irving  

“In the name of God, the Mercy-giving, the Merciful.” 

Ozek  

“In the name of Allah, the All Merciful, the Compassionate.” 

“Bismi‟Llāhi‟r-Rahmāhi‟r-Rahim.”  
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Abdel-Haleem  

 “In the name of God, the Lord of Mercy, the Giver of Mercy!” 

Verse 3/4 

Source Text 

  ٓخُي يّٞ حُذيٖ

Control Text  

 “The Only Owner (and the Only Ruling Judge) of the Day of Recompense 

(i.e. the Day of Resurrection).” 

Pickthall  

 “Owner of the Day of Judgment.” 

Ali 

 “Master of the Day of Judgment.” 

Asad 

 “Lord of the Day of Judgment.” 

Irving 

 “Ruler on the Day for Repayment!” 

Ozek  

 “Master of the Day of Judgement.” “Māliki yawmi‟d-din.” 

Abdel-Haleem 

 “Master of the Day of Judgement.” 

Verse 4/5  
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Source Text 

ٝايخى ٗغظؼيٖايخى ٗؼزذ .   

Control Text  

“You (Alone) we worship, and You (Alone) we ask for help (for each and 

everything).” 

Pickthall 

“Thee (alone) we worship: Thee (alone) we ask for help.” 

Ali 

 “Thee do we worship, And Thine aid we seek.” 

Asad 

 “Thee alone do we worship: and unto Thee alone do we turn for aid.” 

Irving 

 “You do we worship and You do we call on for help.” 

Ozek 

“You alone do we worship, and Your help alone do we seek.” 

“Iyyᾱka na`budu, wa Iyyᾱka nasta ῑn.” 

Abdel-Haleem 

 “It is You we worship: it is You we ask for help.” 

Verse 6/7 

Source Text 

  فشحه حُزيٖ أٗؼٔض ػِيْٜ ؿيش حُٔـنٞد ػِيْٜ ٝلا حُنخُيٖ
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Control Text  

 “The Way of those on whom You have bestowed Your Grace, not (the way) 

of those who earned Your Anger (i.e. those whose intentions are perverted: 

they know the Truth, yet do not follow it), nor of those who went astray (i.e. 

those who have lost the (true) knowledge, so they wander in error, and are not 

guided to the Truth).” 

Pickthall 

 “The path of those whom Thou hast favoured. Not (the path) of those who 

earn Thine anger nor of those who go astray.”  

Ali 

 “The way of those on whom Thou hast bestowed Thy Grace, Those whose 

(portion) Is not wrath, And who go not astray.” 

Asad 

 “The way of those upon whom Thou hast bestowed Thy blessing, not of those 

who have been condemned [by Thee], nor of those who go astray.”  

Irving 

 “The road of those whom You have favoured, with whom You are not angry, 

nor who are lost.” 

Ozek  

“The path of those whom You have favoured: “Sirāta‟lladhina an`amta 

„alaylhim”. Not of those who have incurred Your wrath "Ghayri‟l-maghdūbi 

„alayhim”, Nor of those who are astray “Wa la‟d-dāllin.” 

Abdel-Haleem 

 “The road of those You have blessed, those who incur no anger and who 

have not gone astray." 
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2 Sûrat Al-Imr‟ȃn (The Family of Imr‟ȃn) 

Verse 1: 

Source Text 

ُْ أ  

Control Text 

 “Alif-lâm-Mίm. [These letters are one of the miracles of the Qur‟ân, and none 

but Allâh (Alone) knows their meanings].” 

Pickthall 

 “Alif-lâm-Mίm.” 

Ali 

 “Alif-lām-Mίm.” 

Asad 

 “Alif-lām-Mίm.” 

Irving 

 “A.L.M.” 

Ozek 

 “Alif-lām-Mίm.” 

Abdel-Haleem 

“Alif-lām-Mίm.” 

Verse 2: 

Source Text 
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  الله لا اُٚ الا ٛٞ حُل٠ حُويّٞ

Control Text 

“Allâh lâ ilâhâ illa Huwa (none has the right to be worshipped but He), Al-

Hayyul-Qayyuum (the Ever Living, the One Who sustains and protects all that 

exists).” 

Pickthall 

 “Allah! There is no god save Him, the Alive, the Eternal.” 

Ali 

 “God! There is no god but He, - the Living, the Self-Subsisting, Eternal.” 

 Asad 

 “God - there is no deity save Him, the Ever Living, the Self-Subsistent, Fount 

of All Being!” 

 Irving 

 “God: there is no deity except Him, the Living, the Eternal.” 

Ozek  

“Allah there is no god but He, the Living, the Sustainer.”  

Abdel-Haleem 

 “God: there is no god but Him, the Ever Living, the Ever Watchful.” 

Verse 3: 

Source Text 

ِيي حٌُظخد رخُلن ٓقذهخ  ُٔخ ريٖ يذيٚ ٝأٗضٍ حُظٞسحس ٝحلإٗـيَٗضٍ ػ   
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Control Text 

“It is He Who has sent down the Book (the Qur‟ân) to You (Muhammad ) 

with truth, confirming what came before it. And He sent down the Taurât 

(Torah) and the Injeel (Gospel).”  

Pickthall 

 “He hath revealed unto thee (Muhammad) the Scripture with truth, 

Confirming that which was (revealed) before it, even as He revealed the 

Torah and the Gospel.” 

Ali 

 “It is He Who sent down To thee (step by step), In truth, the Book, 

Confirming what went before it: And He sent down the Law (Of Moses) and 

the Gospel (Of Jesus) before this, As a guide to mankind, And He sent down 

the Criterion (Of judgment between right and wrong).” 

Asad 

 “Step by step, has He bestowed upon thee from on high this divine writ, 

setting forth the Truth which confirms whatever there still remains [of earlier 

revelations]: for it is He who has bestowed from on high the Torah and the 

Gospel.”  

Irving 

 “He has sent down the Book to you with Truth, to confirm whatever existed 

before it. He sent down the Torah and the Gospel.” 

 Ozek 

 “He has sent down to You (Muhammad ) the Book with truth, confirming 

that which was sent down before it, even as He sent down the Torah and the 

Gospel.” 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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Abdel-Haleem 

 “Step by step, He has sent the Scripture down to you [Prophet] with the 

Truth, confirming what went before: He sent down the Torah and the 

Gospel.” 

Verse 4: 

Source Text 

ٌٕ حُزيٖ ًلشٝح رآيخص الله ٍّ  ٝالله ػضيضٌ  ؽذيذٌ  ُْٜ ػزحدٌ  ٖٓ هزَ ٛذ ٟ ُِ٘خط ٝأٗضٍ حُلشهخٕ ا رٝ حٗظوخ   

Control Text 

 “Aforetime, as guidance to mankind. And He sent down the criterion [of 

judgement between right and wrong (the Qur‟ân)]. Truly, those who 

disbelieve in the Ayât (proofs, evidences, verses, lessons, signs, revelations. 

etc.) of Allâh, for them there is a severe torment: and Allâh is All-Mighty, 

All-Able of Retribution.” 

Pickthall 

 “Aforetime, for guidance to mankind: and Hath revealed the Criterion (of 

right and wrong). Lo! Those who disbelieve the revelations of Allah, theirs 

will be a heavy doom. Allah is mighty. Able to Requite (the wrong).” 

Ali  

 “Then those who reject Faith in the Signs of God Will suffer the severest 

Penalty and God Is Exalted in Might, lord of Retribution.” 

Asad 

 “aforetime, as a guidance unto mankind, and it is He who has bestowed 

[upon man] the standard by which to discern the true from the false. Behold, 

as for those who are bent on denying God‟s messages – grievous suffering 

awaits them: For God is almighty, an avenger of evil.” 
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 Irving 

 “In the past as guidance for mankind: He has (also) sent down the Standard. 

Those who disbelieve in God‟s signs will have severe torment: God is 

Powerful, the Master of Retribution!” 

Ozek 

 “Previously, a guidance to mankind, and sent down the criterion. Those who 

deny the signs of Allah shall receive a heavy penalty: and Allah is August, 

Able to Requite.” 

Abdel-Haleem 

 “Those who deny God‟s revelations will suffer severe torment: God is 

almighty and capable of retribution.” 

Verse 5: 

Source Text 

  ٕ الله لا يخل٠ ػِيٚ ؽيتُ ك٠ حلأسك ٝلا ك٠ حُغٔخء ا   

Control Text 

 “Truly, nothing is hidden from Allâh, in the earth or in the heaven.” 

Pickthall 

 “Lo! Nothing in the earth or in the heavens is hidden from Allah.”  

Ali  

 “From God, verily Nothing is hidden on earth or in the heavens.” 

Asad 

 “Verily, nothing on earth or in the heavens is hidden from God.” 
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Irving 

 “Nothing is hidden from God on Earth nor in Heaven.” 

Ozek 

 “Nothing in the earth or in the heavens is hidden from Allah.” 

Abdel-Haleem 

 “Nothing on earth or in the heaven is hidden from God.” 

Verse 7: 

Source Text  

ٖ  أّ حٌُظخد ٝأخش ٓظؾخرٜخصٌ  ٓلٌٔخصٌ  ٛٞ حُزٟ أٗضٍ ػِيي حٌُظخد ٓ٘ٚ آيخصٌ   كؤٓخ حُزيٖ ك٠ هِٞرْٜ صيؾٌ  ٛ

وُٕٞٞ كيظزؼٕٞ ٓخ طؾخرٚ ٓ٘ٚ حرظـخء حُلظ٘ش ٝحرظـخء طؤٝيِٚ ٝٓخ يؼِْ طؤٝيِٚ الا الله ٝحُشحعخٕٞ ك٠ حُؼِْ ي

 ٌَ ٖٓ ػ٘ذ سر٘خ ٝٓخ يزًش الا أُٝٞح حلأُزخد آٓ٘خ رٚ ً  

Control Text 

“It is He Who has sent down to you (Muhammad ) the Book (the Qur‟ân). 

In it are Verses that are entirely clear, they are the foundations of the Book 

[and those are verses of Al-Ahkâm (commandments), Al-Farâ‟id (obligatory 

duties) and Al-Hudud (legal laws for the punishment of thieves, adulterers)]: 

and others not entirely clear. So as for those in whose hearts there is a 

deviation (from the truth) they follow that which is not entirely clear thereof, 

seeking Al-Fitnah (polytheism and trials), and seeking for its hidden meanings 

except Allâh. And those who firmly grounded in knowledge say: “We believe 

in it: the whole of it (clear and unclear Verses) are from our Lord.” And none 

receive admonition except men of understanding. (Tafsir Al-Tabari).”  

Pickthall  

 “He it is Who hath revealed unto thee (Muhammad) the Scripture wherein 

are clear revelations -They are the Substance of the Book - and others (which 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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are) allegorical. But those in whose hearts is doubt pursue, forsooth, that 

which is allegorical, (to cause) dissension by seeking to explain it. None 

knoweth its explanation save Allah. And those who are of sound instruction 

say: We believe therein, the whole is from our Lord: but only men of 

understanding really heed.” 

Ali 

 “He it is Who has sent down To thee the Book: In it are verses Basic or 

fundamental (Of established meaning: They are the foundation Of the Book: 

Others Are allegorical. But those In whose hearts is perversity follow The 

part thereof that is allegorical, Seeking discord, and searching For its hidden 

meanings, But no one knows Its hidden meanings except God. And those who 

are firmly grounded In knowledge say: “We believe in the Book: the whole of 

it Is from our Lord:” and none Will grasp the Message Except men of 

understanding.” 

Asad 

 “He it is who has bestowed upon thee from on high this divine writ, 

containing messages that are clear in and by themselves - and these are the 

essence of the divine writ– as well as others that are allegorical. Now those 

whose hearts are given to swerving from the truth go after that part of the 

divine writ which has been expressed in allegory, seeking out [what is bound 

to create] confusion, and seeking [to arrive at] its final meaning [in an 

arbitrary manner]: but none save God knows its final meaning. Hence, those 

who are deeply rooted in knowledge say: “We believe in it: the whole [of the 

divine writ] is from our Sustainer- albeit none takes this to heart save those 

who are endowed with insight.” 

Irving  

 “He is the One Who sent you down the Book which contains decisive verses. 

They [form] the basis of the Book: while others are allegorical. Those whose 

hearts are prone to falter follow whatever is allegorical in it, seeking to create 
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dissention by giving [their own] interpretation of it. Yet only God knows its 

interpretation: those who are versed in knowledge say: “We believe in it: it 

all comes from our Lord!” However, only prudent persons bear it in mind.” 

Ozek 

 “It is He Who has sent down to you the Qur‟ān. Some of its verses are clear: 

they are the mother of the Book: while others are open to interpretation. 

Those with swerving in their hearts pursue what is there is open to 

interpretation, seeking to create dissension, and seeking to explain it. Yet 

none knows their explanation except Allah. Those who are firmly grounded in 

knowledge say: “We believe in it: it is all from our Lord,” but only people of 

understanding really heed.” 

Abdel-Haleem  

 “It is He who has sent down this Scripture to you [Prophet]. Some of its 

verses are definite in meaning - these are the cornerstone‟ of the Scripture – 

and others are ambiguous. The perverse at heart eagerly pursue the 

ambiguities in their attempt to make trouble and to pin down a specific 

meaning of their own: only God knows the true meaning. Those firmly 

grounded in knowledge say: “We believe in it: it is all from our Lord, - only 

those with real perception will take heed.”  

Verse 8:  

Source Text 

اٗي سر٘خ لا طضؽ هِٞر٘خ رؼذ ار ٛذيظ٘خ ٝٛذ ُ٘خ ٖٓ ُذٗي سكٔش     

أٗض حُٞٛخد    

Control Text 

 “(They say): “Our Lord! Let not our hearts deviate (from the truth) after You 

have guided us, and grant us mercy from You. Truly. You are the Bestower.” 
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Pickthall 

 “Our Lord! Cause not our hearts to stray after Thou hast guided us, and 

bestow upon us mercy from Thy Presence. Lo! Thou only Thou art the 

Bestower.” 

Ali 

 “Our Lord!” (they say), “Let not our hearts deviate Now after Thou hast 

guided us, But grant us mercy from Thine own Presence: For Thou art the 

Grantor Of bounties without measure.” 

Asad 

 “O our Sustainer! Let not our hearts swerve from the truth after Thou hast 

guided us: and bestow upon us the gift of Thy grace: Verily, Thou art the 

[true] Giver of Gifts.” 

Irving 

 “Our Lord, do not Let our hearts falter once You have guided us: grant us 

mercy from Your presence, for You are the bountiful!” 

Ozek 

 “(They say): “Our Lord! Do not cause our hearts to swerve after You have 

guided us, and bestow upon us mercy from Your Presence. Assuredly. You are 

the Bestower.” 

Abdel-Haleem 

 “Our Lord, do not Let our hearts deviate after You have guided us. Grant us 

Your mercy: You are the Ever Giving.” 

Verse 11: 

Source Text 
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  ًذأد آٍ كشػٕٞ ٝحُزيٖ ٖٓ هزِْٜ ًزرٞح رآيخط٘خ كؤخزْٛ الله رزٗٞرْٜ ٝالله ؽذيذ حُؼوخد 

Control Text 

 “Like the behaviour of the people of Fir‟aun (Pharaoh) and those before 

them: they denied Our Ayât (proofs, evidences, verses, lessons, signs, 

revelations etc.). So Allâh seized (destroyed) them for their sins. And Allâh is 

Severe in punishment.” 

