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Abstrak

Polisemi merujuk perkataan yang mempunyai kepelbagaian kaitan makna. Terdapat
banyak perkataan polisemi dalam al-Quran. Oleh yang demikian, dalam penterjemahan
al-Quran, penterjemah akan berhadapan dengan masalah untuk mengenal pasti makna
sebenar bagi sesuatu perkataan polisemi. Kajian lepas memperlihatkan bahawa tidak
banyak kajian yang meneliti cara perkataan polisemi yang terkandung dalam al-Quran
diterjemahkan ke dalam bahasa Inggeris. Untuk memenuhi jurang kajian sedia ada,
kajian ini menjelaskan faktor yang membantu menentukan makna polisemi bagi
membolehkan satu prosedur yang logik dapat dihasilkan untuk memindahkan makna
kata polisemi daripada al-Quran. Kajian ini menggunakan teori Nida dan Newmark
dalam terjemahan untuk meneliti terjemahan 24 perkataan taksa daripada 12 perkataan
polisemi terpilih dalam al-Quran. Sampel diambil daripada empat terjemahan al-Quran
yang terpilih. Kajian ini turut menjalankan analisis deskriptif, interpretif, analitik dan
perbandingan bagi menggambarkan strategi dan prosedur yang digunakan oleh
penterjemah untuk memindahkan atau menterjemah perkataan polisemi dalam al-Quran.
Kajian menunjukkan bahawa pemahaman konteks, sebab penurunan ayat, persepsi
tentang ayat yang melingkari polisemi, pandangan dari pelbagai komentar yang autentik,
dan kefahaman tentang ciri-ciri sintaksis dan nahu dalam ayat ialah faktor penting dalam
mengenal pasti makna sebenar perkataan polisemi yang terkandung dalam al-Quran.
Berdasarkan analisis, kajian mendapati bahawa penterjemah terpilih menggunakan
pendekatan terjemahan literal dan semantik, parafrasa, maklumat deskriptif, terjemahan
komunikatif dan strategi terjemahan untuk memindahkan makna sesuatu perkataan
polisemi. Selanjutnya, keputusan menunjukkan bahawa strategi eksplikasi, komunikatif
dan interpretif ialah yang paling sesuai untuk menyampaikan makna sesuatu perkataan
polisemi dalam al-Quran. Kajian ini melebarkan lagi bidang penterjemahan al-Quran
dengan mencadangkan prosedur yang mantap untuk menangani kesukaran menterjemah
makna perkataan polisemi dalam kitab suci al-Quran.

Kata kunci: Terjemahan, Al-Quran, Perkataan polisemi, Literal, Makna sebenar
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Abstract

Polysemy refers to those words that have multiple related meanings. In the Quran, there
are numerous polysemous words; therefore, in translating this holy book, the translator
will encounter problems in identifying and rendering the intended meaning of the
polysemous words. Previous literature has revealed that limited studies have been done
to examine how polysemy is translated in the Quran, namely into English. To bridge
this gap, the current study seeks to clarify the governing factors, which help to identify
the intended meaning of the polysemous words, in order to propose a logical procedure
to transfer the polysemous words in the Quran. Drawing upon Nida’s and Newmark’s
theories in translation, the study examines the translations of 24 ambiguous senses from
12 selected polysemous words in the Quran. The samples were selected from four
selected translation of the Quran. Descriptive, interpretive and comparative analyses
were carried out in order to achieve its aims. The study reveals that understanding the
context, reasons for revelation, perception of the verses surrounding the polysemy,
consultation of numerous authentic commentaries and comprehension of the syntactic
and grammatical features of the verse are crucial factors in identifying the intended
meaning of the polysemous words in the Quran. Through the analysis, the study found
that the selected translators employed literal and semantic renditions; paraphrasing,
descriptive information, communicative translation and transliteration strategies to
transfer the meaning of the polysemy. Moreover, the results revealed that the
explication, communicative and interpretive strategies are appropriate to convey the
intended meaning of the polysemous words in the Quran. The current study enhances the
field of Quranic translation by proposing concrete procedures to overcome the
difficulties in rendering the deep sense of the polysemy in the Holy Quran.

