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Abstract

This paper attempts to analyse some selected morpho-semantic shifts in four English translations of
the Qur’an. The importance of this study lies in the fact that this shift is one of the most recurrent and
rich rhetorical phenomena in the Qur’an. Historically, this phenomenon was not labeled al-iltifat
until the time of ibn al-Mu‘tazz (d. 296/908), but it was given various names, such as al-sarf’, al-
insraf, al-‘udil, al-talawin and mukhalafat muqtada al-zahir. All of these names are now less
common than the term al-iltifat. However, it did not receive a detailed and comprehensive study,
especially in the field of translation, as far as | know, to unveil the aesthetic values and the inimitable
aspects of the Qur’anic discourse. For this reason, this paper aims to evaluate some selected English
translations of the Qur’an, with regard to this kind of shift; to analyse this feature, stylistically and
rhetorically; and, finally, to draw up a suitable and appropriate translation, which neither distorts
the original message nor widens the cultural gap between the SR and the TR.
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- Introduction

This study attempts to analyse morpho-semantic shifts in some selected English translations
of the Qur’an, namely, Ahmad Zidan" and Dina Zidan’s The Glorious Qur’an: Text & Translation
(1991), Taqi al-Din al-Hilali! and Muhammad Muhsin Khan’s Translation of the Meanings of the
Noble Qur’an in the English Language (1996), Muhammad M. Ghali’s Towards Understanding the
Ever-Glorious Qur’an (2003), and M. S. Abdel-Haleem’s The Qur’an: A New Translation (2004).
This necessarily implies a comparative approach to Arabic, i.e., the source language (SL), and
English, i.e., the target language (TL).
- Reasons for choosing the four translations in question

e When rendering this kind of shift into English, the four translators adopt various
strategies, such as within-the-text exegetical explanation, marginal notes or
commentaries, or several different approaches to translation, such as literal, faithful,
semantic, adaptive, free, idiomatic or communicative.

e They are competent in both the SL, i.e., Arabic, and the TL, i.e., English. For example,
Abdel-Haleem, al-Hilali, Ghali and Zidan are native speakers of Arabic with near
native English while Khan, a native speaker of English, masters Arabic as well.

e In rendering the meanings of the Qur’an, the said translators follow the traditional
order of the suras rather than the chronological one.

e Khan and Ghali present to the target reader an English interpretation side by side with
the Arabic text, whereas the translations of Abdel-Haleem and Zidan contain only the
English text;

e All of them are contemporary and their translations are written in modern English,
which reads easily and flows smoothly;

e All of them are eager to address those who do not speak Arabic as a first language,

and those who are curious about the true understanding of Islam, aiming at
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reproducing an appropriate translation of the Quran that is devoid of
‘decontextualisation’, 'misinterpretation’, or 'bias’ (Abdel-Haleem, 2004: xxiv).
e All of them believe that their translations can never be a substitute for the Qur’an, "but
the best expression [they] can give to the fullest meaning” (Abdullah Yusuf Ali, 1946:
iv).
- Morpho-semantic shifts

Morpho-semantic shifts are part of the Qur'anic discourse. That is to say the Qur’anic discourse
abounds in these shifts, which entail change in morphological forms that lead subsequently to change
in their signification, as morphological forms are “both semantically and stylistically motivated”
(Abdul-Raof, 2001: 41).

In the case of the Qur’an, the choice of a certain word in place of another indicates a semantic
value. In other words, the pattern fa®ala, which is to intensify or specialise the meaning of the verb
and the pattern af¢ala, which is to give the verb a factitive sense, indicate morpho-semantic changes.
For instance, the former is for the verb nazzala, i.e., ‘to make (someone/something) go down’
(Thackston, 1994/2000: 162.), while the latter is for the verb anzala, i.e., ‘to cause someone to
go/come down’ (Thackston, 1994/2000: 196-197). Thus, each pattern signifies a certain sense that
cannot be interchangeable by another pattern. Additionally, such changes cannot be easily captured
in translation unless a translator is fully aware of these shifts and their rhetorical purposes.

- Al-iltifat (shift): A historical overview

In this regard, Tabl (1988) believes that these shifts represent some types of what is called in
Arabic al-iltifat, which is regarded as one of the most recurrent and common rhetorical phenomena
in Arabic literature, especially poetry. It was skillfully employed by poets of the pre-Islamic era. The
famous lines of one these poets, Imri? al-Qais, are always quoted to illustrate this feature, as follows:

350y Gl ALy sV ald gl
20 ,Y) el g3 ALK ALTAT il s
33 ol 2 KRS Jels W e Il
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tatawala layluka bil-athmadi...wa-nama al-khaliyyu wa-lam tarqdi
wa-bata wa-batat lahu laylatun....ka-laylati dht al-*airt al-armadi
wa-dhalika min naba’in ja’ani....wa-khabbartuhu an Abi-al-Aswadi
I had a long sleepless night,
Without shutting my eyes;
Unlike the happy-go-lucky,
Who rests peacefully,
But I spent the night;
With weary eyes,
Unable to lie down,
Due to unwelcome news | heard. (Translation is mine)
(Imri? al-Qais' poem, 'Tatawala layluka')
Here, the poet refers to three types of al-iltifat. He focuses on al-khitab (address) in the first line,
describing one’s long sleepless night, as in ‘tazawala layluka’ and ‘wa-lam tarqdi’. Then, he departs
from al-khitab to al-ghaybah (3" person), as in ‘wa batat lahu laylatun’, in the second line. Finally,
he departs from al-ghaybah into al-mutakallim (first person), as in ‘ja’ani’, in the third line (cf. Ibn
Hamza al-°Alawi (d. 749/1348), 1914, II: 140-141; al-Khatib al-Qazwini (d. 739/1338), 2003: 67-74;
Ibn al-Athir (d. 637/1239), 1959, 1I: 167-186).

- Various genres of al-iltifat
Lexically, al-iltifat is derived from the verb “iltafata”, i.e., “to turn right or left” (Ibn al-Athir (d.