Pickthall 

 “Like Pharaoh‟s folk and those who were before them, they disbelieved Our 

revelations and so Allah seized them for their sins, And Allah is severe in 

punishment.” 

Ali 

 “Their plight will be No better than that Of people of Pharaoh, and their 

predecessors: They denied our Signs, And God called them to account For 

their sins. For God is strict In punishment.”  

Asad 

 “[To them shall happen] the like of what happened to Pharaoh‟s people and 

those who lived before them: they gave the lie to Our messages - and so God 

took them to task for their sins: For God is Severe in retribution.” 

Irving 

 “In the case of Pharaoh‟s house as well as those before them, they denied 

Our signs, so God seized because of their offences: God is Stern in 

punishment.” 

Ozek 

 “As with Pharaoh‟s people and those before them, who denied Our signs, so 

that Allah seized them for their sins. And Allah is Severe in punishment.” 
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Abdel-Haleem 

 “Just as Pharaoh‟s people and their predecessors denied Our revelations and 

God punished them for their sins: God is Severe in punishing.” 

Verse 13: 

Source Text 

ٝالله يئيذ  يشْٜٝٗ ٓؼِيْٜ سأٟ حُؼيٖ  ٝأخشٟ ًخكشسٌ طوخطَ ك٠ عزيَ الله هذ ًخٕ ٌُْ آيشٌ ك٠ كجظيٖ حُظوظخ كجش 

ٕ  ك٠ رُي ُؼزشس   لأ٠ُٝ حلأرقخس ر٘قشٙ ٖٓ يؾخء ا   

Control Text 

 “There has already been a sign for you (O Jews) in the two armies that met 

(in combat i.e. the battle of Badr). One was fighting in the Cause of Allȃh, and 

as for the other, (they) were disbelievers. They (the believers) saw them (the 

disbelievers) with their own eyes twice their number (although they were 

thrice their number). And Allâh supports with His Victory whom He wills. 

Verily, in this is a lesson for those who understand.” 

Pickthall 

 “There was a token for you in two hosts which met: one army fighting in the 

way of Allah, and another disbelieving, whom they saw as twice their number, 

clearly, with their very eyes. Thus Allah strengthened with His succour whom 

He will. Lo! Herein verily is a lesson for those who have eyes.” 

Ali 

 “There has already been For you a Sign In the two armies That met (in 

combat): One was fighting in the Cause Of God, the other Resisting God: 

these saw With their own eyes Twice their number. But God doth support With 

His aid whom He pleaseth. In this a warning For such as have eyes to see.” 

Asad  
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“You have already had a sign in the two hosts that met in the battle, one host 

fighting in God‟s cause and the other denying Him: with their own eyes [the 

former] saw the others as twice their own number: but God strengthens with 

His succour whom He wills. In this, behold, there is indeed a lesson for all 

who have eyes to see.” 

Irving 

“You have already had a sign in the two detachments which met, one 

detachment fighting for God‟s sake and the other disbelieving: they saw them 

with their own eyes as twice the same [number] as themselves. God assists 

anyone He wishes through His support, in that there lies a lesson for persons 

with insight.” 

Ozek 

“There was a sign for you in the two armies which met [on the battlefield of 

Badr]. One army fighting for the cause of Allah, and another disbelieving, 

who saw [the former] as twice their number, clearly, with their very eyes. 

Thus does Allah strengthen with His aid whom He will. Surely, in this there is 

a lesson for those who are able to see!”  

Abdel-Haleem 

“You have already seen a sign in the two armies that met in the battle, one 

fighting for God‟s cause and the other made up of disbelievers. With their 

own eyes [the former] saw [the latter] to be twice their number. But God 

helps whoever He will. There truly is a lesson in this for all with eyes to see.” 

Verse 14:  

Source Text 

ٖٓ حُزٛذ ٝحُلنش ٝحُخيَ حُٔغٞٓش  صٌيٖ ُِ٘خط كذ حُؾٜٞحص ٖٓ حُ٘غخء ٝحُز٘يٖ ٝحُو٘خهيش حُٔ٘وطشس

   ػ٘ذٙ كغٖ حُٔآداللهٝحلأٗؼخّ ٝحُلشع رُي ٓظخع حُليخس حُذٗيخ ٝ

Control Text 



  492 

 “Beautified for men is the love of things they covet: women, children, much 

of gold and silver (wealth), branded beautiful horses, cattle and well-tilled 

land. This is the pleasure of the present world‟s life: but Allâh has the 

excellent return (Paradise with flowing rivers) with Him.” 

Pickthall 

 “Beautified for mankind is love of joys (that come) from women and 

offspring, and stored-up heaps of gold and silver, and horses branded (with 

their mark), and cattle and land. That is comfort of the life of the world, 

Allah! With Him is a more excellent abode.” 

Ali 

 “Fair in the eyes of men Is the love of things they covet: Women and sons: 

Heaped-up hoards Of gold and silver: horses Branded (for blood and 

excellence): And (wealth of) cattle And well-tilled land. Such are the 

possessions Of this world‟s life: But in nearness to God Is the best of the 

goals (To return to).”  

Asad 

 “ALLURING unto man is the enjoyment of worldly desires through women, 

and children, and heaped- up treasures of gold and silver, and horses of high 

mark, and cattle, and lands. All this may be enjoyed in the life of this world -, 

but the most beauteous of all goals is with God.” 

Irving 

 “ The love of passions [that come] from women and children has attracted 

mankind, as well as accumulated gold and silver treasures, pedigreed horses, 

livestock and crops. That means enjoyment during worldly life, while God 

holds the finest retreat.” 

Ozek 
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 “Made beautiful for mankind is the love of desires, for women and offspring, 

of hoarded treasures of gold and silver, of branded horses, cattle and 

plantations. These are the comforts of this life: yet with Allah is the best of all 

ends.” 

Abdel-Haleem 

 “The love of desirable things is made alluring for men - women, children, 

gold and silver treasures piled up high, horses with fine markings, livestock, 

and farmland – these may be the joys of this life, but God has the best place to 

return to.”  

Verse 15:  

Source Text 

 طـشٟ ٖٓ طلظٜخ حلأٜٗخس خخُذيٖ كيٜخ ٝحصٝحؽٌ  ٖٓ رٌُْ ُِزيٖ حطوٞح ػ٘ذ سرْٜ ؿ٘خصٌ  هَ أإٗيجٌْ رخيشٍ 

ٌٕ  ٓطٜشسٌ  رخُؼزخد ٖٓ الله ٝالله رقيشٌ  ٝسمٞح   

Control Text 

 “Say: “Shall I inform you of things far better than those? For Al-Muttaqûn 

(the pious) there are Gardens (Paradise) with their Lord, underneath which 

rivers flow. Therein (is their) eternal (home) and Azwâjun Mutahharatun 

(purified mates or wives). And Allâh will be pleased with them. And Allâh is 

All-Seer of (His) slaves.” 

Pickthall 

 “Say: Shall I inform you of something better than that? For those who keep 

from evil, with their Lord, are Gardens underneath which rivers flow wherein 

they will abide, and pure companions, and contentment from Allah. Allah is 

Seer of His bondmen.” 

Ali 
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 “Say: Shall I give you glad tidings of things far better than those? For the 

righteous are Gardens In nearness to their Lord, With rivers flowing beneath: 

Therein is their eternal home: With Companions pure (and holy): And the 

good pleasure of Allᾱh. For in God‟s sight Are (all) His servants.” 

Asad 

“Say: “Shall I tell you of better things than those [earthly joys]? For the God-

Conscious there are, with their Sustainer, gardens through which running 

waters flow, therein to abide, and spouses pure, and God‟s goodly 

acceptance.” And God sees all that is in [the hearts of] His servants.” 

Irving  

 “SAY: “Should I give you news of something even better than that? Those 

who do their duty will have gardens through which rivers flow to live in for 

ever with their Lord, plus purified spouses and approval from God- God is 

Observant of [His] worshippers.” 

Ozek 

 “Say: “Shall I tell you of better than that? For those who are God-fearing 

shall be gardens with their Lord, beneath which rivers flow, abiding therein 

perpetually, and pure wives, and the good pleasure of Allah. Allah is [the] 

Seer of His servants.” 

Abdel-Haleem 

 “[Prophet], say: “Would you like me to tell you of things that are better than 

all of these? Their Lord will give those who are mindful of God Gardens 

graced with flowing streams, where they will stay with pure spouses and 

God‟s pleasure - God is fully aware of His servants.” 

Verse 20:  

Source Text  
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َٕ أعِٔٞح  ٝهَ ُِزيٖ أٝطٞح حٌُظخد ٝحلأٓييٖ ،كبٕ كخؿٞى كوَ أعِٔض ٝؿ٠ٜ لله ٖٝٓ حطزؼٖ ءأعِٔظْ ، كب

ػِيي حُزلاؽ، ٝالله رقيشٌ رخُؼزخدكوذ حٛظذٝح، ٝإ طُٞٞح كبٗٔخ    

Control Text 

 “So if they dispute with you (Muhammad ) say: “I have submitted myself 

to Allâh (in Islâm), and (so have) those who follow me.” And say to those 

who were given the Scripture (Jews and Christians) and to those who are 

illiterates (Arab pagans):”Do you (also) submit yourselves (to Allâh in 

Islâm)? If they do, they are rightly guided: but if they turn away, your duty is 

only to convey the Message: and Allâh is All-Seer of (His) slaves. ” 

Pickthall 

 “And if they argue with thee, (O Muhammad), say: I have surrendered my 

purpose to Allah and (so have) those who follow me. And say unto those who 

have received the Scripture and those who read not: Have ye (too) 

surrendered? “If they surrender, then truly they are rightly guided, and if they 

turn away, then it is thy duty only to convey the message (unto them), Allah is 

Seer of (His) bondmen.” 

Ali 

 “So if they dispute with thee, Say: “I have submitted My whole self to God 

And have those Who follow me.” And say to the people of the Book And to 

those who are unlearned: “Do ye (also) submit yourselves?” If they do, they 

are in right guidance. But if they turn back, Thy duty is to convey the 

Message: And in God‟s sight Are (all) His servants.” 

Asad 

 “Thus, [O Prophet,] If they argue with thee, say, “I have surrendered my 

whole being unto God, and [so have] all who follow me!” - and ask those who 

have been vouchsafed revelation aforetime, as well as all unlettered people, 

Have you (too) surrendered yourselves unto Him?” And if they surrender 

themselves unto Him, they are on the right path: but if they turn away-behold, 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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thy duty is no more than to deliver the message: For God sees all that is in 

[the hearts of] His creatures.” 

Irving 

 “If they should argue with you, then say: „I have committed my person 

peacefully to God and [so has] anyone who follows me. Tell both those who 

have been given the Book as well as the unlettered: “Have you become 

Muslims?” If they commit themselves to [live in] peace, then they are guided, 

while if they turn away, you need merely to state things plainly, God is 

Observant of [His] worshippers.” 

Ozek 

 “And if they argue with you, say: “I have surrendered myself to Allah and [so 

have] those who follow me.” And say to those who have received the Book 

and to those who read not: “Will you too surrender yourselves to Allah?” If 

they become Muslims they shall be rightly guided: if they turn away, then your 

duty is only to inform them. Allah is [the] Seer of all His servants.” 

Abdel-Haleem 

 “If they argue with you [Prophet], say, „I have devoted myself to God alone 

and so have my followers.‟ Ask those who were given the Scripture as well as 

those without one, “Do you too devote yourselves to Him alone? If they do, 

they will be guided, but if they turn away, your only duty is to convey the 

message. God is aware of His servants.” 

Verse 30:  

Source Text  

ٕ  ريٜ٘خ ٝري٘ٚ ُٞ طٞد ٓلنشح  ٝٓخػِٔض ٖٓ عٞءٍ  ػِٔض ٖٓ خيشٍ  ٓخ طـذ ًَ ٗلظٍ يّٞ   أٓذح  رؼيذح   أ

رخُؼزخد سإٝفٌ  ٝالله الله ٗلغٚ، ٝيلزسًْ   

Control Text 
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 “On the Day when every person will be confronted with all the good he has 

done, and all the evil he has done, he will wish that there were a great distance 

between him and his evil. And Allȃh warns you against Himself (His 

punishment) and Allȃh is full of kindness to (His) slaves.”  

Pickthall 

 “On the day when every soul will find itself confronted with all that it hath 

done of good and all that it hath done of evil (every soul) will long that there 

might be a mighty space distance between it and that (evil). Allah biddeth you 

beware of Him. And Allah is full of pity for (His) bondmen.”  

Ali 

 “On the Day when every soul Will be confronted With all the good it has 

done, And all the evil it has done, It will wish there were A great distance 

Between it and its evil. But God cautions you (To remember) Himself. And 

God is full of kindness To those that serve Him.”  

Asad 

 “On the Day when every human being will find himself faced with all the 

good that he has done, and with all the evil that he has done. [Many a one] 

will wish that there were a long span of time between himself and that [Day]. 

Hence, God warns you to beware of Him: but God is most compassionate 

towards His creatures.”  

 Irving 

 “Some day when every person will find whatever good he has done is 

presented [as evidence] as well as whatever bad he has done, he would like a 

long stretch [to lie] between them and himself. God cautions you about 

Himself: though God is Gentle with [His] worshippers.”  

Ozek 
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 “On the day when every soul will find itself confronted with whatever good it 

has done, and whatever evil it has done, it will wish that there might be a 

mighty gulf between it and that evil. Allah warns you to fear Him: and He is 

kind to His slaves.”  

Abdel-Haleem 

 “On the Day when every soul finds all the good it has done present before it, 

it will wish all the bad it has done to be far, far away. God warns you to 

beware of Him, but God is compassionate towards His servants.” 

Verse 32: 

Source Text  

  هَ أهيؼٞح الله ٝحُشعٍٞ كبٕ طُٞٞح كبٕ الله لا يلذ حٌُخكشيٖ

Control Text 

 “Say (O Muhammad ): “Obey Allâh and the Messenger (Muhammad ).” 

But if they turn away, then Allâh does not like the disbelievers.” 

Pickthall 

 “Say: Obey Allah and the messenger. But if they turn away, lo! Allah loveth 

not the disbelievers (in His guidance).” 

Ali 

 “Say: “Obey God And His Apostle”: But if they turn back, God loveth not 

those Who reject Faith.” 

Asad 

 “Say, “Pay heed unto God and the Apostle.” 

Irving 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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 “Say: “Obey God and the Messenger.” Yet if they should turn away, 

[remember that] God does not love disbelievers.” 

Ozek 

 “Say: “Obey Allah and the Messenger.” But then, if they turn away, Allah 

certainly loves not the disbelievers.” 

Abdel-Haleem 

 “Say, „Obey God and the Messenger', But if they turn away, [know that] God 

does not love those who ignore [His commands].” 

Verse 39: 

Source Text 

 ٝعيذح  ٝكقٞسح  اللهٖٓ  ك٘خدطٚ حُٔلاثٌش ٝٛٞ هخثْ يق٠ِ ك٠ حُٔلشحد إٔ الله يزؾشى ريل٠ ٓقذهخ  رٌِٔشٍ 

  ٝٗزيخ  ٖٓ حُقخُليٖ

Control Text 

 “Then the angels called him, while he was standing in prayer in Al-Mihrâb (a 

praying place or a private room), (saying): “Allâh gives you glad tidings of 

Yahya (John), confirming (believing in) the word from Allâh [i.e. the creation 

of „Ïsă (Jesus)ّػِيٚ حُغلا” the Word from Allâh “Be!”- and he was!)], noble, 

keeping away from sexual relations with women, and a Prophet, from among 

the righteous.” 