Keywords: Translating, Holy Quran, Polysemous words, Literal, Intended meaning
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Transliteration

Consonants:
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3 t sy
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| a Long vowel ¢ 1

(kasra) i

(dhamma) u

(fatha) a

This transliteration is extracted from Dictionary of Islamic Terms (Al-Khadrawy, 2004,
p. 13) and from Journal of Quranic Studies, which is published by School of African
and Oriental Studies, University of London. In addition, the symbols of (3) - (f) were
taken from the International Organisation for Standardisation. This transliteration will

be adopted in the course of this study.
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CHAPTER ONE

INTRODUCTORY

1.1 Background

Translation plays a crucial and significant role in the dissemination of knowledge
and culture among different peoples who speak various languages. Numerous books,
journals, articles, and technical texts are translated every year in order to transmit
knowledge and information throughout the world. One of the most influential books
in the history of mankind, which has been translated into many languages, is the
Holy Quran. It is a sacred book for Muslims in which both the message and the
words expressing the message are all sacrosanct. Adopted by 1.5 billion people,
Islam is considered as the fastest growing religion in the world. Considering the
multiplicity of languages in the world, it becomes necessary to translate this
important religious text from Arabic into other languages so that a great segment of

mankind may benefit from it (Qadhi, 1999, p. 348).

The need for translating the Quran stemmed from those historical circumstances
where a large number of non-Arabic-speaking people had embraced Islam, and gave
new linguistic perspectives to the contents of the revelation (Kidwai, 1987, p. 1). The
Quran has been translated into many languages, including English, French, German,
Italian, Chinese, Spanish, Hausa, Indonesian, Malay, Tamil, Urdu, among others
(Elimam, 2009, p. 11). Translating the Quran is a controversial issue that has always
raised pressing and recurring questions such as: Is the Quran translatable? Is it

translatable in whole or in part? Is the translation a substitute for the original Arabic



or a mere approximation? and is the translation an attempt to translate the

untranslatable? (Abou Sheishaa, 2001).

Translations of the Holy Quran are considered by eminent scholars such as al- Imam
al-Bukhary, Ibn Hajar, Ibn Taymyah, Abdul <Aziz Bin Baz and Ibn al-<Uthaymin, as
renderings of the meanings of the Quran and it is obligatory (wajib) to translate the
meaning of the Quran into other languages in order to spread the message of Islam
(Sadiq, 2010, p. 3). In this respect, the semantic meaning of the lexical words plays a
vital role in locating the intended meaning of the verses in the Holy Quran in order to
render them into other languages. The Holy Quran employs many stylistic,
linguistics and rhetorical features that result in an effective and sublime style (Abdul
Raof, 2001). Such use of stylistic devices and rhetorical features present linguistic
challenges to the translators of the Holy Quran especially where translation of
devices such as, metaphor, assonance, epithet, irony, repetition, polysemy,
metonymy, simile, synonymy and homonymy are concerned (Abdelwali, 2007 &

Sadiq, 2010).

Polysemy, which refers to the plurality of senses that a word can have, is one of the
semantic and linguistic features that is often found in the Holy Quran. Alomoush
(2010, p. 409) defines polysemy as a linguistic term for a lexical item’s capacity to
have two distinct meanings or more. Kalakattawi (2005, p.4) advocates that
polysemy could also be defined semantically as a phenomenon where a word has
several different meanings, which are closely related to each other. In the case of
polysemy, the translator encounters difficulty when he seeks to convey the intended
meaning of the polysemous words because he will be confused by the various

meanings and senses of these words.



In this study, an attempt will be made to investigate how translators convey
polysemy in the Holy Quran into English. The researcher will conduct a comparative
study between three selected translations, Arberry’s translation, al-Hillali and Khan’s
translation and Abdel Haleem’s translation. The three translations are selected
because they are from different periods of time and produced by translators from
different cultures and backgrounds. The study will examine some selected
polysemous words in a specific semantic field with regards to the words of the
human soul that feature in the Quran. This is because the creation of the human soul

is one of the inimitable things of the Almighty God.