637/1239), 1959, II: 167). Technically, according to Ahmad al-Hashimi (1999), the speaker departs
from what is normally expected for some specific considerations required by a specific situation in a
given context (Al-Hashimi, 1999: 239). Thus, according to Tabl (1988: 55), such a departure may
imply one of the following:

1) Shift in Person, including 1%, 2" and 3™ person, as in:

(0-Y :Aadall) ((©) Gl A5 ah S (£) 0l a5 s (V) an S ol S () Gualladl &5y 4 sl
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[al-hamdu lilahi rabbil-Salamin*™ al-rahman al-rahim* malik yawm al-din* iyyaka natbudi wa-
iyyaka nastain] (Q. 1: 2-5). Here, there is a departure from the 3" person inherent in the first three
verses, i.e., ‘al-hamdu lilahi rabbil-*alamin* al-rahman al-rahim* malik yawm al-din', to the 2"
person inherent in the final verse, i.e., ‘iyyvaka na®budi wa-iyyaka nasta®in' (Ibn al-Athir (d. 637/1239),
1959, 1I: 170);

2) Shift in Number, including singular, dual and plural, as in: ('sAlals | e dall (e il () 5
L) (8 :l_asl) [wa-in ta@”ifatani min al-mu’minina iqtatalii fa-aslihii baynahuma ...] (Q. 49: 9).
Here, there is a departure from dual, i.e., t@’ifatani, into plural, i.e., igtatali,

3) Shift in Morphological Patterns, namely in verbs and nouns, leads to a change in lexical meaning,
as in: (7 :padll) (edll adad) 5 06 138 allyl (e &6 ) [L.. galat man anba’aka hadha qala nabba’niya
al-Salimu al-khabir] (Q. 66: 3). Here, there is a shift in anba’a, which is in the measure of afala, and
nabba”a, which is in the measure of faala. Such a shift indicates a semantic value as is shown later;
4) Shift in Articles includes definite, indefinite, addition and omission, as in: (9\3333! RECN bu\
oSGl ) (14 A sY) [innama al-sadagatu lil-fugara’i wa-al-masakini ...] (Q. 9: 60). Here, there is
a departure from one article, i.e., al-lam, as in lil-fugara”, into another one, i.e., al-waw, as in wa-al-
masakin. Although the two articles are similar in general function, they are different in specific
performance;

5) Shift in Syntactic Structure includes a change from the accusative case, e.g., salaman, into the
nominative case, e.g., salamun, as in: (58 a3 A3 JE=UL 18 alle 14145 J)) (Yo ey, [idh
dakhalu “alayhi fa-gali salaman gala salamun gawmun munkarin] (Q. 51: 25); and finally,

6) Shift in Diction lies in the choice or use of words in the Qur’anic discourse. This final type of shift
occurs through using two words that share the central connotation but they differ in their marginal or
contextual connotation or nuances (cf. Ibrahim Anis, 1965, pp. 106-07), e.g., sanah and am, as in:
(Ll Guad ‘Y‘ i il redElias S G 3815) (0 £ 2 all) [wa-lagad arsalna nithan ila gawmihi
fa-labitha fihim alfa sanah illa khamsina ®am] (Q. 29: 14).

- Various names of al-iltifat
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The Arabs were accustomed to departing from al-ghaybah (3" person) to al-khitab (address),
or from al-khitab (address) to al-ghaybah (3" person) to capture the reader’s attention and to refresh
the hearer’s memory (cf. Ibn al-Athir (d. 637/1239), 1959, II: 168). This phenomenon was not labeled
al-iltifat until the time of ibn al-Mu‘tazz (d. 296/908), but it was given various names, such as al-
sarf’, al-insraf, al-‘udiil, al-talawiin and mukhalafat mugtada al-zahir. All of these names are now
less common than the term al-i/tifat (cf. Ibn al-Athir (d. 637/1239), 1959, 1I: 168).

- Statement of the problem

Shift in morphological patterns is one of the most outstanding features in the Qur’anic
discourse. In other words, the Qur’an abounds in various patterns that are motivated, semantically
and stylistically. For instance, there are fa®ala as in nazala; afala as in anzala; faala as in nazzala;
tafa®ala as in tanazzala; tatafa®alu as in tatanazzalu; fatil as in ghafir; fa*°al as in ghaffar; fa“ul as
in ghafiir, etc. Such shifts are not expected to represent any problem if the translator has the ability
to distinguish between them and/or to find adequate equivalents in the target language (TL), capable
of conveying the message without distortion.

In the case of the Qur’an, translators may fail to distinguish between various morphological
forms due to their different linguistic and cultural backgrounds. In this regard, Edward Sapir (1957)
emphasises the discrepancies that exist in languages due to culture. He tries to draw translators’
attention to the fact that culture is an essential element for finding the exact equivalent. He comments,
saying: “No two languages are ever sufficiently similar to be considered as representing the same
social reality [because] the words in which two societies live are distinct worlds” (Sapir, 1957: 69).
Thus, finding identical equivalents is an arduous task since the two languages, namely, the SL and
the TL, differ from each other, linguistically and culturally (Larson, 1984: 153). That is why,
according to Abdul-Raof (2001), “the source language words are often translated by a completely
different set of words” (Abdul-Raof, 2001:6)

- Problems explored

1- Multi-functional patterns
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Some morphological patterns have various meanings or functions. In Arabic, one
morphological pattern may indicate various semantic values. For example, according to Jurji “Atiyya
(n.d., p. 18), the pattern af‘ala may appear to have several functions or purposes, such as al-ta“ddiyah
(transitivity), makan (movement towards a place or destination) and 'declarative’ or ‘estimative’ states.
2- Mono-functional patterns

There are various morphological patterns, such as fa‘lah / fi°lah and mif¢al / mif°al, which
indicate one semantic value. For example, the pattern fa‘lah is termed ism al-marrah (the noun of
instance or occurrence), which indicates the single occurrence of the action or state of the verb, as in
darbah (the act of hitting), jalsah (the act of sitting), and sharbah (the act of drinking), meaning ‘once'
or '‘one time' (Thackston, 1994/2000: 30-31; Ibn al-Nazim (d. 686/1287), 2000: 313).