Pickthall 

 “And the angels called to him as he stood praying in the sanctuary: Allah 

giveth thee glad tidings of (a son whose name is) John, (who cometh) to 

confirm a word from Allah, lordly, chaste, a Prophet of the righteous.” 

Ali 
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 “While he was standing In prayer in the chamber, The angels called unto 

him: “God doth give thee Glad tidings of Yahyᾱ, Witnessing the truth Of a 

Word from God, and (be Besides) noble, chaste, And a Prophet, - Of the 

(goodly) company Of the righteous.” 

Asad 

“Thereupon, as he stood praying in the sanctuary, the angels called out unto 

him: “God sends thee the glad tidings of [the birth of] John, who shall 

confirm the truth of a word from God, and [shall be] outstanding among men, 

and utterly chaste, and a prophet from among the righteous.” 

Irving 

 “The angels called him while he was standing praying in the shrine: “God 

gives you news of John, who will confirm word from God, masterful yet 

circumspect, and a Prophet [chosen] from among honourable people.” 

Ozek 

 “And the angels called to him as he stood praying in the retreat: “Allah gives 

you the glad tidings of a son whose name is John [come] to confirm a word 

from Allah, princely and chaste, a Prophet of the righteous.” 

Abdel-Haleem 

 “The angels called out to him, while he stood praying in the sanctuary, „God 

gives you news of John, confirming a Word from God. He will be noble and 

chaste, a Prophet, one of the righteous.” 

Verse 44: 

Source Text 

ٝٓخ ً٘ض ُذيْٜ ار  يٌلَ ٓشيْرُي ٖٓ أٗزخء حُـيذ ٗٞكيٚ اُيي ٝٓخ ً٘ض ُذيْٜ ار يِوٕٞ أهلآْٜ أيْٜ 

  يخظقٕٔٞ
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Control Text 

 “This is (a part) of the news of the Ghaib (unseen, i.e. the news of the past 

nations of which you have no knowledge) which We reveal to you (O 

Muhammad ), You were not with them, when they cast lots with their pens 

as to which of them should be charged with the care of Maryam (Mary): nor 

were you with them when they disputed.”  

Pickthall 

 “This is of the tidings of things hidden. We reveal unto thee (Muhammad). 

Thou wast not present with them when they threw their pens (to know) which 

of them should be the guardian of Mary, nor wast thou present with them 

when they quarrelled (thereupon).”  

Ali 

 “This is part of the tidings Of the things unseen, Which We reveal unto thee 

(O Apostle!) by inspiration: Thou was not with them When they cast lots With 

arrows, as to which Of them should be charged With the care of Mary: Nor 

wast thou with them When they disputed (the point).” 

Asad 

 “This is account of something that was beyond the reach of thy perception We 

[now] reveal unto thee: for thou wert not with them, when they drew lots as to 

which of them should be Mary‟s guardian, and thou wert not with them when 

they contended [about it] with one another.” 

Irving 

 “Such is some information about the Unseen We revealed it to you. You were 

not in their presence as they cast [lots with] their pens [to see] which of them 

would be entrusted with Mary. You were not in their presence while were they 

so disputing.” 

Ozek 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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 “This is some news of that which you have not witnessed, which We reveal to 

you [O Muhammad], You were not present with them when they cast lots to 

see which of them would be the guardian of Mary: not were you present when 

they argued [concerning this].” 

Abdel-Haleem 

 “This is an account of things beyond your knowledge that We reveal to you 

[Muhammad]: You were not present among them, when they cast lots to see 

which of them should take charge of Mary, you were not present with them 

when they argued [about her].” 

Verse 49: 

Source Text 

ٖٓ سرٌْ أ٠ٗ أخِن ٌُْ ٖٓ حُطيٖ ًٜيجش حُطيش كخٗلخ كيٚ  ٝسعٞلا  ا٠ُ ر٠٘ اعشحثيَ أ٠ٗ هذ ؿجظٌْ رآيشٍ 

ٝأٗزجٌْ رٔخ طؤًِٕٞ ٝٓخ طذخشٕٝ  ًٔٚ ٝحلأرشؿ ٝأك٠ حُٔٞط٠ ربرٕ اللهكيٌٕٞ هيشح  ربرٕ الله ٝأرشة حلأ

َٕ ك٠ رُي لآيش  ٌُْ إ ً٘ظْ ٓئٓ٘يٖ  ك٠ ريٞطٌْ، ا

Control Text 

 “And will make him [„Îsâ (Jesus)] a Messenger to the Children of Israel 

(saying): “I have come to you with a sign from your Lord, that I design for 

you out of clay, a figure like that of a bird, and breathe into it, and becomes a 

bird by Allâh‟s Leave: and I heal him who was born blind, and the leper, and I 

bring the dead to life by Allâh‟s Leave. And I inform you of what you eat, and 

what you store in your houses. Surely, in that is a sign for you, if you are 

believers.”  

Pickthall 

 “And will make him a messenger unto the Children of Israel, (saying): Lo! I 

come unto you with a sign from your Lord. Lo! I fashion for you out of clay 

the likeness of a bird, and breathe into it, and it is a bird by Allah‟s Leave. I 

heal him who was born blind, and the leper, and I raise the dead, by Allah‟s 
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Leave. And I announce unto you what ye eat and what ye store in your houses. 

Lo! Herein verily is a portent for you, if ye are to be believers.” 

Ali 

 “And (appoint him) An apostle to the Children of Israel, (with this message): 

“I have come to you With a Sign from your Lord, In that I will make for you 

Out of clay, as it were, The figure of a bird, And breathe into it, And it 

becomes a bird By God‟s Leave: And I heal those Born blind, and the lepers, 

And I quicken the dead, By God‟s Leave. And I declare to you What ye eat, 

and what ye store In your houses. Surely Therein is a Sign for you, If ye did 

believe.” 

Asad 

 “And [will make him] an apostle unto children of Israel.” “I HAVE COME 

unto you with a message from your Sustainer. I shall create for you out of 

clay, as it were, the shape of [your] destiny and then breathe into it, so that it 

might become [your] destiny by God‟s leave: and I shall heal the blind and 

the leper, and bring the dead back to life by God‟s leave: and I shall let you 

know what you may eat and what you should store up in your houses. Behold, 

in all this there is indeed a message for you, if you are [truly] believers.” 

Irving 

 “As a messenger to the Children of Israel: „I have brought you a sign from 

your Lord. I shall create something in the shape of a bird for you out of clay, 

and blow into it so it will become a [real] bird with God‟s permission: I shall 

cure those who are blind from birth and lepers, and revive the dead with 

God‟s permission. I shall announce to you what you may eat, and what you 

should store up in your houses. That will serve as a sign for you, if you are 

believers.” 

Ozek  
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 “And will make him a Messenger to the Children of Israel. He will say: „I 

bring you with a sign from your Lord. From clay I will make for you the 

likeness of a bird: I shall breathe into it, and it shall become a [living] bird by 

Allah‟s Leave. I shall give sight to the blind, and heal the leper, and raise the 

dead to life, by Allah‟s Leave. I shall tell you what you eat, and what you 

store up in your houses. Surely that will be a sign for you, if you are 

believers.” 

Abdel-Haleem 

 “He will send him as a messenger to the Children of Israel: “I have come to 

you with a sign from your Lord: I will make the shape of a bird for you out of 

clay, then breathe into it and, with God‟s permission becomes a real bird: I 

heal the blind and the leper, bring the dead back to life with God‟s 

permission, I will tell you what you may eat, and what you may store up in 

your houses. There truly is a sign for you in this, if you are believers.”  

Verse 55:  

Source Text 

ُزيٖ ًلشٝح ٝؿخػَ حُزيٖ حطزؼٞى كٞم حُزيٖ ار هخٍ الله يخ ػيغ٠ ا٠ٗ ٓظٞكيي ٝسحكؼي ا٠ُ ٝٓطٜشى ٖٓ ح

  ًلشٝح ا٠ُ يّٞ حُويخٓش ػْ ا٠ُ ٓشؿؼٌْ كؤكٌْ ريٌْ٘ كئخ ً٘ظْ كيٚ طخظِلٕٞ

Control Text 

“And (remember) when Allâh said: „O „Îsâ (Jesus)! I will make you sleep and 

raise you to Myself and clear you [of the forged statement that „Îsâ (Jesus) is 

Allâh‟s son] of those who disbelieve, and I will make those who follow you 

(Monotheists, who worship none but Allâh) superior to those who disbelieve 

[in the Oneness of Allâh, or disbelieve in some of His Messengers e.g. 

Muhammad , „Îsâ (Jesus), Mûsâ (Moses), etc. or in His Holy Books, e.g. 

the Taurât (Torah), the Injeel (Gospel, the Qur‟ân] till the Day of 

Resurrection. Then you will return to Me and I will judge between you in the 

matters in which you used to dispute.”  
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Pickthall 

 “(And remember) when Allah said: O Jesus! Lo! I am gathering thee and 

causing thee to ascend unto Me, and am cleansing thee of those who 

disbelieve and am setting those who follow thee above those who disbelieve 

until the Day of Resurrection. Then unto Me ye will (all) return, and I shall 

judge between you as to that wherein ye used to differ.” 

Ali 

 “Behold! God said: “O Jesus! I will take thee And raise thee to Myself And 

clear thee (of the falsehood) Of those who blaspheme: I will make those Who 

follow thee superior To those who reject Faith, To the Day of Resurrection: 

Then shall ye all Return unto me, And I will judge Between you of matters 

Wherein ye dispute.” 

 Asad  

“Lo! God said: “O Jesus! Verily, I shall cause thee to die, and shall exalt thee 

unto Me, and cleanse thee of [the presence of] those who are bent on denying 

the truth, and I shall place those who follow thee [far] above those who are 

bent on denying the truth, unto the Day of Resurrection. In the end, unto Me 

you all must return, and I shall judge between you with regard to all on which 

you were wont to differ.” 

 Irving 

“So God said: “Jesus, I shall gather you up and lift you towards Me, and 

purify you from those who disbelieve, and place those who follow you ahead 

of those who disbelieve until Resurrection Day. Then to Me will be your 

return, and I shall decide among you [all] concerning anything you have been 

disagreeing about.” 

 Ozek 
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 “[And remember] When Allah said: „O Jesus! I am gathering you and raise 

you to Me, and cleansing you of those who disbelieve, and I setting those who 

follow you above those who disbelieve until the Day of Resurrection. Then to 

Me you will all return, and I shall judge between you as to that in which you 

used to differ.” 

 Abdel-Haleem 

 “God said, „Jesus, I will take you back and raise you up to Me: I will purify 

you of the disbelievers. To the Day of Resurrection I will make those who 

follow you superior to those who disbelieved. Then you will all return to Me 

and I will judge between you regarding your differences.” 

Verse 63: 

Source Text 

 ٌْ رخُٔلغذيٖ كبٕ طُٞٞح كبٕ الله ػِي   

Control Text 

 “And if they turn away (and do not accept these true proofs and evidences), 

then surely, Allâh is All-Aware of those who do mischief.” 

Pickthall 

 “And if they turn away, then lo! Allah is Aware of (who are) the corrupters.” 

Ali 

 “But if they turn back, God hath full knowledge Of those who do mischief.” 

Asad 

 “And if they turn away [from the truth] - behold, God has full knowledge of 

the spreaders of corruption.” 

Irving 
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 “However, if they should turn away, God is Aware as to who are mischief 

makers.” 

Ozek 

 “And if they turn away, Allah is Aware of the corrupters.” 

Abdel-Haleem 

“If they turn away, [know that], God is well aware of anyone who causes 

corruption.” 

Verse 75: 

Source Text 

ٖٝٓ أَٛ حٌُظخد ٖٓ إ طؤٓ٘ٚ رو٘طخسٍ يئدٙ اُيي ْٜٝٓ٘ ٖٓ إ طؤٓ٘ٚ رذي٘خسٍلا يئدٙ اُيي الا ٓخ دٓض ػِيٚ 

ٌَ ٝيوُٕٞٞ ػ٠ِ الله حٌُزد ْٝٛ يؼِٕٔٞ   هخثٔخ  رُي رؤْٜٗ هخُٞح ُيظ ػِي٘خ ك٠ حلأٓييٖ عزي

Control Text 

 “Among the people of the Scripture ((Jews and Christians) is he who, if 

entrusted with a Qintâr (a great amount of wealth, etc.), will readily pay it 

back to you: and among them there is he who, if you entrusted with a single 

silver coin, will not repay it to you unless you constantly stand demanding, 

because they say: “There is no blame on us to betray and take the properties 

of the illiterates (Arabs). “But they tell a lie against Allâh while they know it”. 

Pickthall 

 “Among the People of the Scripture there is he who, if thou trust him with a 

weight of treasure, will return it to thee. And among them there is he who, if 

you trust him with a piece of gold, will not return it to thee unless thou keep 

standing over him. That is because they say: We have no duty to the gentiles. 

They speak a lie concerning Allah knowingly.” 

Ali 
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 “Among the People of the Book Are some who, if entrusted With a hoard of 

gold, Will (readily) pay it back: Others, who, if you entrusted With a single 

silver coin, Will not repay it unless Thou constantly stoodest Demanding, 

because They say, “there is no call On us (to keep faith) With these ignorant 

(Pagans). But they tell a lie against God. And (well) they know it.”  

 Asad 

 “AND AMONG the followers of earlier revelation there is many a one who, if 

thou entrust him with a treasure, will [faithfully] restore it to thee: and there 

is among them many a one who, if thou entrust him with a tiny gold coin, will 

not restore it to thou unless thou keep standing over him- which is an outcome 

of their assertion, “No blame can attach to us [for anything that we may do] 

with regard to these unlettered folk”: and [so] they tell a lie about God, being 

well aware [that it is a lie].” 

Irving 

 “If you entrusted some People of the Book with a large sum, he would hand it 

back to you: while if you entrusted another with a gold coin, he would never 

hand it back to you unless you dunned him for it constantly. That is because 

they say: “There is no way for such illiterates [to complain] against us”. They 

tell a lie about God while they realize it.” 

Ozek 

 “Among the people of the Book there is he who, if trust him with a weight [of 

treasure], he will return it to you. And among them there is he who, if you 

entrust him with a single silver coin, he will not return it to you, unless you 

keep standing over him. That is because they say: “We have no duty to the 

gentiles.” They knowingly speak a lie concerning Allah.” 

Abdel-Haleem 

 “There are People of the Book who, if you [Prophet] entrust them with a 

heap of gold, will return it to you intact, but there are others of them who, if 
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you entrust them with a single dinar, will not return it to you unless you keep 

standing over them, because they say, „We are under no obligation towards 

the gentiles.‟ They tell a lie against God and they know it.” 

Verse 79: 

Source Text 

ٌُٖٝ ًٞٗٞح  إٔ يئطيٚ الله حٌُظخد ٝحُلٌْ ٝحُ٘زٞس ػْ يوٍٞ ُِ٘خط ًٞٗٞح ػزخدح  ٖٓ دٕٝ الله شٍ ٓخ ًخٕ ُزؾ

  سرخٗييٖ رٔخ ً٘ظْ طؼِٕٔٞ حٌُظخد ٝرٔخ ً٘ظْ طذسعٕٞ

Control Text 

 “It is not (possible) for any human being to whom Allâh has given the Book 

and Al-Hukm (the knowledge and understanding of the Laws of religion) and 

Prophethood to say to the people: “Be my worshippers rather than Allâh‟s. 