1.2 Statement of the Problem

The Quran is a very sensitive and holy text for Muslims and no individual can alter
any letter of it. In translating the meaning of Quranic verses into other languages, the
translator must be very accurate; there must not be any alterations in the rendered
meaning and the meaning must be obvious. The Glorious Quran is known for its
rhetorical stances in Arabic. It is also the main unique reference for Arabic
linguistics, including all fields of linguistics. Al-Abbasi and Aniswal (2005) clarify
that:

It does appear that translating a sacred text such as the

Quran is not an easy task. Translators of the Quranic

meaning cannot base their works solely on the Arabic text,

rather, they have to consult the (Sunnah) first and then the

major authoritative treaties of Quran exegesis to make
their renditions more eligible and acceptable (p. 597).

Accordingly, the translator of the Holy Quran should first understand and interpret
the meaning of the Quranic verses correctly before he translates them into other

languages. In order to be accurate in his interpretation, the translator has to rely on



commentaries and some other sources in “ulim al-quran (science of the Quran) to

explain the verses.

Various problems take place in the process of translating any text from one language
into another. Lexical equivalence is one of the problems encountered by the
translator. As a result, he always poses the common question: what is the meaning of
this word? The assumption behind this and similar questions is that a word may have
multiple related meanings depending on the context of its usage. Dickins, Hervey
and Higgins (2002, p. 97) confirm that as a translator, it is crucial to consider that
meanings are not found exclusively in the words listed individually in the dictionary.
In texts the combination of words creates meanings that they do not have in isolation
and even meanings that are not wholly predictable from the senses of the word
combined. Semantically, in many cases, a single word in most of the languages can
have more than one meaning, with the two readings belonging either to the same or
different grammatical categories or two parts of speech (Lyons, 1977). Thus, the
intended meaning of a single word can vary greatly depending on the linguistic
context in which it appears. Furthermore, a contextual meaning in which the words
have beyond its original or denotative meaning may cause the translator some
problems in grasping the deep meaning of the word according to the situational
context of the text. Multiple meanings of the word pose a challenge to the
lexicologists, lexicographers, translators and learners of any languages, because there
is an ambiguity about what the basic meaning of the word is, and what its shades of

meanings are.

In the Holy Quran, numerous words have multiple meanings, which are considered

as part of its inimitability. Abdussalam (2001, p. 64) argues that this semantic



multiplicity occurs in all languages; and this multiplicity in Arabic is related to the
use of words that belong to a single root that indicates several meanings in different
contexts, which is termed as polysemy in English. In Arabic, polysemy is called
il @l 13V “al-ishtirak al-lafzy’. Some polysemy in the Holy Quran has a clear
sense, which can be recognized easily, and they may have ambiguous senses, which
necessitate the co-text, syntax and reasons of the revealed verses to be taken into

consideration to allow comprehension of the deep meanings of the words.

The Holy Quran has, in its structure, numerous polysemous words. For instance, the
word umat (fm - people) has nine patterns of polysemous meaning. It may mean a
period of time as in Surah Yusuf:
(0ot by T B L4585 22515 gl 5 301 085
But the man who had been released, one of the two (who
had been in prison) and who now bethought him after (so
long) a space of time, said: ‘I will tell you the truth of its

interpretation: send ye me (therefore)’. (Ali’s Translation,
2000) (Surah Yiisuf 12:45)

In some cases, the word umat refers to the leader of the people who teaches or guides
the believers in the right way in their religion and life as in Surah al-Nahl:
(S0 G 5 215 Gia 4 6 D008 a3 )

Abraham was indeed a model, devoutly obedient to Allah,

(and) true in Faith, and he joined not gods with Allah.

(Ali’s Translation, 2000) (Surah al-Nahl 16:120)
Arberry (1964) translated the above verse as ‘Surely, Abraham was a nation obedient
unto God, a man of pure faith and no idolater’ which is completely out of context and
out of meaning. Furthermore, the word G (al-Furgan) has three different

meanings; the word 4s3) |, 425} (al-Rahmat and Rahmat) has eleven meanings. In



this respect, the translator must understand the phenomenon of polysemy in the
Quran to translate the intended meaning of the verses to the target reader. In addition,
it is difficult for a translator to determine the intended meaning of the polysemy,

which needs to be conveyed, while maintaining the effect created by the trope.