3- Context-bound morphological shifts

Some morphological patterns change into other forms within the context for some certain
rhetorical considerations. In other words, their meanings are context-bound, as is shown later. For
example, the pattern fai/ may be used to mean either faCil or mafci/ or both of them, depending upon
the context, which determines the intended meaning. Thus, according to “Atiyya (n.d.), such shifts
are not haphazardly used in any natural language, especially Arabic, but they follow a pattern for
some certain considerations, rhetorically, stylistically and semantically (cf. lbn al-Athir, 1959, II:
180).
- Analysis
A- Shifting from fa“il into fa‘al

For example, in Sirat al-Insan (Man), verse no. 3, there is a morphological shift from faCil
into fa“ul, as follows:

(F oY) (17588 )5 18U L) Juldl sl )

[inna hadaynahu al-sabila imma shakira wa-imma kafiira)] (Q. 76:3)

Here, there are two different patterns, i.e., fatil, for the word shakir, and fa‘ul, for kafiir. In

other words, there is a shift in the Qur’anic discourse; it is supposed that the verse reads as follows:

[inna hadaynahu al-sabila imma shakira wa-imma kafira]
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Or
[inna hadaynahu al-sabila imma shakiira wa-imma kafiira]

Here, the reader discovers that there is a shift in the morphological patterns used in the above
verse. In other words, such a shift is rhetorically employed to let the reader think attentively of the
reason behind it. That is why it is considered one of the rhetorical and inimitable aspects of the Qur’an
that cannot be imitated because it is not haphazardly used, but it is functionally employed to convey
a certain message to the recipient (cf. Ibn al-Athir (d. 637/1239), 1959, 1I: 180).

Although the two patterns indicate hyperbole in description, there is wisdom behind shifting
from fa“il into fa‘al. Such wisdom cannot be realized on the surface level, but on the deeper one
instead to apprehend the intended message. To explain the verse, Allah, the Almighty, says that He
showed the way to mankind, and made it clear to them, and, thus, they are free to be grateful or
ungrateful.

As for the wisdom behind such a morphological shift, some exegetes of the Qur’an justify and
explain the reason behind such a shift in the patterns used in the Qur’anic discourse. Al-Qurtubi (d.
671/1272), for example, comments saying that the active participle, i.e., shakir, is rhetorically
employed in the previous verse to indicate that not all the human beings, but a few of them, are
grateful to Allah, the Creator. But, as for the ingratitude and the denial of the blessings granted by
Allah, the hyperbole pattern kafiir is rhetorically employed in the previous verse (al-Qurtubi (d.
671/1272), 2006, XXI: 450). Other exegetes of the Qur’an state that such a pattern suits the majority
who deny the countless blessings of Allah, whereas the pattern shakir suits the minority who thank
Allah and seek His pleasure. That is why the morphological shift is functionally and reasonably used
in the Qur’anic discourse (Abdel-Raof, 2001: 42-43).

- Functionality of the active participle

According to al-Biqa“ (d. 885/1480), the active participle is rhetorically employed without

hyperbole to imply the impossibility of thanking all the countless bounties and blessings of Allah.

Thus, he differentiates between the two epithets of shakir and shakir. To explain, the former is
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semantically used to imply one's permanent and continuous gratitude by the grace of Allah, whereas
the latter is semantically used to imply one's intermittent and random gratitude (XXI: 133-134).
- The Qur’anic relevance theory

In this regard, al-Biqa‘“i (d. 885/1480) maximizes the importance of “ilm mundasabat al-Qur'an
(the Qur’anic relevance theory) in decoding the context of situation and the rhetoric of the Qur’an as
follows:

“ilm munasabat al-Qur'an (the Qur’anic relevance theory) is a branch of knowledge by
which the secrets of its internal arrangement are unveiled or decoded, and which is known
as the secret of rhetoric, aiming at the concordance between the intended meanings and
the context of situation. Its perfection requires being fully aware of the skopos of the sura
under discussion. In doing so, the intentionality of its all sentences will be clearly stated.
Thus, it was of great importance, and it was highly appreciated, due to its close relatedness
to the science of exegesis, which is similar to that of eloquence to syntax. (I: 6)"
(Translation is mine)

According to al-Biqa“t (d. 885/1480), the hyperbole pattern is used to show the inseparable
imperfection of mankind, accompanied by denial and transgression somehow, to be fully aware of
the expected consequences hereof, feeling ashamed of his/her ingratitude as opposed to Allah's
tolerance and forgiveness, and repenting constantly. Also, it may imply that denying one bounty leads
to denying all bounties (XXI: 133-134).

- Rhetoric of the patterns’ arrangement

The verse is finally concluded with shakir, which is in the pattern fatil, first, and, then,
followed by kafiir, which is in the pattern fa®a/, due to the originality of the former and its preference
over the latter. To explain, man is innately created to be grateful to Allah, the Creator. In this regard,

al-Biqa“ (d. 885/1480) quotes a saying of the Prophet (peace be upon him) as follows: "Every child

is innately born with a true faith, i.e., to worship non but Allah Alone, till his/her tongue expresses
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on his/her behalf, either gratefully or ungratefully"¥! (Translation is mine) (XXI: 134). Thus, man is
inherently created to thank the Creator for His countless bounties.
- Relevance-based interpretation

The final part of the verse, i.e., imma shakira wa-imma kafiira, could be variably and flexibly
interpreted within the context. First, this phrase may be interpreted as 'a resumed explanatory phrase’,
which qualifies the first object of the verb hadayndhu, i.e., al-insan, represented in the 3 person
masculine singular object pronoun, i.e., al-ka”. Thus, it means that Allah metaphorically shows the
right path to mankind, who will be divided into two groups: thankful and ungrateful (Ibn Qayyim al-
Jawziyyah (d. 751/1350), n.d., 220).

iN-na hadaynahu
al -i]'sdn

either or

shakiran kafuran

Secondly, it may be interpreted as ‘a resumed explanatory phrase’, which qualifies the second object,
i.e., al-sabil, an accusative masculine noun. Thus, it means that Allah metaphorically shows mankind
the right path, through which s/he is to be thankful, or through which s/he is to be ungrateful (al-
Biqa®1 (d. 885/1480), n.d., XXI: 133-134).

in-na hadaynahu al-sabil

|
leither orl

imma sabilan shakiran imma sabilan kafiiran
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There is another interpretation adopted by al-Zamakhshari (d. 538/1143) for imma al-
tafsiliyyah (an explanatory particle). According to him, it implies the meaning of a circumstantial
condition in the sense of imma shakiran fa-bi-tawfigina, meaning 'in case of being thankful, it's due
to success granted by Allah'; or it may be in the sense of wa-imma kafiiran fa-bi-sii’ ikhtiyarih,
meaning 'in case of being ungrateful, it's due to one's wrong choice' (Ibn ®Ashiir, 2000, XXIX: 376).