"On the contrary" he would say): "Be you Rabbaniyyủn (learned men of 

religion who practice what they know and also preach others), because you 

are teaching the Book, and you are studying it.”  

Pickthall 

“It is not (possible) for any human being unto whom Allah had given the 

Scripture and wisdom, and the Prophethood that he should afterwards have 

said to unto mankind: Be slaves of me instead of Allah: but (what he said 

was): Be ye faithful servants of the Lord by virtue of your constant teaching of 

the Scripture and your constant study thereof.” 

Ali 

“It is not (possible) That a man, to whom, Is given the Book, And Wisdom, 

And the Prophetic Office, Should say to people: „Be ye my worshippers, 

Rather than God‟s” On the contrary (He would say): “Be ye worshippers Of 

Him Who is truly The Cherisher of all: For ye have taught the Book and ye 

Have studied it earnestly.” 

Asad 
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“It is not conceivable that a human being unto whom God had granted 

revelation, and sound judgment, and Prophethood, should thereafter have 

said unto people, “Worship me beside God”: but rather [did he exhort them], 

“Become men of God by spreading the knowledge of the divine writ and by 

your own deep study [thereof].” 

Irving 

 “It is not proper for God to give the Book, plus discretion and Prophethood 

to any human being, then that [the latter] should tell people: “Be worshippers 

of mine instead of God‟s,” but rather: “Be the Lord‟s [Alone] since you have 

been teaching the Book and because you have been studying it.” 

Ozek 

 “It is not possible for any human being to whom Allah has given the Book 

and wisdom and Prophethood that he should afterwards have said to 

mankind: “Be slaves to me instead of Allah!” He would rather say: “Be men 

of Allah by virtue of your constant teaching and studying of the Book.” 

Abdel-Haleem 

“No person to whom God had given the Scripture, wisdom, and Prophethood 

would ever say to people, „Be my servants, not God‟s.‟ [he would say], „You 

should be devoted to God because you have taught the Scripture and studied 

it closely‟.” 

Verse 91: 

Source Text 

أُٝجي ُْٜ ػزحدٌ  كِٖ يوزَ ٖٓ أكذْٛ َٓءحلأسك رٛزخ  ُٝٞ حكظذٟ رٚ إ حُزيٖ ًلشٝح ٝٓخطٞح ْٝٛ ًلخسٌ 

ٌْ ٝٓخ ُْٜ ٖٓ ٗخفشيٖ   أُي

Control Text 
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 “Verily. Those who disbelieved, and died while they were disbelievers, the 

(whole) earth full of gold will not be accepted from any of them even if they 

offered it as a ransom. For them is a painful torment and they will have no 

helpers.”  

Pickthall 

“Lo! those who disbelieve, and die in disbelief, the(whole) earth full of gold 

would not be accepted from such a one if it were offered as a ransom (for his 

soul). Theirs will be a painful doom and they will have no helpers.”  

Ali 

“As to those who reject Faith and die rejecting, - Never would be accepted 

From any such as much Gold as the earth contains, Though they should offer 

it For ransom. For such Is (in store) a penalty grievous. And they will have 

find no helpers.”  

Asad 

“Verily, as for those who are bent on denying the truth after having attained 

to faith, and die as deniers of the truth- not all the gold on earth could ever be 

their ransom. It is they for whom grievous suffering is in store, and they will 

have none to succour them.” 

Irving 

 “Those who disbelieve, and die while they are disbelievers will never have 

even all the earth filled with gold accepted from any one of them, even though 

they tried to use it as a ransom. Those will have painful torment while they 

will have no supporters.”  

Ozek 

 “As for those who disbelieve, and die in disbelief, no ransom, even if it was 

the earth full of gold would be accepted from them. Theirs will be a painful 

torment, and they will have no helpers.”  
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Abdel-Haleem 

 “Those who disbelieve, and die disbelievers will not be saved even if they 

offer enough gold to fill the entire earth. Agonizing torment is in store for 

them, and there will be no one to help them.”  

Verse 92: 

Source Text 

ٌْ اللهكبٕ  ُٖ ط٘خُٞح حُزش كظ٠ ط٘لوٞح ٓٔخ طلزٕٞ ٝٓخ ط٘لوٞح ٖٓ ؽتٍ     رٚ ػِي

Control Text  

“By no means shall you attain Al-Birr (piety, righteousness - here it means 

Allâh‟s Reward, i.e. Paradise), unless you spent (in Allâh‟s Cause) of that 

which you love: and whatever of good you spend, Allâh knows it well.” 

Pickthall 

 “Ye will not attain unto piety until ye spend of that which ye love. And 

whatsoever ye spend, Allah is aware thereof.” 

Ali 

“By no means shall ye Attain righteousness unless Ye give (freely) of that 

Which ye love: and whatever Ye give of a truth, God knoweth it well.” 

Asad 

“[But as for you o believers,] never shall you attain to true piety unless you 

spend on others out of what you cherish yourselves: and whatever you spend - 

verily, God has full knowledge thereof.” 

Irving 

“You will never attain virtue until you spend something you are fond of: while 

God is Aware of anything you may spend.”  
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Ozek 

“You will not attain to benevolence until you spend of what you love. And 

whatever you spend, Allah is Aware of it.”  

Abdel-Haleem 

“None of you [believers] will attain true piety unless you give out of what you 

cherish: whatever you give, God knows about it very well.”  

Verse 93: 

Source Text 

ٖٓ هزَ إٔ ط٘ضٍ حُظٞسحس، هَ كؤطٞح ًَ حُطؼخّ ًخٕ كلا  ُز٠٘ اعشحثيَ الا ٓخ كشّ اعشحثيَ ػ٠ِ ٗلغٚ 

  رخُظٞسحس كخطِٞٛخ إ ً٘ظْ فخدهيٖ

Control Text 

 “All food was lawful to the Children of Israel, except what Israel made 

unlawful for himself before the Taurȃt (Torah) was revealed. Say (O 

Muhammad ): “Bring here Taurȃt (Torah) and recite it, if you are 

truthful.”  

Pickthall 

“All food was lawful unto the children of Israel, save that which Israel 

forbade himself (in days) before the Torah was revealed. Say: Produce the 

Torah and read it(unto us), if ye are truthful.”  

Ali 

“All food was lawful to the Children of Israel, Except what Israel Made 

unlawful for itself before the Law of (Moses) Was revealed. Say: “Bring ye 

the Law And study it, If ye be men of truth.”  

Asad 
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“ALL FOOD was lawful unto the children of Israel, save what Israel had 

made unlawful unto itself.[by its sinning] before the Torah was bestowed from 

on high. Say: “Come forward, then, with the Torah and recite it, if what you 

say is true!”  

Irving 

 “Every [kind of] food was permitted the Children of Israel except what Israel 

had banned herself before the Torah came down. Say: “Bring the Torah and 

recite it, if you have been truthful.”  

Ozek 

“All food was lawful to the Children of Israel, except what Israel forbade 

himself before the Torah was revealed. Say: “Produce the Torah and read it, 

if what you say is true!”  

Abdel-Haleem 

“Except for what Israel made unlawful for himself, all food was lawful to the 

Children of Israel before the Torah was revealed. Say: “Produce the Torah 

and read out[the relevant passage], if you are telling the truth.”  

Verse 101: 

Source Text 

ٍْ  ٌْ آيخص اللهًٝيق طٌلشٕٝ ٝأٗظْ طظ٠ِ ػِي ٝكيٌْ سعُٞٚ، ٖٝٓ يؼظقْ رخلله كوذ ٛذٟ ا٠ُ فشحهٍ ٓغظوي   

Control Text 

 “And how would you disbelieve, while to you are recited verses of Allah and 

among you is His Messenger (Muhammad )? And whoever holds firmly to 

Allȃh, (i.e. follows Islȃm - Allȃh‟s religion, and practically obeys all that 

Allȃh has ordered), then he is indeed guided to a Right Path. ”  

Pickthall 
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 “How can ye disbelieve, when Allah‟s revelations are recited unto you and 

His Messenger is in your midst? He who holdeth fast to Allah, he indeed is 

guided unto a right path. ”  

Ali 

 “And how would ye Deny Faith while unto you Are rehearsed the Signs Of 

God and among you Lives the Apostle? Whoever holds Firmly to God, Will be 

shown A Way that is straight.”  

Asad 

 “And how could you deny the truth when it is unto you that God‟s messages 

are being conveyed, and it is in your midst that His Apostle lives? But he who 

holds fast unto God has already been guided onto a straight way.”  

Irving 

 “How can you disbelieve, while God‟s verses are being recited to you and 

His messenger is among you? Anyone who clings to God will be guided to a 

Straight Road.”  

Ozek 

 “How can you disbelieve, when Allah‟s signs are recited to you and His 

Messenger is in your midst? He who holds fast to Allah has been guided to a 

straight path.”  

Abdel-Haleem 

 “How can you disbelieve, when God‟s revelations are being recited to you 

and His Messenger is living among you? Whoever holds fast to God will be 

guided to the straight path.”  

Verse 112: 

Source Text 
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ٍَ مشرض ػِيْٜ حُز ٍَ  ُش أيٖ ٓخ ػولٞح الا رلز ٝمشرض  ٖٓ الله ٖٓ حُ٘خط ٝرخءٝح رـنذٍ  ٖٓ الله ٝكز

ػِيْٜ حُٔغٌ٘ش، رُي رؤْٜٗ ًخٗٞح يٌلشٕٝ رآيخص الله ٝيوظِٕٞ حلأٗزيخء رـيش كنٍ رُي رٔخ ػقٞح ًٝخٗٞح 

 يؼظذٕٝ

Control Text 

 “Indignity is put over them and in wherever they may be, except when under 

a covenant (of protection) from Allâh, and from men: they have drawn on 

themselves the Wrath of Allâh, and destitution is put over them. This is 

because they disbelieved in the Ayȃt (proofs, evidences verses, lessons, signs, 

revelations, etc.) of Allȃh and killed the Prophets without right. This is 

because they disobeyed (Allȃh) and used to transgress beyond bounds (in 

Allȃh‟s disobedience, crimes and sins).”  

Pickthall 

 “Ignominy shall be their portion wheresoever they are found save (where 

they grasp) a rope from Allah and a rope from men. They have incurred anger 

from their Lord, and wretchedness is laid upon them. That is because they 

used to disbelieve the revelations of Allah, and slew the Prophets wrongfully. 

That is because they were rebellious and used to transgress.”  

Ali 

 “Shame is pitched over them (Like a tent) wherever They are found, Except 

when under a covenant (Of protection) from God And from men: they draw 

On themselves wrath from God, And pitched over them Is (the tent of) 

destitution. This is because they rejected The Sign of God, and slew The 

Prophets in defiance of right: This is because they rebelled and transgressed 

beyond bounds.”  

Asad 

“Overshadowed by ignominy are they wherever they may be, save [when they 

bind themselves again] in a bond with God and a bond with men: for they 

have earned the burden of God‟s condemnation, and overshadowed by 
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humiliation: all this [has befallen them] because they persisted in denying the 

truth of God‟s messages, and in slaying the prophets against all right: all this 

because they rebelled[ against God], and persisted in transgressing the 

bounds of what is right.”  

Irving 

“Disgrace will be branded on them wherever they are overtaken unless they 

have a bond [leading] to God and a bond with other men. They have incurred 

anger from God, while misery has been branded on them. That is because 

they have disbelieved in God‟s signs, and killed the prophets without any right 

to: that is because they disobey and act so aggressive.”  

Ozek 

 “Ignominy shall be their portion wherever they are found, unless they [seize] 

a rope from Allah and a rope from man. They have incurred the wrath of 

Allah, and wretchedness is laid upon them. That is because they used to 

disbelieve the revelations of Allah, and slew the Prophets wrongfully. That is 

because they were rebellious and used to transgress.”  

Abdel-Haleem 

“... and, unless they hold fast to a lifeline from God and from mankind, they 

are overshadowed by vulnerability wherever they are found. They have drawn 

God‟s wrath upon themselves. They are overshadowed by weakness, too. 

Because they have persistently disbelieved in God‟s revelations, and killed 

prophets without any right, all because of their disobedience and boundless 

transgression.”  

Verse 118: 

Source Text 

لا يؤٌُْٞٗ خزخلاَ ٝدٝحٓخ ػ٘ظْ هذ رذص حُزـنخء ٖٓ أكٞحْٜٛ  ٖٓ دٌْٝٗ يخ أيٜخ حُزيٖ آٓ٘ٞح لا طظخزٝح رطخٗش   

  ٝٓخ طخل٠ فذٝسْٛ أًزش، هذ ري٘خ ٌُْ حلأيخص إ ً٘ظْ طؼوِٕٞ
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Control Text 

 “O you who believe! Take not as (your) Bitănah (advisors, consultants, 

protectors. Helpers friends) those outside your religion (pagans, Jews, 

Christians, and hypocrites) since they will not fail to do their best to corrupt 

you. They desire to harm you severely. Hatred has already appeared from 

their mouths, but what their breasts conceal is far worse. Indeed, We have 

made plain to you the Ayȃt (proofs, evidences, verse) if you understand.” 

Pickthall 

 “O ye who believe! Take not for intimates other than your own folk who 

would spare no pains to ruin you: they love to hamper you severely. Hatred is 

revealed by (the utterance of) their mouths: but that which their breasts hide 

is greater. We have made plain for you the revelations if ye will understand.”  

Ali 

 “O ye who believe! Take not into your intimacy Those outside your ranks: 

They will not fail To corrupt you. They Only desire your ruin: Rank Hatred 

has already Appeared from their mouths: What their hearts conceal Is far 

worse. We have made plain To you the Signs If ye have wisdom.”  

Asad 

 “O YOU who have attained to faith! Do not take for your bosom-friends 

people who are not of your kind. They spare no effort to corrupt you: they 

would love to see you in distress. Vehement hatred has already come into the 

open from out their mouths, but what their hearts conceal is yet worse. We 

have indeed made the signs [thereof] clear unto you, if you would but use 

your reason.”  

Irving 

 “You who believe do not take up with any other persons than your own 

fellows as intimates. They will continually cause you turmoil, and they like 
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anything that will distress you: Loathing shows through their mouths while 

what their minds conceal is even greater. We have explained the signs to you 

provided you will use your reason.”  

Ozek 

“O you who believe! Take not for friends other than your own people. They 

would spare no pains to ruin you: they love to hamper you. Their hatred is 

made clear by [the utterance of] their mouths, but more violent [is the hatred 

which] their breasts conceal. We have made plain for you the signs [O 

Muslims], if you will understand.”  

Abdel-Haleem 

 “You who believe do not take for your intimates such outsiders as spare no 

effort to ruin you and want to see you suffer: their hatred is evident from their 

mouths, but what their hearts conceal is far worse. We have made Our 

revelations clear for you: will you not use your reason.”  

Verse 125: 

Source Text 

ٖٓ حُٔلاثٌش ٓغٞٓيٖ ر٠ِ إ طقزشٝح ٝطظوٞح ٝيؤطًْٞ ٖٓ كٞسْٛ ٛزح ئذدًْ سرٌْ رخٔغش آلافٍ    

Control Text 

“Yes, if you hold on to patience and piety, and the enemy comes rushing at 

you: your Lord will help you with five thousand angels having marks (of 

distinction).” 