In light of the above, the specific problems that the study attempts to shed light upon
are the governing factors which help the translators to determine the intended
meanings of the polysemy in the Quran, the procedures and strategies which the
translators adopt to determine the intended meaning of the polysemy in the Quran
and how they deal with this linguistic and semantic phenomena. Additionally, this
study seeks to identify the suitable procedures that could be employed to help the

translator convey polysemous words in the Quran into English.

1.3 Research Questions

The study aims to answer the following questions:

1. What are the governing factors in identifying the intended meanings of the
polysemous words in the Holy Quran?

2. What are the strategies and procedures employed by the translators, under study,
in rendering polysemy in the Holy Quran into English?

3. To what extent do the translators, under study, succeed in conveying the intended
meaning of the polysemy in the Holy Quran into English?

4. What are the appropriate procedures or ways of translating polysemy in the Holy

Quran into English?



1.4 Objectives of the Study

The study attempts to achieve the following objectives:

1. To determine the governing factors in determining the intended senses of the
polysemous words in the Holy Quran.

2. To describe the strategies and procedures used by the selected translators in
translating the polysemy in the Holy Quran into English.

3. To illustrate how far the selected translators have succeeded in overcoming the
semantic difficulty in translating the polysemy in the Holy Quran into English.

4. To identify the suitable procedures to overcome semantic difficulties in

translating the polysemy in the Quran into English.

1.5 Scope of the Study

The study will mainly cover the semantic and linguistic features of polysemy in the
Holy Quran. It will conduct a comparative and analytical study to investigate the
problems of rendering the meaning of the selected polysemous words in the Holy
Quran into English. The selected words will be chosen from the words in the
semantic field of mental and cognitive processes of the human soul in the Holy

Quran.

In the context of the above, the research will concentrate on the polysemous words in
the semantic field of words of mental and cognitive processes of the human soul in
the Holy Quran with twenty-four selected ambiguous senses from the senses of the
selected polysemous words. A comparative study of three selected translations of the
Quran, namely Arberry’s translation, Al-Hilali & Khan’s translation and Abdel-

Haleem’s translation, will be conducted to investigate the governing factors in



identifying the meanings of the polysemous words, how far the selected translators
succeeded to convey the intended meanings and the translation strategies and

procedures employed in rendering polysemy in the Holy Quran.

1.6 Significance of the Study

The significance of this study lies in the fact that it will attempt to highlight the
problem of transferring the intended meaning of some polysemous words in the Holy
Quran into English. This study is an endeavor in promoting the production of a
comprehensible translation of the Holy Quran. Furthermore, the study will provide
invaluable information on the features of the polysemy in the Holy Quran to
translators, students and researchers. Through this study, students, translators,
linguists and researchers will become aware of the semantic difficulties in rendering
the core sense of the polysemous words in the Holy Quran. The current study is
worthy of attention of translators and researchers because it will set up a clear
procedure in dealing with the problem of conveying the intended meaning of the
polysemy in the Quran. Moreover, the study will offer some insights and information
on the governing factors, which help the translators to assimilate the intended
meaning of the polysemy in the Holy Quran. The findings of this study can help the
translators, in particular, in promoting the readability of the translation of the

meanings of the Holy Quran.

1.7 Definition of Terms

For the purpose of clarity and by implication to avoid ambiguity this study will

utilise the following definitions of terms:



1.7.1 Polysemy

Finch (2000, p. 173) describes polysemy as ‘a sense of relation in which a word, or
lexeme, has acquired more than one meaning’, whereas, Crystal (1991, p. 267)
defines polysemy as ‘a lexical item which has a range of different meanings’.
According to Oxford Concise Dictionary of Linguistics (2007, p. 308) polysemy
refers to ‘the case of a single word having two or more related senses °. In this study,
polysemy means when a single word having multiple senses in many different

contexts.

1.7.2 Lexical Word

Lexical word is a descriptive word referring to objects, events or qualities, usually a
noun, verb, adjective or adverb, which are unlimited in number in any languages
(Newmark, 1988, p. 248). Merriam-Webster Collegiate Dictionary (2003, p. 715)
defines the word ‘lexical’ as ‘of or relating to words or vocabulary of a language as
distinguished from its grammar and construction’. Lexical word, in this study, is
understood as a descriptive word, with unlimited numbers, which refers to objects,

events or qualities.