Also, according to al-Alasi (d. 1270/1853), this particle is interpreted in accordance with the
ellipsis implicitly embedded in the phrase to be conceived as follows: "imma shakiran fa-muthab,
meaning 'being thankful, you will be rewarded' and wa-imma kafiiran fa-mu‘agab, meaning 'being
ungrateful, you will be punished”” (XXIX: 153).

- Shift from kafira into kafiara

Here, the hyperbole pattern kafiira is functionally employed to maintain fawdsil al-°Ayat
(regular verse endings) (Lucan, 1992: 45) or (refrain verse endings) (EI-Awa, 2006: 23) and to heed
one's attention to the fact that it's rare to come across a fully grateful man, but s/he is to blame in case
of excessive ingratitude (al-Alasi (d. 1270/1853), n.d., XXIX: 153).

In addition, the expression of al-huda (guidance) is associated with al-shukr (thankfulness)
prior to al-kufr (ingratitude), as the former takes precedence over the heart of the guided, especially
after being reminded by Allah that man was nothing before their birth, then Allah created them. To
explain, man is granted the senses of hearing, seeing and the faculty of gaining knowledge, then the
right path is differently shown and clearly distinguished among others to choose freely which one to
take or tread (Qutb, 2003, VI: 3780).

Now, after discussing the reason behind the morphological shift inherent in the above verse,
a close look at the translation of the previous verse reveals the following:

Abdel-Haleem: "We guided him to the right path, whether he was grateful or not" (Q. 76:3).
Zidan: "Indeed, We showed him the way, it is for him whether he is grateful or ungrateful” (Q.
76:3).

Khan: "Verily, We showed him the way, whether he be grateful or ungrateful” (Q. 76:3).
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Ghaéli: "Surely, We have guided him upon the way, whether he be thankful or most disbelieving"
(Q. 76:3).

As for the evaluation of the above translations, the said translators have opted for a different
approach to translation, as shown below:
- Equivalence-oriented approaches

As shown above, it is obvious that the four translators are divided into TWO parties: Abdel-
Haleem, Zidan, and Khan prefer "dynamic equivalence™ (Nida, 1964: 159), which "seeks to render
the original language with a language (words and syntax) in the receiver language that has the same
function as the original™ (Cosgrove & Edgerton, 2007: 39, emphasis in the original), on one hand. In
other words, they seek to express the meaning of the original into clear and contemporary English.
On their part, the importance of this approach lies in its clarity and simplicity; however, interpretive
bias may be closely associated with the TT.
- Exegetical translation

Here, Abdel-Haleem is much influenced by the exegesis of al-Zamakhshari (d. 538/1143),
ignoring the emphasis in the very beginning of the verse inherent in the emphatic particle in-na. For
example, the original does not specify or qualify al-sabil, which is interpreted into "We showed him
(mankind) the route to misery and bliss" by Mujahid, or into "the womb from which a baby emerges"
by Abu Salih and al-Sudiyy, or "We showed him the route to monotheism through obvious signs"
(Translation is mine) (al-Qurtubi (d. 671/1272), 2006, XXI: 449).

Also, Abdel-Haleem renders imma shakira wa-imma kafiira into "whether he was grateful or
not." In doing so, he renders the original in accordance with the ellipted meaning herein, which is
sawd’an kana shakiran aw kana kafiiran as stated by al-Zamakhshari (d. 538/1143) and al-Shawkani
(d. 1250/1834). Although his rendition is grammatically and semantically acceptable, it's not accurate
in accordance with the original. It does not show the grandeur and rhetoric of the original inherent in

the morphological shift from faCil into fa‘al, exemplified by kafiira instead of kafira. Here, he
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sacrifices the rhetorical considerations for the norms of the target language, through which he fails to
express the original professionally.

As for Zidan and Khan, they feel satisfied to render shakir and kafiir into ‘grateful’ and
‘ungrateful’ respectively. In doing so, they fail to distinguish between the two forms in English and
overlook the rhetorical and semantic effectiveness inherent in their morphological shift, i.e., from
fatil into fa“ul.

- Tense incoherence

Zidan's translation seems to be grammatically incoherent. He uses the past tense in the first
part of the verse, as in 'Indeed, We showed him the way', whereas he uses the present tense in the
second part, as in 'it is for him whether he is grateful or ungrateful’. According to the exegeses, the
verse refers to the predestination and origin of humanity and reminds mankind of their pre-creation
process. Thus, the suitable tense is the past simple tense. Conversely, Khan and Ghali avoid the
contradiction inherent in tenses. They choose an ambiguous tense, i.e., 'verb to be', which may be
interpreted as a present or a past tense.
- Wordiness

As for Zidan, it seems that he sacrifices the target text for the original; he typically adheres to
the exegeses of the Qur’an, which explains the ellipted meaning inherent in the original. He interferes
in the translation by adding the clause 'it is for him'. It is unnecessary added to the target text, as it is
repetitive as opposed to the first half of the verse itself. For example, al-Qurtubi, in this regard, points
out: hadaytuhu al-sabil wa-lil-sabil wa-ila-al-sabil, 'literally, 1 showed him the way, or for the way,
or to the way' (al-Farra” (d. 207/822), 1983), Ill: 214).

On the other hand, GhalT prefers "formal equivalence” (Nida, 1964: 159), or "formal closeness"
(Chan & Pollard, 1995/2001: 1037), which is meant to "represent each word by its literal equivalent
in the receiver language and to reproduce the syntax of the original as far as the receiver language
permits without awkwardness™ (Cosgrove & Edgerton, 2007: 39). In such a translation, the focus of

his attention is to render the original as close as possible into English and/or to "find the closest
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possible equivalent" (Nida, 1964: 159). On his part, the importance of this approach lies in its
closeness to the original; however, verbatim can lead to misunderstanding of the meanings of the
Qur’an. Here, the word kafir is derived from al-kufr, that is, the opposite of al-shukr (gratitude or
thankfulness). It indicates juhiid al-ni°mah (ingratitude) (Ibn Manzar (d. 711/1311), 1980, V: 3897).
In this regard, according to scholars, al-kufr is of four kinds:
1) Kufr inkar indicates "the denial, or disacknowledgment, of God with the heart and the tongue,
having no knowledge ... of the unity of God";
2) Kufr juhiid indicates "the acknowledgment with the heart without confessing with the tongue™;
3) Kufr al-muanadah indicates "the knowledge of God with the heart, and confession with the
tongue, with refusal to accept [the truth]™;
4) Kufr al-nifag indicates "the confession with the tongue with disbelief in the heart" (Ibn

Manzir (d. 711/1311), 1980, V: 3897-3898; Lane, 1968, VII: 2621).