Pickthall 

 “Nay, but if ye persevere, and keep from evil, and (the enemy) attack you 

suddenly, your Lord will help you with five thousand angels sweeping on.” 

Ali 
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 “Yea, - if ye remain firm, And act aright, even if The enemy should rush here 

On you in hot haste, Your Lord would help you With five thousand angels 

Making a terrific onslaught.”  

Asad 

“Nay, but if you are patient in adversity and conscious of Him, and the enemy 

should fall upon you of a sudden, your Sustainer will aid you with five 

thousand angels swooping down!” 

Irving 

“Of course, if you act disciplined and obey orders, and they should come at 

you all of a sudden just like this, your Lord will supply you with five thousand 

angels sent on purpose.” 

 Ozek 

“Yes, if you have patience and fear [Allah], Allah will send to your aid five 

thousand angels with distinctive marks.” 

Abdel-Haleem 

“Well, if you are steadfast and mindful of God, your Lord will reinforce you 

with five thousand swooping angels if the enemy should suddenly attack you!‟ 

and God arranged it so,” 

Verse 130: 

Source Text 

ٝحطوٞح الله ُؼٌِْ طلِلٕٞ يخ أيٜخ حُزيٖ آٓ٘ٞح لا طؤًِٞح حُشرخ أمؼخكخ  ٓنؼلش      

 

Control Text 
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“O you who believe! Eat not Ribâ (usury) doubled and multiplied, but fear 

Allâh that you may be successful.” 

Pickthall 

 “O ye who believe! Devour not usury, Doubling and quadrupling (the sum 

lent). Observe your duty to Allah, that ye may be successful.” 

Ali 

“O ye who believe! Devour not Usury, Doubled and multiplied: But fear God: 

that Ye may (really) prosper.”  

Asad 

 “O YOU who have attained to faith! Do not gorge yourselves on usury, 

doubling and re-doubling it- but remain conscious of God, so that you might 

attain to a happy state.” 

Irving 

 “You who believe, do not live off usury which is compounded over and over 

again. Heed God so that you may prosper.” 

Ozek 

“O you who believe! Do not live in usury, multiplying your interest many 

times over. Have fear of Allah, that perhaps you may be successful.” 

Abdel-Haleem  

“You who believe, do not consume usurious interest, doubled and redoubled. 

Be mindful of God so that you may prosper.” 

Verse 135: 

Source Text 
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ٝظِٔٞح أٗلغْٜ، رًشٝح الله كخعظـلشٝح ُزٗٞرْٜ ٖٝٓ يـلش حُزٗٞد الا الله ،ُْٝ  ٝحُزيٖ ارح كؼِٞح كخكؾش  

ِٞح ْٝٛ يؼِٕٔٞ يقشٝح ػ٠ِ ٓخ كؼ  

Control Text 

 “And those who, when they have committed Fâhshah (great sins as illegal 

sexual intercourse) or wronged themselves with evil, remember Allâh and ask 

forgiveness for their sins: - and none can forgive sins but Allâh - and do not 

persist in what (wrong) they have done, while they know.”  

Pickthall 

“And those who, when they do an evil thing or wrong themselves, remember 

Allah and implore forgiveness for their sins - Who forgiveth sins save Allah 

only? - and will not knowingly repeat (the wrong) they did.” 

Ali 

“And those who, having done something To be ashamed of, Or wronged their 

own souls, Earnestly bring God to mind, And ask for forgiveness For their 

sins,-And who can forgive Sins except God? And are never obstinate In 

persisting knowingly In (the wrong) they have done.”  

Asad 

“And who, when they have committed a shameful deed or have [otherwise] 

sinned against themselves, remember God and pray that their sins be 

forgiven- for who but God could forgive sins? - and do not knowingly persist 

in doing whatever [wrong]” they may have done.” 

Irving 

“And those who remember God and seek forgiveness for their offences when 

they commit some shocking deed or harm themselves- for who forgives 

offences besides God? - and do not knowingly persist in whatever they have 

been doing.”  
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Ozek 

 “[A]nd those who, when they do an evil thing or wrong themselves, 

remember Allah and seek forgiveness for their sins-and who can forgive sins 

except Allah-and who will not knowingly persist [in misdeeds].”  

Abdel-Haleem 

“[T]hose who remember God and implore forgiveness for their sins if they do 

something shameful or wrong themselves-who forgives sins but God?-and 

who never knowingly persist in doing wrong.” 

Verse 140: 

Source Text 

، ٝطِي حلأيخّ ٗذحُٜٝخ ريٖ حُ٘خط ُٝيؼِْ الله حُزيٖ ءحٓ٘ٞح ٝيظخز ؼِٚٓ كوذ ٓظ حُوّٞ هشفٌ  إ ئغغٌْ هشفٌ 

  ٌْٓ٘ ؽٜذحء ، ٝالله لا يلذ حُظخُٔيٖ

Control Text 

 “If a wound (and killing) has touched you, be sure a similar wound (and 

killing) has touched the others. And so are the days (good and not so good), 

We give to men by turns, that Allȃh may test those who believe: and that He 

may take martyrs from among you. And Allȃh likes not the Zȃlimȕn 

(polytheists and wrong-doers.”  

Pickthall 

“If ye have received a blow, the (disbelieving) people have received a blow 

the like thereof. These are (only) the vicissitudes which We cause to follow 

one another for mankind, to the end that Allah may know those who believe: 

and may choose witnesses from among you: and Allah loveth not wrong-

doers.”  

Ali 
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“If a wound hath touched you, Be sure a similar wound hath touched the 

others. Such days (of varying fortunes) We give to men and men by turns: that 

God may know Those that believe: And that He may take To Himself from 

your ranks Martyr-witnesses (to Torah). And God loveth not Those that do 

wrong.”  

Asad 

“If misfortune touches you, [know that] similar misfortune has touched 

[other] people as well: for it is by turns that We apportion unto men such 

days [of fortune and misfortune] and [this] to the end that God might mark 

out those who have attained to faith, and choose from among you such as 

[with their lives] bear witness to the truth- since God does not love 

evildoers.”  

 Irving 

“If some sore should afflict you, well sores just like them have afflicted 

[other] folk. We deal out such days to mankind, so God may recognize those 

who believe and accept witnesses from among you –God does not love 

wrongdoers.”  

Ozek 

“If you have suffered a wound, so did the [disbelieving] people [at Badr]. We 

alternate these days [of victory and defeat] among mankind so that Allah may 

know those who that believe: and choose martyrs from among you. And Allah 

does not love the unjust.”  

Abdel-Haleem 

 “If you have suffered a blow, they too have suffered one like it. We deal out 

such days among people in turns, for God to find out who truly believes, for 

Him to choose martyrs from among you-God do not love evildoers.” 

Verse 146: 
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Source Text 

ٝالله  هخطَ ٓؼٚ سريٕٞ ًؼيش كٔخ ٝٛ٘ٞح ُٔخ أفخرْٜ ك٠ عزيَ الله ٝٓخ مؼلٞح ٝٓخ حعظٌخٗٞح ًٝؤيٖ ٖٓ ٗز٠ٍ 

يٖيلذ حُقخرش   

Control Text 

“And many a Prophet (i.e. many from amongst the Prophets) fought (in 

Allâh‟s Cause) and along with whom (fought) large bands of religious learned 

men. But they never lost heart for that which did befall them in Allâh‟s Way, 

nor did they weaken nor degrade themselves. And Allâh loves As-Sâbirûn 

(patient).”  

Pickthall 

 “And with how many a Prophet have there been a number of devoted men 

who fought (beside him). They quailed not for aught that befell them in the 

way of Allah, nor did they weaken, nor were they brought low. Allah loveth 

the steadfast.”  

Ali 

 “How many of the Prophets fought (in God‟s way), And with them (fought) 

Large bands of godly men? But they never lost heart If they met with disaster 

In God‟s way, nor did They weaken (in will) Nor give in. And God Loves 

those are Firm and steadfast.”  

Asad 

 “And how many a prophet has had to fight [in God‟s cause], followed by 

many God-devoted men: and they did not become faint of heart for all that 

they had to suffer in God‟s cause, and neither did they weaken, nor did they 

abase themselves [before the enemy], since God loves those who are patient 

in adversity.”  

Irving 
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“How many a Prophet has fought with many devout men alongside him! They 

never faltered despite what had afflicted them for God‟s sake: they did not 

weaken nor yield. God loves the patient!”  

 Ozek 

“And how many a Prophet fought, with a number of devoted men [beside 

him]. They quailed not despite what befell them in Allah‟s path, nor did they 

weaken, nor were they brought low. Allah loves the steadfast.”  

 Abdel-Haleem 

“Many Prophets have fought, with large bands of godly men alongside them 

who, in the face of their sufferings for God‟s cause, did not lose heart or 

weaken or surrender: God loves those who are steadfast.”  

Verse 150: 

Source Text 

  رَ الله ٓٞلاًْ ٝٛٞ خيش حُ٘خفشيٖ

Control Text 

“Nay, Allâh is your Maulă (Patron, Lord, Helper, Protector), and He is the 

Best of helpers.” 

Pickthall 

 “But Allah is your Protector, and He is the best of helpers.” 

Ali 

“Nay, God is your Protector: And He is the best of helpers.” 

Asad 

“Nay, but God alone is your Lord Supreme, and He is the best succour.” 
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 Irving 

 “Rather God is your Protector: He is the best Supporter!” 

 Ozek 

“But Allah is your support and He is the best of helpers.” 

 Abdel-Haleem 

 “No indeed! It is God who is your Protector: He is the Best of helpers.” 

Verse 153: 

Source Text 

ٍْ ٌُيلا طلضٗٞح ػ٠ِ ٓخ  ار طقؼذٕٝ ٝلا طِٕٞٝ ػ٠ِ أكذٍ   ٝحُشعٍٞ يذػًْٞ ك٠ أخشحًْ، كؤػخرٌْ ؿٔخَ رـ

  كخطٌْ ٝلا ٓخ أفخرٌْ، ٝالله خزيشٌ رٔخ طؼِٕٔٞ

Control Text 

“(And remember) when you ran away (dreadfully) without even casting a side 

glance at anyone, and the Messenger (Muhammad ) was in your rear calling 

you back. There did Allȃh give you one distress after another by way of 

requital to teach you not to grieve for that which had escaped you, nor for that 

which had befallen you. And Allȃh is Well-Aware of all that you do.”  

Pickthall 

 “When ye climbed (the hill) and paid no heed to anyone, the messenger, in 

your rear, was calling you (to fight). Therefore He rewarded you grief for (his) 

grief that (He might teach) you not to sorrow either for that which ye missed, 

or for that which befell you. Allah is Informed of what ye do.”  

 Ali 

“Behold! Ye were climbing up The high ground, without even Casting a side 

glance At any one, and the Apostle, In your rear was calling you Back. There 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_
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did God give One distress after another By way of requital, to teach you not to 

grieve For (the booty) that had escaped you And for (the ill) that had befallen 

you. For God is well aware Of all that ye do,”  

Asad 

“[Remember the time] when you fled, paying no heed to anyone, while at your 

rear the Apostle was calling out to you-wherefore. He requited you with woe 

in return for (the Apostle‟s) woe, so that you should not grieve [merely] over 

what had escaped you, nor over what had befallen you: for God is aware of 

all that you do”  

Irving 

 “When you were climbing up [the hillside] and did not follow anyone and the 

Messenger was calling to you from your rear. He rewarded you with one 

worry after another so you would not feel so sad because of what had eluded 

your grasp nor for what had afflicted you. God is Informed about anything 

you do!”  

Ozek 

“[Remember] When you were climbing to [higher ground], paying no heed to 

anyone and the Messenger was calling out to you from behind: there Allah 

rewarded with grief upon grief, so that you might not grieve for what you 

missed [the spoils] or what befell you. Allah is Aware of what you do.” 

Abdel-Haleem 

“You fled without looking back while the Messenger calling was out to you 

from behind and God rewarded you with sorrow for sorrow. [He has now 

forgiven you] so that you may not grieve for what you missed, or for what 

happened to you. God is well aware of everything you do.”  

Verse 154: 

Source Text 
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، ٝهخثلشٌ هذ أٛٔظْٜ أٗلغْٜ يظٕ٘ٞ رخلله ؿيش ٌْٓ٘ ٗؼخعخ  يـؾ٠ هخثلش   ػْ أٗضٍ ػِيٌْ ٖٓ رؼذ حُـْ أٓ٘ش   

َٕ حلأ ٓش ًِٚ لله، يخلٕٞ ك٠ أٗلغْٜ ٓخ لا حُلن ظٖ حُـخِٛيش، يوُٕٞٞ َٛ ُ٘خ ٖٓ حلأٓش ٖٓ ؽيت. هَ ا

ؽيٌ ٓخ هظِ٘خ ٛخٛ٘خ. هَ ُٞ ً٘ظْ ك٠ ريٞطٌْ ُزشص حُزيٖ ًظذ ػِيْٜ  يزذٝٗٚ ُي، يوُٕٞٞ ُٞ ًخٕ ُ٘خ ٖٓ حلأٓش

ٌْ رزحص حُقذٝس َـ ٓخ ك٠ هِٞرٌْ. ٝالله ػِي  حُوظَ ا٠ُ ٓنخؿؼْٜ، ُٝيزظ٠ِ الله ٓخ ك٠ فذٝسًْ، ُٝئل

Control Text 

“Then after the distress, He sent down security for you. Slumber overtook a 

party of you, while another party was thinking about themselves (as how to 

save their ownselves, ignoring the others and the Prophet ) and thought 

wrongfully of Allȃh- the thought of ignorance. They said, “Have we any part 

in the affair?” Say (O Muhammad ): “Indeed the affair belongs wholly to 

Allah. “They hide within themselves what they dare not to reveal to you, 

saying: “If we had anything to do with the affair, none of us would have been 

killed here.” Say: “Even if you had remained in your homes, those for whom 

death was decreed would certainly have gone forth to the place of their 

death,” but that Allȃh might test what is in your breasts: and to purify that 

which was in your hearts (sins), and Allȃh is All-Knower of what is in (your) 

breasts.”  

Pickthall 

“Then, after grief, He sent down security for you. As slumber did it overcome 

a party of you, while (the other) party, who were anxious on their own 

account, thought wrongly of Allah, the thought of ignorance. They said: Have 

we any part in the cause? Say (O Muhammad): The cause belongeth wholly to 

Allah. They hide within themselves (a thought) which they reveal not unto thee, 

saying: Had we had any part in the cause we should not have been slain here. 

Say: Even though ye had ye had been in your houses, those appointed to be 

slain would have gone forth to the places where they were to lie. (All this hath 

been) in order that Allah might try what is in your breasts and prove what is 

in your hearts. Allah is Aware of what is hidden in the breasts (of men).”  

Ali 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_
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“After (the excitement) Of the distress, He sent down Calm on a band of you, 

Overcome with a slumber, While another band, Was stirred to anxiety by their 

own feelings Moved by wrong suspicions Of God-suspicions due To 

Ignorance. They said: “What affair is this of ours?” Say thou: “Indeed, this 

affair Is wholly God‟s” They hide In their minds what they Dare not reveal to 

thee. They say (to themselves): “If we had had anything To do with this affair, 

We should not have been In the Slaughter here.” Say: “Even though you had 

remained In your homes, those For whom death was decreed Would certainly 

have gone forth To the place of their death”. But (all this was) That God 

might test What is in your breasts And purge what is In your hearts. For God 

knoweth well The secrets of your hearts.” 