Accordingly, the intended meaning is kufr juhiid in conformity with the contextual clues
inherent in its opposite, i.e., shakir. Thus, it is not kufr inkar as Ghali presupposes in his rendition. In
doing so, he contorts the intended message. Additionally, he renders in-na hadaynahu al-sabila into
"Surely, We have guided him upon the way." Thus, his translation seems ungrammatical.

- Proposed translation

Here, the suitable strategy to achieve "the principle of equivalent effect” (Chan & Pollard,
1995/2001: 231) is to adopt an exegetical approach. To explain, a translator may render the Qur’an
in accordance with a certain exegesis to convey the message properly and to avoid translation loss.
As for the previous verse, the following proposed translation may be used to make up for the desired
effect based upon the exegeses of al-Aliist and Zamakhsharf:

[Verily, We showed mankind the path, through which s/he will be either thankful, due to success
granted by Allah, or ungrateful, due to her/his wrong choice.]
B- Shifting from fa‘il into fi°la
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For example, in Sarat al-Najm (Star), verse no. 22, there is a morphological shift from 7zl
into fi‘la, as follows:

(7Y ceal) (5 4akd 13 el
[tilka idhan gismatun diza] (Q. 53:22)

Similarly, al-TabarT (d. 310/923) has an explanation regarding the reference of tilka idhan. He
makes a connection between the preceding verse, i.e., a-lakum al-dhakaru wa-lahu al-untha, and the
verse under discussion. He says that the verse may be interpreted as follows: "Do you [disbelievers]
claim that males, you like, belong only to you, and females, you dislike, to Allah. Sure, your claim is
unfair" (al-TabarT (d. 310/923), 2001, XXII: 51).

- Multi-layered interpretation

Here, the verse tilka idhan gismatun diza can be interpreted in accordance with the preceding
verse, both on the lexical level and on the semantic level as well. On the lexical level, tilka idhan
gismatun diza begins with a feminine singular demonstrative pronoun, i.e., tilka, which could be
syntactically associated with the final word of the preceding verse, i.e., al-untha, meaning tilka al-
nisbah. It is the closest referent within the context, and it is also followed by feminine sequences, i.e.,
gismah and diza, as contextual evidence from which such an interpretation is inferred. Thus, it can be
lexically interpreted as follows: "Do you preferably attribute males to you and undesirably attribute
females to Allah? Indeed, attributing females to Allah is unjust, deniable, and incorrect.” Here, tilka
is associated with nisbatu al-banti li-Liah (attributing only females to Allah). This meaning is
expressed in other situations in the Qur’an. For example, in Siirat al-Nahl (the Bees), it reads:
[wa-yaj°aliina li-Liahi al-banati subhanahu wa-lahum ma-yashtahin] (Q. 16:57)

[wa-yajCaliina li-LlGhi ma-yakrahiina wa-tasifu alsinatunum al-kadhiba anna lahum al-husna la-
jarama anna lahum al-nara wa-annahum mufratin] (Q. 16:62)
On the semantic level, the meaning of tilka idhan gismatun diza is closely dependent on that

of the preceding interrogative verse, i.e., “alakum al-dhakaru wa-lahu al-untha? To explain, the
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demonstrative pronoun singles out gismatun diza, which is the unjust share or division the
disbelievers claimed" (cf. Ibn ¢Ashiir, 2000, XXVII: 106).
- Examples explained

In this regard, Ibn al-Athir (d. 637/1239) differentiates between al-ma’ani (meanings) and al-
ta’wil or al-haml (interpretation). According to him, the former is simple and clear. It is easily
understandable, whereas the latter is hidden and ambiguous, and it, thus, should be accompanied by
contextual evidence.

To support this explanation, Ibn al-Athir (d. 637/ 1239) gives an example from the Qur’an.

As for al-ma”ani (meanings), he rounds off as follows:
The verse wa-thiyabaka fa-tahhir (Q. 74:4), meaning "And cleanse your garments”, is very clear, and
not ambiguous. The word thiyabaka (garment/clothing) does not need to be explained in other words,
or to be differently interpreted. According to him, the meaning is simply grasped from the text in
accordance with their surface usage, which is a criterion for understanding the intended meaning (lbn
al-Athir (d. 637/1239), 1959, I: 62).

As for al-ta’wil (interpretation) or al-ham! (syllepsis or semantic approximation) (Baalbaki,
2008: 280), he explains how the same verse could be differently or contradictorily interpreted in
comparison with the collocated lexical items. To explain, the word thiyabaka, which simply means
'your garment' is interpreted as "your heart." Here, it is figuratively and symbolically interpreted. But,
Ibn al-Athir (d. 637/1239) comments that al-mu”awwil (the interpreter) should provide evidence, and
his interpretation should be grounded, as his/her interpretation violates the surface meaning induced
by the given lexical items (I: 62).

Accordingly, the contextual relatedness between any two successive verses is essential in
grasping the intended meaning. In this regard, al-Zarkashi (d. 794/1391) elaborates on the concept of
connectedness as follows:

A meaning, linking two verses together, may be general or specific, intellectual, or

sensuous, or unreal, or of any other type of relationship. It could be termed as al-talazum

36



al-dhihnt (a mental concurrence), indicating a cause-and-effect, or reason-and-

consequence relationship, or two analogues, or two antonyms, or the like. Or, it could be

also termed as al-talazum al-kharijt (a propositional concurrence) inherent in a subject-

to-predicate relationship."! (Trans. by El-Awa, with some modifications of mine, p. 9)

35)
- Identifying the authoritative voice'™

Here, this verse is preceded by a rhetorical question, inherent in [2alakum al-dhakaru wa-lahu

al-untha?] (Do males, the superior gender in your view, belong to you, and females, the inferior
gender in your view, to Allah?). This rhetorical question shows how the disbelievers were unfair, and
their argument seems illogical, as Allah (glory be to Him) has neither a child nor a concubine (Q.
72:3). He is the only Creator of everything and the All-Omniscient (Q. 6:101). Thus, it is functioned
to emphasise and negate their assumption and their lies. Also, it is followed by a reprehensibly
authoritative voice inherent in [in hiya illa asma’iin sammaytumitha antum wa-aba’itkum ma-anzala
Allahu bi-ha min sultan] (Sure, those idols are mere names, with no real existence, both you and your
forefathers have fabricated) to refute their false assumption (al-Biqa“ (d. 885/1480), n.d., XIX: 59-

60).

- Al-ihtibak (reciprocal ellipsis)*

Lexically, al-ihtibag is derived from habaka al-shay’, meaning 'to hold or tighten firmly', and
habaka al-thawb, meaning 'to interweave artistically', and habaka amrahu, meaning 'to behave
reasonably’ (cf. al-Mu‘jam al-Wasit, 2004; al-Razi (d. 666/1268), 1986).

Technically, it is a type of ellipsis employed in an utterance, which entails two-relevant-and-
coherent antitheses. One is explicitly stated, whereas the other is implicitly and elliptically omitted,
due to its implication expressed by its counterpart (cf. al-ZamakhsharT (d. 538/1143), 1998, I1l: 129;

al-Biqa‘t (d. 885/1480), n.d., IV: 263).
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Thus, it is a linguistic device, employed extensively in the Qur’an, as a distinguishing feature,
rhetorically and stylistically-motivated. It is peculiar to Arabic in general and the Qur’an in particular,
purposefully to avoid redundancy and to stir one's enthusiasm towards understanding the intended
message. In other words, brevity in structure and emotive effectiveness in style are intentionally
oriented (cf. al-Zamakhshart (d. 538/1143), 1998, I1I: 129; al-Biga“t (d. 885/1480), n.d., IV: 263).

According to al-Biqa“t (d. 885/1480) (XIX: 59), the verse entails iitibag, in which the verse
tilka idhan gismatun diza is explicitly mentioned to indicate two elliptical utterances in two relevant
given situations, i.e., first, worshipping false goddesses other than Allah and, secondly, attributing
only females to Allah. To explain, on the deeper level, the verses can be read, as follows:
[a-fara’aytum al-Lat wa-al-‘Uzza** wa-Manat al-thalithata al-ukhra allati itakhadhtumitha aliha
min din Hlah]¥ (Q. 53:19-20)

[tilka al-asnam allati itakhadhtumitha aliha min din Illah idhan gismatun diza] (Q. 53:22)

My translation: (Do you consider al-Lat, al-°Uzza, and the third one, i.e., Manat, deities other than

Allah?) (Q. 53:19-20)

(Nay! These idols you consider goddesses other than Allah are indeed nothing but a false allegation.)
(Q. 53:22)

Here, the feminine demonstrative pronoun, i.e., tilka, is rhetorically functioned, either to refer
to the immediate preceding feminine referent, i.e., the third Manat, or to all the preceding feminine
referents, i.e., al-Lat, al-°Uzza, and Manat. All these deities the disbelievers intentionally feminized
to allegedly assume their similitude to the effeminacy of the angels, let alone their claim that the
angels are the daughters of Allah (al-Biga“t (d. 885/1480), n.d., XIX: 59).

[a-lakum al-dhakaru duna al-untha min al-khalg wa-lahu al-untha duna al-dhakar min al-khalq]

(Q.53:21)
[tilka al-nisbah idhan gismatun diza] (Q. 53:22)

My translation: (Do you attribute only male creatures, and not females, to you? And attribute female

creatures, and not males, to Allah?) (Q. 53:21)

38



(Nay! Such an attribution is indeed illogical.) (Q. 53:22)

Here, tilka, the feminine demonstrative pronoun, is rhetorically functioned either to refer to
the immediate preceding feminine referent, i.e., al-untha (female), or to the attribution of the two
genders, i.e., gismah (division).

Thus, this linguistic device is rhetorically functioned here to negate the two allegations of the
disbelievers. Furthermore, it is stylistically employed to avoid unnecessary or wordy phrases and stir
up the recipient's attention, being fully aware of the given context and the intended message (al-Biqa‘t
(d. 885/1480), n.d., XIX: 59).

- Apparently thematic disconnectivityxiii

Unfamiliarity with the norms of any language in general and Arabic in particular results in
misunderstanding and, thus, false assumptions related to form and content. For instance, in the case
of the Qur’an, it is arguably said that the Qur’an lacks coherence, due to "misplacements occurred
during the process of editing the text” (EI-Aw, 2006: 18), as claimed by Richard Bell (1991, I: xx)*",
or connectivity, and abounds in ambiguity. But in reality this is not true, as the Qur’an
communicatively addresses all humanity, in a highly literary style of language, imbued with a deep
understating of its sublime techniques, challenging Quraysh, the people of rhetoric and poetry, to
provide similar eloquent work (EI-Aw, 2006: 36-37).

So convincing was the view of al-Biqa“i, revolving around the impossibility of understanding
the Qur’an in isolation of the order of verses, namely consecutive ones (Sperber & Wilson,
1986/1995: 200). In this regard, according to him, one's inability to 'uncover the implicit implications'
and 'the fabulous meanings' is due to one's failure to realize the connectivity of the verses of the
Qur’an (El-Awa, 2006: 16).

- Specialty of Qur'anic words

Through an attentive reading of the Qur’an, uniqueness and adequate choiceness of wording

are the salient features of such a religious text. Here, the suitable choice of diza, morphologically,

orthographically and phonologically, obviously shown in its weird combination of al-dad and al-zar,
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resulting in difficulty in pronunciation, matches the context of situation. Its uniqueness is shown
through its first mention throughout the Qur’an. Therefore, its unique and single use indicates the
oblique and odd stance adopted by the disbelievers, touching upon their unfair and illogical
allegations.