Asad 

“Then, after this woe, He sent down upon you a sense of security, an inner 

calm which enfolded some of you, whereas the other, who cared mainly for 

themselves, entertained wrong thoughts about God-thoughts of pagan 

ignorance-saying, “Did we, then, have any power of decision [in this matter]? 

Say: “Verily all power of decision does rest with God”-[as for them,] they are 

trying to conceal within themselves that [weakness of faith] which they would 

not reveal unto thee, [O Prophet, by] saying, “If we had power of decision, 

we would not have left so many dead behind.” Say [unto them]: “Even if you 

had remained in your homes, those [of you] whose death had been ordained 

would indeed have gone forth to the places where they were destined to lie 

down. And [all this befell you] so that God might put to a test all that you 

harbour in your bosoms, and render innermost hearts pure of all dross: for 

God is aware of what is in the hearts [of men].” 

Irving 

“Then following [your] worry, He sent down confidence upon you: a 

drowsiness overcame one squadron of yours, while another squadron fretted 

themselves thinking something besides the Truth about God guess-work from 

[the times of] Ignorance. They said: “Is this a concern of ours in any way?” 

Say: “The whole concern is up to God” They hide something they do not show 
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in their souls: they say: “If we had had anything to do with the matter, we 

would not have had to fight here.” Say: “Even though you were in your own 

homes, those for whom killing has been prescribed would have shown up on 

their deathbeds, so that God might test what is on your minds and purge 

whatever is in your hearts. God is Aware of whatever is on your minds.”  

 Ozek 

“Then after grief, He sent down security upon you. A sleep which overtook 

some, while others lay troubled on their own account, moved by wrong 

suspicions of Allah, the suspicions of ignorance. They said: Have we any 

decision in the matter?” Say [O Muhammad]: “The matter belongs wholly to 

Allah.” They hide within themselves [a thought] which they reveal not to you, 

saying: “Had we had any decision in the matter we should not have been 

slain here. Say: Even if you had been in your houses, those appointed to be 

slain would have gone forth to the places where they were to lie. [All this hath 

been] In order that Allah might try what is in your breasts and prove what is 

in your hearts. Allah knows what is hidden in the breasts.”  

 Abdel-Haleem 

 “After sorrow, He caused calm to descend upon you, a sleep that overtook 

some of you. Another group, caring only for themselves, entertained false 

thoughts about God, thoughts more appropriate to pagan ignorance, and said, 

“Do we get a say in any of this?” [Prophet], tell them, „Everything to do with 

this affair is in God‟s hands.‟ They conceal in their hearts things they will not 

to reveal to you. They say, “If we had had our say in this, none of us would 

have been killed here." Tell them, “Even if you had resolved to stay at homes, 

those who were destined to be killed would still have gone out to meet their 

death.‟ God did this in order to test everything within you and in order to 

prove what is in your hearts. God knows your innermost thoughts very well.” 

Verse 161: 

Source Text 
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ٓخ ًغزض ْٝٛ لا يظِٕٔٞ ص رٔخ ؿَ يّٞ حُويخٓش ػْ طٞك٠ ًَ ٗلظٍ إٔ يـَ ٖٝٓ يـَِ يؤ ٝٓخ ًخٕ ُ٘ز٠ٍ    

Control Text 

 “It is not for any Prophet to take illegally a part of the booty (Ghalûl), and 

whosoever deceives his companions as regards the booty, he shall bring forth 

on the Day of Resurrection that which he took (illegally). Then every person 

shall be paid in full what he has earned and they shall not be dealt with 

unjustly.” 

Pickthall 

 “It is not for any Prophet to deceive (mankind) Whoso deceiveth will bring 

his deceit with him on the Day of Resurrection. Then every soul will be paid in 

full what it hath earned: and they will not be wronged.” 

Ali 

 “No prophet could (ever) Be false to his trust. If any person is so false, He 

shall, On the Day Of Judgment, restore What he misappropriated: Then shall 

every soul Receive its due, - Whatever it earned, - And none shall be Dealt 

with unjustly.” 

 Asad 

 “AND IT IS not conceivable that a prophet should deceive - since he who 

deceives shall be faced with his deceit on the Day Resurrection, when every 

human being shall be repaid in full for whatever he has done, and none shall 

be wronged.”  

 Irving 

 “No prophet should hold back anything: and anyone who defrauds [someone 

else] will bring along whatever he has been withholding on Resurrection Day. 

Then every soul will be repaid for whatever it has earned, and they will not be 

harmed.” 
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Ozek 

“It is not [possible] for any Prophet to deceive [mankind]: whoever deceives 

will bring his deceit with him on the Day of Resurrection. Then every soul will 

be paid in full what it has earned: and they will not be wronged.” 

 Abdel-Haleem 

“It is inconceivable that a prophet would ever dishonestly take something 

from the battle gains. Anyone who does so will carry it with him on the Day of 

Resurrection, when each soul will be fully repaid for what it has done: no one 

will be wronged.” 

Verse 164: 

Source Text 

ٌٖ الله ػ٠ِ حُٔئٓ٘يٖ ار رؼغ كيْٜ سعٞلا  ٖٓ أٗلغْٜ يظِٞح ػِيْٜ آيخطٚ ٝيضًيْٜ ٝيؼِْٜٔ حٌُظخد  ُوذ ٓ

 ٍٍ ٍٖ  ٝحُلٌٔش ٝإ ًخٗٞح ٖٓ هزَ ُل٠ ملا ٓزي   

Control Text 

“Indeed, Allâh conferred a great favour on the believers when He sent among 

them a Messenger (Muhammad ) from among themselves, reciting to them 

His Verses (the Qur‟ân), and purifying them (from sins by their following 

him), and instructing them (in) the Book (the Qur‟ân) and Al-Hikmah [the 

wisdom and the Sunnah of the Prophet (i.e. his legal ways, statements, acts 

of worship)], while before that they had been in a manifest error.” 

Pickthall 

“ Allah verily hath shown grace to the believers by sending unto them a 

messenger of their own who reciteth unto them His revelations, and causeth 

them to grow, and teacheth the Scripture and wisdom: although before (he 

came to them) they were in flagrant error.” 

Ali 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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“God did confer A great favour On the Believers When He sent among them 

An Apostle from among Themselves, rehearsing Unto them the Signs Of God, 

sanctifying them, and instructing them In Scripture and Wisdom, While, 

before that, They had been In manifest error.”  

 Asad 

“Indeed, God bestowed a favour upon the believers when he raised up in their 

midst an apostle from among themselves, to convey His messages unto them, 

and to cause them to grow in purity, and to impart unto them the divine writ 

as well as wisdom- whereas before that they were indeed, most obviously, lost 

in error.” 

Irving 

“God has benefited believers whenever He sent them a messenger from 

among themselves, to recite His verses to them, and purify them, and teach 

them the Book and wisdom, whereas previously they had been in plain error.” 

 Ozek 

 “Allah has surely shown favour to the believers by sending them a Messenger 

of their own to recite to them His signs, and purify them and instruct them in 

the Book and in wisdom: while before they were in evident error.” 

 Abdel-Haleem 

 “God has been truly gracious to the believers in sending a Messenger from 

among their own, to recite His revelations to them, to make them grow in 

purity, and to teach them the Scripture and wisdom- before that they were 

clearly astray.” 

Verse 176: 

Source Text 
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ٝلا يلضٗي حُزيٖ يغخسػٕٞ ك٠ حٌُلش اْٜٗ ُٖ ينشٝح الله ؽيجخ  يشيذ الله ألا يـؼَ ُْٜ كظخ  ك٠ حلآخشس 

ٌْ  ُْٜٝ ػزحدٌ  ػظي   

Control Text 

 “And let not those grieve you (O Muhammad ) who rush with haste to 

disbelieve: verily, not the least harm will do to Allâh. It is Allâh‟s Will to give 

them no portion in the Hereafter. For them there is a great torment.” 

Pickthall 

“Let not their conduct grieve thee, who run easily to disbelief, for lo! They 

injure Allah not at all. It is Allah‟s will to assign them no portion in the 

Hereafter, and theirs will be an awful doom.” 

Ali 

“Let not those grieve thee Who rush headlong Into Unbelief: Not the least 

harm Will they do to God: God‟s Plan is that He Will give them no portion In 

the Hereafter, But a severe punishment.” 

 Asad 

“And be not grieved by those who vie with one another in denying the truth: 

verily, they can in no wise harm God. It is God‟s will that they shall have no 

share in the [blessings of the] life to come: and tremendous suffering awaits 

them.” 

 Irving 

“Let not those who hasten on to disbelief sadden you: they will never injure 

God in any way. God wants to grant them no fortune in the Hereafter, where 

they will have terrible torment.” 

 Ozek 

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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“[O Muhammad] let not their conduct grieve you, who run easily to disbelief. 

They will not harm Allah at all. He wants to assign them no share in the 

Hereafter, and theirs will be a formidable torment.” 

 Abdel-Haleem 

 “[Prophet], do not be grieved by those who are quick to disbelieve. They will 

not harm God in the least: it is God‟s will that they will have no share in the 

Hereafter- a terrible torment awaits them.” 

Verse 178 

Source Text 

ٌٖ  لأٗلغْٜ اٗٔخ ٠ِٔٗ ُْٜ ُيضدحدٝح اػٔخ  ُْٜٝ ػزحدٌ  ٝلا يلغزٖ حُزيٖ ًلشٝح حٗٔخ ٠ِٔٗ خيشٌ  ٜٓي   

Control Text 

 “And let not the disbelievers think that Our postponing of their punishment is 

good for them. We postpone the punishment only so that they may increase in 

sinfulness. And for them is a disgracing torment.” 

Pickthall 

 “And let not those who disbelieve imagine that the rein We give them bodeth 

good unto their souls. We only give them rein that they may grow in 

sinfulness. And theirs will be a shameful doom.” 

Ali 

“Let not the Unbelievers Think that Our respite To them is good for 

themselves: We grant them respite That they may grow In their iniquity: But 

they will have A shameful punishment.” 

 Asad 
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“And they should not think- they who are bent on denying the truth- that Our 

giving them rein is good for them: We give them rein only to let them grow in 

sinfulness: a shameful suffering awaits them.” 

Irving 

 “Let not those who disbelieve consider how our acting indulgent with them is 

good so far as their own persons are concerned: We merely postponing things 

for them so they may increase in vice: they will have disgraceful torment.” 

 Ozek 

“Let not those who disbelieve imagine that We prolong their time for the good 

of their own selves. We only give them respite that they may grow in 

sinfulness: and theirs will be a shameful torment.” 

 Abdel-Haleem 

“The disbelievers should not think that it is better for them that We give them 

more time: when We give them more time they become more sinful- a 

shameful torment awaits them.” 

Verse 180:  

Source Text 

ُْٜ عيطٞهٕٞ ٓخ رخِٞح رٚ يّٞ  ٝلا يلغزٖ حُزيٖ يزخِٕٞ رٔخ آطخْٛ الله ٖٓ كنِٚ ٛٞ خيشح  ُْٜ رَ ٛٞ ؽشٌ 

  حُويخٓش ٝلله ٓيشحع حُغٔٞحص ٝحلأسك ٝالله رٔخ طؼِٕٔٞ خزيشٌ 

Control Text 

“And let not those who covetously withhold of that which Allâh has bestowed 

on them of His Bounty (Wealth) think that it is good for them (and so they do 

not pay the obligatory Zakât). Nay, it will be worse for them: the things which 

they covetously withheld shall be tied to their necks like a collar on the Day 

of Resurrection. And to Allâh belongs the heritage of the heavens and the 

earth: and Allâh is Well-acquainted with all that you do.” 
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Pickthall 

 “And let not those who hoard up that which Allah hath bestowed upon them 

of His bounty think that it is better for them. Nay, it is worse for them. That 

which they hoard will be their collar on the Day of Resurrection. Allah is the 

heritage of the heavens and the earth, and Allah is Informed of what ye do.” 

Ali 

“And let not those Who covetously withhold Of the gifts which God hath given 

them of His Grace, Think that it is good for them: Nay, it will be the worse 

For them: Soon shall the things Which they covetously withheld Be tied to 

their necks Like a twisted collar, On the Day of Judgment. To God belongs the 

heritage Of the heavens and the earth: And God is well- acquainted With all 

that ye do.” 

Asad 

“AND THEY should not think- they who niggardly cling to all that God has 

granted them out of His bounty- that this is good for them: nay, it is bad for 

them. That to which they [so] niggardly cling will, on the Day of 

Resurrection, be hung about their necks: for unto God [alone] belongs the 

heritage of the heavens and of the earth: and God is aware of all that you 

do.” 

 Irving 

“Let not those who act niggardly with any of His bounty God has given them 

consider it is better for them: rather it will be worse for them: they will be 

charged on Resurrection Day with anything they were so niggardly about. 

God holds the inheritance of Heaven and Earth: God is Informed about 

anything you do.” 

 Ozek 
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 “And let not those who hoard up that which Allah has bestowed upon them of 

His Bounty think that it is better for them. It is worse for them. That which 

they hoard will be their collar on the Day of Resurrection. Allah‟s is the 

inheritance of the heavens and the earth, and Allah is Aware of what you do.” 

Abdel-Haleem 

 “Those who are miserly with what God has granted them out of His grace 

should not think that it is good for them: on the contrary, it is bad for them. 

Whatever they meanly withhold will be hung around their necks on the Day of 

Resurrection. It is God who will inherit the heavens and earth: God is well 

aware of everything you do.” 

Verse 186 

Source Text 

ٟ  ًؼيشحَ،  ُظزِٕٞ ك٠ أٓٞحٌُْ ٝأٗلغٌْ ُٝظغٔؼٖ ٖٓ حُزيٖ أٝطٞح حٌُظخد ٖٓ هزٌِْ ٖٝٓ حُزيٖ أؽشًٞح أر

َٕ رُي ٖٓ ػضّ حلأٓٞس   ٝإ طقزشٝح ٝطظوٞح كب

Control Text 

“You shall certainly be tried and tested in your wealth and properties and in 

your personal selves, and you shall certainly hear much that will grieve you 

from those who received the Scripture before you (Jews and Christians) and 

from those who ascribe partners to Allȃh: but if you persevere patiently, and 

become Al-Muttaqủn ( the pious- see V, 2:2) then verily, that will be a 

determining factor in all affairs (and that is from the great matters which you 

must hold on with all your efforts).”  

Pickthall 

“Assuredly ye will be tried in your property and in your persons, and ye will 

hear much wrong from those who were given the Scripture before you, and 

from the idolaters. But if ye persevere and ward off (evil), then that is of the 

steadfast heart of things.”  
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Ali 

“Ye shall certainly Be tried and tested In your possessions And in your 

personal selves: and ye shall certainly Hear much that will grieve you, From 

those who received The Book before you (Jews and Christians) And from 

those who Worship many gods. But if ye persevere Patiently, and guard 

Against evil,- then That will be A determining factor In all affairs.”  

Asad 

“You shall most certainly be tried in your possessions and in your persons: 

and indeed you shall hear many hurtful things from those to whom revelation 

was granted before your time, as well as from those who have come to ascribe 

divinity to other things beside God. But if you remain patient in adversity, and 

conscious of Him,- this, behold, is something to set one‟s heart upon.”  