- Context-based relevance

Most commentators of the Qur’an consensually agree that the word diza is of the measure
fi°la, like dhikra; it is an infinitive noun, from which the verb da’aza, which means he deviated from
the right course, or he acted unjustly, wrongfully, or injuriously (cf. Ibn Manzar (d. 711/1311), 1980,
XXVIII: 2540-2541; Lane, 1968, V: 1759-1760; al-Razi (d. 604/1207), 1981, XXVIIIL: 298; al-
Qurtubi (d. 671/ 1272), 2006, XX: 37-38).

Accordingly, diza is used to indicate hyperbole instead of da”izah. Similarly, it is commonly
said and also known that adwazu is more symbolic than da”iz, and diza is more symbolic than da”izah
(al-Razi (d. 604/1207), 1981, XXVIII: 298).

Abdel-Haleem: That would be a most unjust distribution!!
Zidan: This is indeed an unjust division;

Khéan: That indeed is a division most unfair!

Ghali: Lo, that were (really) a division most unreasonable.

As for the evaluation of the above translations, the said translators have opted for a different
approach to translation. Here, the translators are divided into two categories; for instance, Khan and
Ghali adopt a semantic approach, which is "usually more awkward" as it is a "source language-biased"
(Newmark, 1991: 12). They adhere literally to the word order of the original. They, for instance,
render gismatun diza into "a division most unfair”, by Khan, and "a division most unreasonable", by
Ghali, respectively. In doing so, they ignore the norms of the TL, maximizing the importance of the

norms of the SL. Thus, although it seems to be ‘faithful’, it is 'more literal’, for ‘the equivalent effect'

! Because the pagan Arabs regarded daughters as a humiliation, the Qur'an argues with them according to their own logic
that it was particularly illogical of them to attribute daughters to God. See also 16: 57-62; 43: 16-20. (Abdel-Haleem's
footnote)
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is not 'secured’ (Newmark, 1991: 12). They are much impressed by the commentary of al-Qurtubi, in
which he literally explains the meaning of gismatun diza, which is gismatun dhata zulm (lit., a
division with injustice). Accordingly, translation loss and distortion become inevitable due to the lack
of 'lexical substitutes’. In this regard, Khadiga Al-Tayeb (1985) states the following:
"Untranslatability is considered either 'linguistic' due to the unavailability of lexical and syntactical
substitutes in the target language or ‘cultural’ due to the absence in the target-language culture of a
relevant situational feature for the source language text" (p. 42).

In Arabic, the phrase gismatun diza consists of a nominative feminine indefinite noun
(http://corpus.quran.com/wordbyword.jsp?chapter=53&verse=22), i.e., gismatun, and a nominative
feminine adjective, i.e., diza. In other words, the adjective, in Arabic, follows the noun it describes,
unlike English, in which an adjective precedes the noun it describes. Each language has its own
distinguishing features and norms. Thus, the rendition of Khan and Ghali seem to be inappropriate,
as they sacrificed 'meaning' to ‘exactitude’ (Michaels, 1997: 109).

On the other hand, Zidan and Abdel-Haleem adopt another approach, i.e., communicative,
which is an 'effect-centered' translation, and by which they sacrifice 'exactitude' to 'meaning'. As for
Zidan, he seems to be aware of the ST, focusing on the norms of the TL. He feels satisfied to render
gismatun diza simply into "an unjust division." In doing so, he adopts a one-to-one strategy. He is
here committed to the surface meaning, ignoring the multiple explanations, especially rhetorically,
stylistically, or phonologically, adopted by commentators.

As for Abdel-Haleem, he seems to be fully aware of the rhetorical aspects inherent in the ST.
He renders gismatun diza into "a most unjust distribution.” He adopts a many-to-one strategy. For
example, he opts for using two modifiers, i.e., 'most + unjust’, as an adequate equivalent to the single
original, i.e., diza, but he, unlike the three other translators, renders gismah into 'distribution’, which
visualises the abstract process to match the denial expressed through the authoritative voice.
Additionally, he uses another strategy, i.e., ‘compensation in footnote', by which he elaborates on the

exegetical explanation of the ellipsis embedded in the original.
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However, the attempts of the four translators at hand can convey neither the aesthetic aspects
of the original inherent in the metrical pattern, nor the linguistic aspects inherent in the morphological

pattern of the word diza.

- Rhetorical & stylistic considerations
The word diza is of the pattern fula, i.e., a superlative noun, like kubra and fizwa, meaning
shadidatu al-dayz (extremely disrespectful/unfair). Here, according to the rule, diza should be
pronounced diiza, but such a graphological change is justifiable here for some considerations, related
to context of situation. To explain, when al-ya” al-sakinah, i.e., "the vowel of the medial radical letter
being thus rendered full in sound"” (Lane, 1968, IV: 1393), is preceded by al-dammah in order, it is
pronounced with al-kasr, and, thus, al-waw in diiza turns to be ya” in diza as a result. Having difficulty
in pronunciation is due to the rise of the extremity of the tongue towards the later incisors, resulting
in the blockage of air passage, then falls, accompanied by the vibration of the vocal cords (Zarqa,
1993: 83). In addition, the form diiza is considered improper (lbn Ashiir, 2000, XXVII: 107).
- Combination of letters & mental image
Phonologically speaking, sounds are mutually influenced by neighboring letters in an
utterance. So, change in the letter order or in its arrangement, forward or backward, preceded by
improper diacritics, will result in incongruity or disharmony (Zarga, 1993: 38).
Here, the word diza consists of 4 letters, i.e., al-dad, al-ya’, al-zai and al-alif al-laiyyinah.
The first lengthened syllable, i.e., 1, is phonologically characterized with a falling tone, whereas the
second shorter one, i.e., za, with a rising tone (Zarga, 1993: 38; al-Rajhi, 1979: 168).
Also, it initially starts with the letter al-dad, which is defined in Lisan al-°Arab, as follows:
The fifteenth letter of the alphabet; it is one of the letters termed majhiarah (vocal) and
shajriyyah, derived from al-shajr, which is the place of the opening of the mouth; its place
of utterance is from the extremity of the tongue [extended as to reach] to the part next to

the [lateral teeth called] adras. (Lane's Lexicon, with square brackets in the original)
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This letter is also known in Arabic as one of the letters termed al-dajijiyyah (noisy or chaotic
letter), through which a loud coarse sound occurs while pronunciation. Additionally, al-dad is
commonly known as the most difficult sound, which requires proficiency and professionalism (al-
Marghani (d. 1349/1930), 1995: 161). That is why it is known to be peculiar to Arabic, the language

of al-dad (Zarga, 1993: 44).