Irving 

“You will be tested by means of your wealth and through your own selves: 

and you hear much abuse from those who were given the Book before you, as 

well as those who associate [others with God]. If you are patient and do your 

duty, that what will determine matters.” 

Ozek  

“You shall certainly be tried in your possessions and in your lives: and you 

shall certainly hear much wrong from those who were given the Book before 

you [Jews and Christians], and from the idolaters. But if you persevere 

patiently, and fear [Allȃh] these are weighty factors in all affairs.”  

Abdel-Haleem 

“You are sure to be tested through your possessions and persons: you are 

sure to hear much that is hurtful from those who were given the Scripture 

before you and from those who associate others with God. If you are steadfast 

and mindful of God, that is the best course.” 
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Verse 191: 

Source Text 

ْ ٝيظلٌشٕٝ ك٠ خِن حُغٔٞحص ٝحلأسك سر٘خ ٓخ خِوض ٛزح حُزيٖ يزًشٕٝ الله هيخٓخ  ٝهؼٞدح  ٝػ٠ِ ؿ٘ٞرٜ

  رخهلا  عزلخٗي كو٘خ ػزحد حُ٘خس

Control Text 

 “Those who remember Allâh (always and in prayer) standing, sitting and 

lying down on their sides, and think deeply about the creation of the heavens 

and earth, (saying): “Our Lord! You have not created (all) this without 

purpose, glory to You! (Exalted are You above all that they associate with 

You as partners). Give us salvation from the torment of Fire.”  

Pickthall 

“Such as remember Allah, standing, sitting, and reclining, and consider the 

creation of the heavens and the earth, (and say): Our Lord! Thou createdst 

not this in vain. Glory be to Thee! Preserve us from the doom of Fire!” 

Ali 

“Men who celebrate The praises of God standing, sitting, And lying down on 

their sides, And contemplate The (wonders of) creation In the heavens and the 

earth, (With the thought):”Our Lord! Not for naught Hast Thou created (all) 

this! Glory to Thee! Give us Salvation from the Penalty Of the Fire.” 

 Asad 

 “[and] who remember God when they stand, and when they sit, and when 

they lie down to sleep, and [thus] reflects on the creation of the heavens and 

earth: “Our Sustainer! Thou hast not created [aught of] this without meaning 

and purpose. Limitless art Thou in Thy glory! Keep us safe, then, from 

suffering through fire.” 

 Irving 
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“who remember God while standing, sitting, and [lying] down on their sides, 

and mediate on the creation of Heavens and Earth [by saying]: “Our Lord, 

You have not created this in vain! Glory be to You! Shield us from the torment 

of Fire.” 

 Ozek 

 “Those that remember Allah standing, sitting and lying down, and mediate 

upon the creation of the heavens and the earth. “Our Lord! You have not 

created this in vain. Transcendent are You! So protect us from the torment of 

Fire!” 

 Abdel-Haleem 

 “who remember God standing, sitting, and lying down, who reflect on the 

creation of the heavens and earth: „Our Lord! You have not created all this 

without purpose- You are far above that! So protect us from the torment of the 

Fire.” 

Verse 192: 

Source Text 

  سر٘خ اٗي ٖٓ طذخَ حُ٘خس كوذ أخضيظٚ ٝٓخ ُِظخُٔيٖ ٖٓ أٗقخسٍ 

Control Text 

 “Our Lord! Verily, whom You admit to the Fire, indeed, You have disgraced 

him: and never will the Zâlimûn (polytheists and wrong- doers) find any 

helpers.” 

Pickthall 

“Our Lord! Whom Thou causest to enter the Fire, indeed Thou hast 

confounded. For evil-doers there will be no helpers.” 

Ali  
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 “Our Lord! Any whom Thou Dost admit to the Fire, Truly Thou coverest with 

shame, And never will wrong-doers Find any helpers!”  

Asad 

“O Our Sustainer! Whomsoever Thou shalt commit to the fire, him, verily, 

wilt Thou have brought to disgrace [in this world]: and such evildoers will 

have none to succour them.” 

Irving 

 “Our Lord, anyone You sentence to the Fire, You will humiliate. Wrongdoers 

will have no supporters.” 

Ozek 

 “Our Lord! Those whom You will admit to the Fire, You have humiliated 

them. For the unjust there are no helpers.” 

Abdel-Haleem 

“Our Lord! You will truly humiliate those You commit to the Fire. The 

evildoers have no one to help them.” 

Verse 196: 

Source Text 

  لا يـشٗي طوِذ حُزيٖ ًلشٝح ك٠ حُزلاد

Control Text 

 “Let not the free disposal (and affluence) of the disbelievers throughout the 

land deceive you.” 

Pickthall 
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“Let not the vicissitude (of success) of those who disbelieve, in the land, 

deceive thee (O Muhammad).” 

Ali 

 “Let not the strutting about of the Unbelievers Through the land Decieve 

thee.” 

 Asad 

“LET IT NOT deceive thee that those who are bent on denying the truth seem 

to be able to do as they please on earth.” 

 Irving 

 “Do not let it deceive you how those who disbelieve bustle about the land.” 

 Ozek 

 “Let not the strutting of the disbelievers in the land beguile you.” 

Abdel-Haleem 

 “[Prophet], do not be deceived by the disbelievers‟ [lucrative] trading to and 

fro in the land.” 

3 Sûrat Yûsuf (Prophet Joseph) 

Verse 1: 

Source Text 

  أُش طِي آيخص حٌُظخد حُٔزيٖ

Control Text 

 “Alif-Lâm-Râ [These letters are one of the miracles of the Qur‟ân, and none 

but Allâh (Alone) knows their meanings]. These are the Verses of the Clear 
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Book( the Qur‟ân that makes clear the legal and illegal things, laws, a 

guidance and a blessing).” 

Pickthall 

“Alif Lam Ra. These are verses of the Scripture that maketh plain.” 

Ali 

 “Alif Lam. Ra. These are The symbols (or Verses) Of the Perspicuous Book.” 

 Asad 

“Alif Lam Ra.” THESE ARE MESSAGES of a revelation clear in itself and 

clearly showing the truth.” 

Irving 

 “A. L. R. These are verse from the Clear Book.” 

 Ozek 

“Alif.Lam.Ra. These are the signs [or “the verses”] of the Manifest Book.”  

 Abdel-Haleem 

“Alif Lam Ra. These are the verses of the Scripture that makes things clear.” 

Verse 2: 

Source Text 

  اٗ خ أٗضُ٘خٙ هشءحٗخ  ػشريخ  ُؼٌِْ طؼوِٕٞ

Control Text 

 “Verily, We have sent it down as an Arabic Qur‟ân in order that you may 

understand.” 
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Pickthall 

“Lo! We have revealed it, a lecture in Arabic, that ye may understand.” 

Ali 

“We have sent it down As an Arabic Quran, In order that ye may Learn 

wisdom.” 

Asad 

“Behold, We have bestowed it from on high as a discourse in the Arabic 

tongue, so that you might encompass it with your reason.” 

Irving 

“We have sent it down as an Arabic reading so that you may reason.” 

Ozek 

“We have sent it down as an Arabic Quran, which you may understand.” 

Abdel-Haleem 

“We have sent it down as an Arabic Qur‟ân so that you [people] may 

understand.” 

Verse 8: 

Source Text 

ٍٍ ٓزيٖ ار هخُٞح ُيٞعق ٝأخٞٙ أكذ ا٠ُ أري٘خ ٓ٘خ ٝٗلٖ ػقزشٌ  ٕ  أرخٗخ ُل٠ ملا ا   

Control Text 

“When they said: “Truly, Yûsuf (Joseph) and his brother (Benjamin) are dear 

to our father than we, while we are a strong group. Really, our father is in a 

plain error.” 
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Pickthall 

“When they said: “Joseph and his brother are dear to our father than we are, 

even though we are a closed group. Our father is clearly mistaken.” 

Ali 

 “They said: “Truly Joseph and his brother are loved more by our father than 

we: But we are a goodly body! Really our father is obviously wandering (in 

his mind)!” 

Asad 

“Now, [Joseph‟s brothers] spoke [thus to one another:] “Truly, Joseph and 

his brother [Benjamin] are dearer to our father than we, even though we are 

so many. Behold, our father is surely suffering from an aberration!” 

 Irving 

“When they said: “Joseph and his brother are dear to our father than we are, 

even though we are a closed group. Our father is clearly mistaken.” 

Ozek 

 “They said [to each other]: “Surely Joseph and his [full] brother [Benjamin] 

are dearer to our father than ourselves, although we are numerous. Our 

father is indeed in manifest error.”  

 Abdel-Haleem 

“The brothers said [to each other], “Although we are many, Joseph and his 

brother are dearer to our father than we are-Our father is clearly in wrong.” 

Verse 10: 

Source Text 

هخثَ ْٜٓ٘ لا طوظِٞح يٞعق ٝأُوٞٙ ك٠ ؿيخرض حُـذ يِظوطٚ رؼل حُغيخسس إ ً٘ظْ كخػِيٖ هخٍ   
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Control Text 

“One from among them said: “Kill not Yusuf (Joseph), but if you must do 

something, throw him down to the bottom of a well: he will be picked up by 

some caravan of travellers” 

Pickthall 

 “One among them said: “Kill not Joseph but, if you must be doing, fling him 

into the depth of pit: some caravan will find him.”  

Ali 

 “Said one of them: “Slay not Joseph, but if ye must do something, throw him 

down to the bottom of the well: he will be picked up by some caravan of 

travellers.” 

Asad 

“Another of them said:” Do not slay Joseph, but rather- if you must do 

something –cast him into the dark depths of this well, [whence] some caravan 

may pick him up.” 

Irving 

 “One among them spoke up and said: “Don‟t Kill Joseph, toss him into the 

bottom of the cistern: so some travellers may pick him up, if you must do 

something.” 

Ozek 

“One of them said: “Do not kill Joseph, but cast him into the depth of the pit; 

some caravan will find him, if you must do something!”  

Abdel-Haleem 

 “[Another of them] said, „Do not kill Joseph, but, if you must, throw him into 

the hidden depths of a well where some caravan may pick him up.” 
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Verse 14: 

Source Text 

اٗخ ارح  ُخخعشٕٝ هخُٞح ُجٖ أًِٚ حُزثذ ٝٗلٖ ػقزشٌ    

Control Text 

 “They said: “If a wolf devours him, while we are a strong group, (to guard 

him), then surely, we are the losers.” 

Pickthall 

 “They said, “If the wolf should devour him, when we are (so strong) a band, 

then surely we should have already perished.” 

Ali 

 “They said: if the wolf were to devour him while we are (so large) a party, 

Then should we indeed (First) have perished ourselves.” 

Asad 

“Said they: “Surely, if the wolf were to devour him notwithstanding that we 

are so many-then, be-hold, we ought ourselves to perish.” 

Irving 

“They said: “How could a wolf eat him, when we are a closed group? Then, 

we would be losers!” 

Ozek 

They said: “if the wolf devour him while we are numerous, then we should 

surely be losers!” 

Abdel-Haleem 
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“They said: “If a wolf were to eat him, when there are so many of us, we 

would truly be losers!” 

Verse 22: 

Source Text 

ُٔلغ٘يُٖٝٔخ رِؾ أؽذٙ آطي٘خٙ كٌٔخ  ٝػِٔخ  ًٝزُي ٗـضٟ ح   

Control Text 

 “And when he [Yusuf (Joseph)] attained his manhood, We gave him wisdom 

and knowledge (the Prophethood): thus We reward the Muhsinûn (doers of 

good).”  

Pickthall 

“And when he reached his prime, We gave him wisdom and knowledge: Thus 

We reward the good.” 

 Ali 

“When Joseph attained his full manhood, We gave him power and knowledge: 

thus do We reward those who do right.” 

Asad 

“And when he reached full manhood. We be-stowed upon him the ability to 

judge [between right wrong], as well as [innate] knowledge: for thus do We 

reward the doers of good.” 

Irving 

 “When he became of age, We gave him discretion and knowledge: thus We 

reward those who act kindly.” 

Ozek 
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“And when Joseph reached his full manhood, We bestowed on him wisdom 

and knowledge. Thus do We reward those who act with excellence.” 

Abdel-Haleem 

“And when he reached maturity, We gave him judgement and knowledge: this 

is how We reward those who do good.” 

Verse 24: 

Source Text 

غٞء ٝحُللؾخء اٗٚ ٖٓ ػزخدٗخ ٟ رشٛخٕ سرٚ، ًزُي ُ٘قشف ػ٘ٚ حُأُٝوذ ٛٔض رٚ ْٝٛ رٜخ ُٞلا إٔ س

  حُٔخِقيٖ

Control Text 

 “And indeed she did desire him, and he would have inclined to her desire, 

had he not seen the evidence of his Lord. Thus We warded off evil and sexual 

misconduct from him. He was one of Our sincere servants.”  

Pickthall 

“She verily, desired him, and he would have desired her, if it had not been 

that he saw the argument of his Lord. Thus it was, that We might ward off 

from him evil and lewdness. Lo! He was one of Our chosen slaves.”  

Ali 

“And (with passion) did she desire him, and he would have desired her, but 

that he saw the evidence of his Lord: thus (Did We order) that We might turn 

away from him (all) evil and shameful deeds: For he was one of Our servants, 

Sincere and purified.” 

Asad 

 “And, indeed, she desired him, and he desired her; [and he would have 

succumbed] had he not seen [in this temptation] an evidence of his 
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Sustainer‟s truth: thus [We willed it to be] in order that We might avert from 

him all evil and all deeds of abomination - for, behold, he was truly one of 

Our servants.” 

Irving 

 “She kept him on her mind, while he would have had her on his, had it not 

been that he saw a proof from his Lord. Thus it was, that We might turn away 

from him evil and illegal sexual intercourse. Surely, he was one of Our chosen 

(guided) slaves.” 

Ozek 

 “She moved towards him and he moved toward her, but he saw the sign of his 

Lord. Thus We warded off from him indecency and evil, for he was one of our 

servants, whom we chose to be most purified.” 

Abdel-Haleem 

 “She made for him, and he would have succumbed to her, if he had not seen 

evidence of his Lord- We did this in order to keep evil and indecency away 

from him, for he was truly one of Our chosen servants.” 

Verse 31: 

Source Text 

ُٜٖ ٓظٌجخ  ٝءأطض ًَ ٝحكذسٍ ٜٖٓ٘ عٌي٘خ  ٝهخُض أخشؽ ػِيٜٖ،  هِٔخ عٔؼض رٌٔشٖٛ أسعِض اُيٚ ٝأػظذص

ٌْ  ػ لله ٓخ ٛزح رؾشحَ إ ٛزح الا ِٓيٌ خكِٔخ سأي٘ٚ أًزشٗٚ ٝهطؼٖ أيذيٜٖ ٝهِٖ ك ًشي   

Control Text 

 “So when she heard of their accusation, she sent for them and prepared a 

banquet for them: she gave each one of them a knife (to cut the foodstuff 

with), and she said [(to Yủsuf (Joseph)]: “Come out before them. Then when 

they saw him, they exalted him (at his beauty) and (in their astonishment) cut 
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their hands. They said: “How perfect is Allâh (or Allâh forbids)! No man is 

this! This is none other than a noble angel!”  