- Proposed translation

Here, the suitable strategy to achieve "the principle of equivalent effect” (Chan & Pollard,
1995/2001: 231) is to adopt an exegetical approach. A translator may render the Qur’an in accordance
with a certain exegesis to convey the message properly and to avoid translation loss. Accordingly,
adopting a consensual exegetical commentary during the rendering of the verse, under discussion,
sounds acceptable. Here is the proposed rendition:
Nay! These idols are indeed nothing but a false allegation, and such attribution is indeed illogical.
- Conclusion

In this regard, Ibn al-Athir (d. 637/1239), emphasises that this type of variation, which includes
change in forms of nouns, verbs, adjectives, adverbs, etc., is not haphazardly used, but it follows a
pattern known by the speaker, who is versed in rhetoric and eloguence, addressing an elite and well-
read reader (Ibn al-Athir, (d. 637/1239), 1959: 168-169).

To conclude, it is obvious that this type of shift in the Qur’an represents a real challenge to
translators, especially those who either get “round them or [find] substitutes which, regardless of
precise equivalence, should be closer to the spirit of the TL, and more likely to win the reader’s
approval” (“Inani, 1999: 9). In doing so, rendering these shifts into English is a challenging task,
especially when results do not meet expectations. As a result, linguistic discrepancies between these
shifts are not only made, but also exegetical and contextual investigations are extensively conducted.
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Arabic Transliteration System*v

The following English graphological equivalents are used for transliterating words into the Arabic

script:
Arabic Graphological Unit s | & lzlz| & S ol G |oe|loal k] b
English Graphological Equivalent ° th |jlh| kh [ dh| z |sh| s | d|t]| z
Arabic Graphological Unit el & |a|d| 2 S S S o) s &
English Graphological Equivalent c | gh [g|k| h dd | an|un |in| a |TQa]| 1
Notes

' This article is excerpted from my PhD dissertation, under the title of "A Stylistic Study of Morpho-semantic Shifts in
Some Selected English Translations of the Glorious Quran”, 2015, submitted to the Department of English, at the
University of Cairo, Egypt, jointly with the University of Notre Dame, IN, U.S.A. I'd like to express my deep gratitude
to my supervisor Professor Gabriel Reynolds, Professor of Islamic Studies at Notre Dame, Department of Theology, IN.,
for his insightful remarks, and Barbara Mangione, Lecturer Emerita, Department of Romance Languages and Literature,
Notre Dame Univ., IN., for her patience and great effort to read this paper, though their academic and personal
commitments. Also, my special thank goes to Mrs Constance O. Peterson-Miller, Office of Admissions & International
Student Services Director, Indiana University South Bend (IUSB), for revising the translation of Imri° al-Qais' poetry.

"The authors' names, such as Ahmad Zidan and Dina Zidan, Taqi Al-Din al-Hilali and Muhammad Muhsin Khan,
Muhammad M. Ghali, and M. S. Abdel-Haleem, etc., though in Arabic, are written in the present paper in conformity
with their original works under study.

" Both Taqi Al-Din al-Hilali and Muhammad Muhsin Khan will be referred to as "Khan" throughout the whole paper.
' Here, the asterisk refers to the end of the Qur'anic verse.
' The original reads:

b BalaY) i giig ¢ Jlall e ol L) el Ailas 3ia ) 50V A2D) s sa s ¢ el a5 dle 4ke Cajadale (AN Claulia aled”
ale (e At CalS 5 Auliil) Ale 8 alad) 138 (S Gl ¢ Lelaa aian (o 3 geailall A jra @l audys L GlD Gsllaal) 5 ) gl 3 guaia 48 yra o
(Wuadé.sg;c&,\n) " }AJ‘L}“UI-..‘-‘S\PX‘;Q-‘WM\

' The original reads:
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18U ) ¢ g die Q8 ¢ A die Gt A snhil e 3505 08 Al adle s Tl ) 0505 062 06 ¢ i e o s e
(g s 2yam) " 55

" They claimed to have males and claimed Allah has females.

' The original reads:

Gedld e s e Jua ol s ol lie ¢ pala gl ale : Lagin Jail ) ol Le Gine () -aled bl 5 Lemn jas ¢ gl g5 (Y1 ol 58 (b Apuiiall IS "
i e el ¢yl o 3B s sais ¢ Gaaally ¢ ol s ¢ Jistrall s Al ¢ Canall g CanadlS ¢ 3N Q53N S 8D g gl

(FR70 Ga e Von o S 50) " Sl (ol b sl asa )

' But Abdul-Raof refers to this feature as ‘antithesis'; for further reading, see: Hussein Abdul-Raof, 'Textual Progression
and Presentation Technique in Qur'anic Discourse: An Investigation of Richard Bell's Claims of 'Disjointedness’ with
Special Reference to Q. 17-20', Journal of Qur'anic Studies 7 (2005), 37-60, p. 42.

' For further details, read ‘Abdel-Rahmin A. ‘Abdel-Rahman, 'The Translation of al-1ktibak (Reciprocal Ellipsis) in the
Glorious Qur'an into English', Adab al-Rafidayn 64 (2012), 503-526; and Ahmad F. Ramadan & °Abdel-Salam *Adnan,
‘Al-1htibak fi al-qur’an al-karim: ru’yah balaghiyyah', Journal of Elementary Education College 4: 2 (2006), 42-88.

' The asterisk implies the end of verse.
' The underlined words signify the reciprocal ellipsis.
' For further details, see Textual Relations in the Qur’an by Salwa M. EI-Awa.

' For further details, see Abdul-Raof, Textual Progression’, Journal of Qur'anic Studies 7 (2005), pp. 37-60.

""Here, | prefer the term ‘transliteration’, and not 'transcription’, as 'transliteration' is the replacement
of the SL phonological units or writing systems by the TL phonological units, which, according to
Catford (1965), "are not translation equivalents, since they are not selected on the basis of
relationship to the same graphic substance™ (p. 66). This replacement does not haphazardly take
place, but on the contrary it depends on a 'conventionally established set of rules', specifying
transliteration equivalents, which differ from translation equivalents.
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