Pickthall 

 “And when she heard of their sly talk, she sent to them and prepared for them 

a cushioned couch (to lie on it at the feast) and gave every one of them a knife 

and said (to Joseph): Come out unto them! And when they saw him, they 

exalted him and cut their hands, exclaiming: Allah Blameless! This is not a 

human being. This is no other than some gracious angel!”  

Ali 

 “When she heard Of their malicious talk, She sent for them And prepared a 

banquet For them: she gave Each one of them a knife: And she said (to 

(Joseph): “Come out before them. When they saw him, They did extol him, 

and (in their amazement) cut their hands: they said, “God preserve us! No 

mortal is this! This is none other than a noble angel!”  

Asad 

 “Thereupon, when she heard of their malicious talk, she sent for them and 

prepared for them a sumptuous repast, and handed each one of them a knife 

and said [to Joseph]: “Come out and show thyself to them. And when the 

women saw him, they were greatly amazed at his beauty, and [so flustered 

were they that] they cut their hands [with their knives], exclaiming, “God 

save us! This is no mortal man! This is nought but a noble angel!” 

Irving 

 “When she heard about their remarks, she sent for them and prepared a 

party for them. To each one of them she gave a knife. She told [him]: “Come 

out to [see] them!” When they saw him, they praised him and cut their hands. 

They said: “God forbids! This is no human being, this is simply a noble 

angel!”  
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Ozek 

 “When she heard of their malicious talk, she invited them and prepared a 

banquet for them: she gave each one of them a knife and said [to Joseph]: 

“Come out before them!” When they saw him, they were amazed at him and 

cut their hands, exclaiming “Allah forbid! This is no human being, this is but 

a noble angel.”  

Abdel-Haleem 

“When she heard their malicious talk, she prepared a banquet and sent for 

them: giving each one of them a knife, She said to Joseph, “Come out and 

show yourself to them! And when the women saw him, they were stunned by 

his beauty, and cut their hands, exclaiming, “Great God! He cannot be 

mortal! He must be a precious angel!” 

Verse 65: 

Source Text 

دص اُي٘خ ٝٗٔيش ، هخُٞح يخ أرخٗخ ٓخ ٗزـ٠ ٛزٙ رنخػظ٘خ س ُٝٔخ كظلٞح ٓظخػْٜ ٝؿذٝح رنخػظْٜ سدص اُيْٜ

ٌَ يغيشٌ    أِٛ٘خ ٝٗللع أخخٗخ ٝٗضدحد ًيَ رؼيشٍ، رُي ًي

Control Text 

 “And when they opened their bags, they found their money had been returned 

to them. They said: “O our father! What (more) can we desire? “This is our 

money which has been returned to us: so we shall get (more) food for our 

family, and we shall guard our brother and add one more measure of a camel‟s 

load. This quantity is easy (for the king to give).” 

Pickthall 

 “And when they opened their belongings, they discovered that their 

merchandise had been returned to them. They said: O our father! What 

(more) can we ask?” Here is our merchandise returned to us: so we shall get 
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provision for our folk, and guard our brother, and we shall have the extra 

measure of a camel (load). This (that we bring now) is a light measure.”  

Ali 

“Then when they opened their baggage, they found their stock-in-trade had 

been returned to them. They said: “O our father! What (more) Can we desire? 

“This, our stock-in-trade has been returned To us: so we shall get (More) 

food for our family: We shall take care of our brother: And add (at the same 

time) A full camel‟s load (of grain To our provision). This is but a small 

quantity. 

Asad 

“Thereupon, when they opened their packs, they discovered that their 

merchandise had been returned to them: [and] they said: “O our father! What 

more could we desire? "Here is our merchandise: it has been returned to us! 

[If thou send Benjamin with us,] we shall [again] be able to bring food for 

our family, and shall guard our brother [well], and receive in addition 

another camel load of grain. That [which we have brought the first time] was 

but scanty measure.” 

Irving 

 “When they opened their baggage, they found that their trading goods had 

been returned to them. They said: “Our father, what more do we desire than 

this?” This merchandise of ours has been returned to us! We shall supply our 

family, look after our brother, and add a camel‟s load [to it] besides: that 

should be such an easy load!” 

Ozek 

“Then when they opened their baggage they found that their merchandise had 

been returned to them. They said, “O our father! What (more) can we ask?” 

Here is our merchandise returned to us. So we shall [again] buy food for our 



  556 

family, and we shall guard our brother, and also add a camel‟s load [of grain 

to our provision]. This [that we bring now] is a small quantity.”  

Abdel-Haleem 

“Then, when they opened their packs, they discovered that their goods had 

been returned to them and they said, “Father! We need no more [goods to 

barter]: look, our goods have been returned to us. We shall get corn for our 

household: we shall keep our brother safe: we shall be entitled to another 

camel-load of grain- an extra measure so easily achieved!” 

Verse 66: 

Source Text 

كِٔخ ءأطٞٙ ٓٞػوْٜ هخٍ الله ػ٠ِ   ُظؤط٠٘٘ رٚ الا إٔ يلخه رٌْهخٍ ُٖ أسعِٚ ٓؼٌْ كظ٠ طئط٠ٗٞ ٓٞػوخ  ٖٓ الله

 ٌَ   ٓخٗوٍٞ ًٝي

Control Text 

 “[Ya‟qûb (Jacob)] said: “I will not send him with you until you swear a 

solemn oath to me in Allᾱh‟s Name, that you will bring him back to me unless 

you are yourselves surrounded (by enemies), And when they had sworn their 

solemn oath, he said: Allȃh is Witness to what we have said.”  

Pickthall 

 “He said: I will not send him with you, till ye give me an undertaking in the 

name of Allah that you will bring him back to me, unless ye are surrounded 

And when they gave him their undertaking, he said: Allȃh is the Warden over 

what we say.” 

Ali 

“ (Jacob) said:” Never will I send him with you until ye swear a solemn oath 

to me, in God‟s name, that ye will be sure to bring him back to me unless ye 

are yourselves Hemmed in (and made powerless) And when they had sworn 
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Their solemn oath, He said: Over All that we say, be God The Witness and 

Guardian!” 

Asad 

“Said [Jacob]:„I will not send him with you until you give me a solemn 

pledge, before God, that you will indeed bring back unto me, unless you 

yourselves be encompassed [by death]! And when they had given him their 

solemn pledge, [Jacob] said: “ God is witness to all that we say!” 

Irving 

“He said: “I will never send him with you, until you give me some assurance 

before God that you will bring him back to me, unless you have been 

ambushed. When they had given him their pledge, he said: God is a Trustee 

for what we say.”  

Ozek 

 “He [Jacob] said: “I will not send him with you until you give me a solemn 

oath by Allah to bring him back to me, unless you are [in some way] 

prevented. And when they had given him their oath, he said, “Allah is witness 

to what we say.” 

Abdel-Haleem 

 “He said: “I will never send him with you, not unless you swear by God that 

you will bring him back to me if that is humanly possible. Then, when they 

had given him their pledge, he said, “Our words are entrusted to God.” 

Verse 84: 

Source Text 

 ٌْ   ٝط٠ُٞ ػْٜ٘ ٝهخٍ يخ أعل٠ ػ٠ِ يٞعق ٝحرينض ػي٘خٙ ٖٓ حُلضٕ كٜٞ ًظي

Control Text 
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 “And he turned away from them and said: “Alas, my grief for Yusuf 

(Joseph)!” And he lost his sight because of the sorrow that he was 

suppressing.” 

Pickthall 

“And he turned away from them and said: Alas, my grief for Joseph! And his 

eyes whitened with sorrow that he was suppressing.” 

Ali 

 “And he turned away from them, and said:” How great is my grief for 

Joseph!” and his eyes became white with sorrow, and he fell into silent 

melancholy.” 

Asad 

“But he turned away from them and said: “O woe is me for Joseph! –And his 

eyes became dim from the grief with which he was filled.” 

Irving 

“He turned away from them and said: “How upset I feel over Joseph!” Both 

his eyes clouded over from sadness, so he choked back his grief.” 

Ozek 

“And he turned away from them saying:” How great is my grief for Joseph” 

And his eyes turned white with the sorrow that he was suppressing.” 

Abdel-Haleem 

“And he turned away from them, saying‟ „Alas, for Joseph!” His eyes went 

white with grief and he was filled with sorrow.” 

Verse 91: 

Source Text 
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  هخُٞح طخلله ُوذ آػشى الله ػِي٘خ ٝإ ً٘خ ُخخهجيٖ

Control Text 

 “They said: “By Allȃh! Indeed Allȃh has preferred you to us, and we 

certainly have been sinners.”  

Pickthall 

They said: By Allah, verily Allah hath preffered thee above us, and we were 

indeed sinful.  

Ali 

“They said: “By God! Indeed Hath God preffered thee Above us, and we 

certainly Have been guilty of sin!” 

Asad 

[The brothers] said: “By God! Most certainly has God raised thee high above 

us, and we were indeed but sinners!”  

Irving 

“They said: “By God, God has preferred you ahead of us, while we have been 

mistaken.”  

Ozek 

 “By Allȃh, they said: “Allȃh has indeed preffered you over us: and we were 

indeed sinful!”  

Abdel-Haleem 

“They said, „By God! God really did favour you over all of us and we were in 

the wrong!”  

4 Sûrat As-Saff (The Row or The Rank): 
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Verse 1: 

Source Text 

  عزق لله ٓخ ك٠ حُغٔٞحص ٝٓخ ك٠ حلأسك ٝٛٞ حُؼضيض حُلٌيْ

Control Text 

 “Whatsoever is in the heavens and whatsoever is on the earth glorifies Allᾱh. 

And He is the All-Mighty, the All-Wise. ” 

Pickthall 

“All that is in the heavens and all that is in the earth glorifieth Allah, the 

Sovereign Lord, the Holy One, the Mighty, the Wise.” 

Ali 

“Whatever is in the heavens and on earth, let it declare the Praises and Glory 

of God: for he is the exalted in Might, the Wise.” 

Asad 

 “All that is in the heavens and all that is on earth extols God‟s limitless 

glory: for He alone is almighty, truly wise!”  

Irving 

“Whatever is in the Heaven and whatever is on Earth celebrates God. He is 

the Powerful, the Wise!” 

Ozek 

 “All that is in the heavens and all that is in the earth glorifies Allah, and He 

is the August, the Wise.”  

Abdel-Haleem 



  561 

 “Everything in the heavens and earth glorifies God-He is the All-Mighty, the 

Wise.” 

Verse 5: 

Source Text 

كِٔخ صحؿٞح أصحؽ الله هِٞرْٜ،  ر هخٍ ٓٞع٠ ُوٞٓٚ يخ هّٞ ُْ طئر٠٘ٗٝ ٝهذ طؼِٕٔٞ أ٠ٗ سعٍٞ الله اُيٌْٝا

  ٝالله لا يٜذٟ حُوّٞ حُلخعويٖ

Control Text 

“And (remember) when Mûsâ (Moses) said to his people: “O my people! Why 

do you annoy me while you know certainly that I am A Messenger of Allâh to 

you? So when they turned away (from the Path of Allȃh), Allȃh turned their 

hearts away (from the Right Path). And Allȃh guides not the people who are 

Fȃsqủn (the rebellious, the disobedient to Allȃh).” 

Pickthall 

“And (remember) when Moses said unto his people: “O my people! Why 

persecute ye me, when you well know that I am Allah‟s messenger unto you? 

So when they went astray, Allah sent their hearts astray. And Allah guideth 

not the evil living folk.” 

Ali 

“And remember, Moses said to his people:” O my people why do ye vex and 

insult me, though ye know that I am the apostle of God (sent) to you? Then 

when they went wrong God let their hearts go wrong. For God guides not 

those Who are the rebellious, transgressors.” 

Asad 

 “Now when Moses spoke to his people, [it was this same truth that he had in 

mind:]” O my people! Why do you cause me grief, the while you know that I 

am an apostle of God sent unto you? And so, when they swerved from the 
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right way, God let their hearts swerve from the truth. For God does not 

bestow His guidance upon iniquitous folk.” 

Irving 

 “Thus Moses told to his folk: “My folk, why do you annoy me? You know I 

am God‟s messenger to you. When they wavered, God let their hearts waver, 

too. God does not guide immoral folk.” 

Ozek 

 “And [remember] when Moses said to his people: ‟O my people, Why do you 

seek to harm me, when you know that I am Allah‟s Messenger to you? So 

when they swerved, Allah let their hearts swerve. Allah does not guide the 

corrupt.” 

Abdel-Haleem 

 “Moses said to his people, „My people, why do you hurt me when you know 

that I am sent to you by God? When they went astray, God left their hearts to 

astray. God does not guide rebellious people.” 

Verse7: 

Source Text 

ػ٠ ا٠ُ حلإعلاّ ٝالله لا يلذ حُوّٞ حُظخُٔيٖٖٝٓ أظِْ ٖٓٔ حكظشٟ ػ٠ِ الله حٌُزد ٝٛٞ يذ   

Control Text 

 “And who does more wrong than the one invents a lie against Allᾱh, while he 

is being invited to Islâm? And Allâh guides not the people who are Zâlimûn 

(polytheists, wrong-doers and the disbelievers).”  

Pickthall 

 “And who doth greater wrong than he who inventeth a lie against Allah when 

he is summoned unto Al-Islâm? And Allah guideth not wrong-doing folk.”  
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Ali 

“Who doth greater wrong than one who invents falsehood against God, even 

as he is being invited to Islâm? And God guides not those who do wrong.”  

Asad 

 “And who could be more wicked than one who invents {such} a lie about {a 

message from} God, seeing that he is {but} being called to self-surrender unto 

Him? But God does not bestow His guidance upon evil- doing folk.” 

Irving 

“Who is more in the wrong than someone who invents a lie about God while 

he is being invited to [embrace] Islâm? God does not guide such wrong-doing 

folk.” 

Ozek 

 “And who is more wicked than the man who invents a falsehood about Allah 

when called to Islâm? Allah does not guide the unjust.”  

Abdel-Haleem 

 “Who could be more wrong than someone who invents lies against God, 

when called to submit to Him? God does not guide the wrong-doers.” 

5 Sûrat Al-Ikhlȃs (The 112
th

 Chapter) 

Verse 1: 

Source Text 

  هَ ٛٞ الله أكذٌ 

Control Text 

 “Say (Muhammad ) “He is Allâh, (the) One.”  

http://ar.wikipedia.org/w/index.php?title=%D9%85%D9%84%D9%81:Mohamed_peace_be_upon_him.svg&filetimestamp=20070428101651
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Pickthall 

 “Say: He is Allah, the one!.” 

Ali 

“Say: He is God, The One and Only.”  

Asad 

 “SAY: He is the One God.”  

Irving 

 “SAY: “God is Unique!”  

Ozek 

 “Say: “He is Allah, is One!” 

Abdel-Haleem 

 “Say, He is God the One.”  

Verse 2: 

Source Text 

  الله حُقٔذ

Control Text 

 “Allâh us-Samad (حُغيذ حُزٟ يقٔذ اُيٚ ك٠ حُلخؿخص)[Allâh-the Self-Sufficient 

Master, Whom all creatures need, (He neither eats nor drinks)].”  

Pickthall 

 “Allah, the eternally Besought of all.” 

Ali 
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“God, the Eternal, Absolute.”  

Asad 

 “God the Eternal, the Uncaused Cause of All Being.”  

Irving 

 “God is the Source [for everything].”  

Ozek 

 “Allah, the eternally Besought!” 

Abdel-Haleem 

              “God the Eternal 