1.7.3 Translation

Catford (1965, p. 20) considers translation as ‘the replacement of textual material in
one language (SL) by its equivalent material in another language’. Lawendowski
(1978, p. 267) describes translation as ‘the transfer of ‘meaning’ from one set of
language, signs to another set of language signs’. The definition of translation made
by Nida and Taber (1969, p. 12) is based on preserving the effect of the (SL) because

translation ‘consists in reproducing in the receptor language the closest natural



equivalent of the SL message, first in terms of meaning and secondly in terms of
style’. This study however, will adopt Lawendowski’s definition of translation,

because it concentrates on transferring the meaning, which is important in this study.

1.7.4 Literal Translation

It is a rendering that preserves the surface aspects of a message both semantically
and syntactically, adhering closely to the source text (ST) mode of expression (Hatim
& Munday, 2004, p. 344). Shuttleworth and Cowie (1997, p. 95) define literal
translation in linguistic terms as a translation ‘made on a level lower than sufficient
to convey the content unchanged while observing TL norms’. Palumbo (2009, p. 70)
views literal translation as ‘a translation strategy or technique involving a choice of
TL equivalents that stay close to the form of the original while ensuring
grammaticality in the TL’. This last definition of literal translation will be adopted in

this study.

1.7.5 Equivalence

Equivalence can be seen as ‘a relationship of ‘sameness’ or ‘similarity’ which,
however, leads to the problems of ‘establishing relevant units of comparison,
specifying a definition of sameness, and enumerating relevant qualities’’ (Halverson,
1997, p. 210). Nida and Taber (1969) perceive equivalence from the point of the
quality and they differentiate between formal and dynamic equivalence. Formal
equivalence focuses attention on the message itself in both form and content. In other
words, this kind of equivalence stresses that the message in the receptor language
should match as closely as possible the different elements in the SL. However,

dynamic equivalence is based on the principle of equivalence effect and attempts to
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achieve a similar effect on the TT receiver as the ST is deemed to have on ST

receiver. This study will adopt Halverson’s definition of equivalence.

1.7.6 Context

It is the multi-layered extra-textual environment, which exerts a determining
influence on the language used. The subject matter of a given text, for example, is
part of a context of a situation (Hatim & Munday, 2004, p. 336). Finch (2000, p. 212)
demonstrates ‘context’ as ‘what comes before or after something. In the case of a
sentence, or utterance, it could be the sounds, words, or phrases, which surround a
particular verbal item. However, Hartmann and Stork (1972, p. 51) view context as
‘the sounds, words or phrases preceding and following a particular linguistic item in
an utterance or text, also it refers to the features of the external world in relation to
which an utterance or text has meaning’. Palumbo (2009, p. 24) claims that ‘context
may refer either to the immediate situation or to the culture in which a text is
produced or received’. This research will follow the definition of Hartmann and

Stork (1972).

1.7.7 Pragmatic

Pragmatic is the study of language in use: of meaning as generated by specific,
specifically, of meaning as generated by specific participants in specific
communicative situations, rather than meaning as generated by an abstract system of
linguistic relation (Baker, 2011, p. 303). Hartmann and Stork (1972, p. 205) explain
pragmatic as ‘the study of how signs and symbols are used by man for
communicating in a particular language’. Huang (2010, p. 341) defines pragmatic as
‘the systematic study of meaning by virtue of, or dependent on, the use of language’.

Moreover, Yule (1996, p. 3) emphasizes that pragmatic is concerned with ‘the study

11



of meaning as communicated by a speaker (or writer) and interpreted by a listener (or
reader). It has, consequently, more to do with the analysis of what the people mean
by their utterances than what the words or phrases in those utterances might mean by

themselves’. This study will adopt the last definition of pragmatic.

1.7.8 Ambiguity

Ghazala (1995, p. 217) illustrates that ambiguity is ‘unclarity’ and that ‘it is a major
stylistic device, used frequently in language to achieve functions like: unclarity of the
message, complicating meaning, hiding the truth, avoiding straightforward
expression of opinion, reflecting the nature of a character, a person, an idea, etc. and
interconnecting style and meaning in such a compact, artistic way’. In addition,
Hudson (2000, p. 313) believes that ‘ambiguities exist when a form has two or more
meanings’. He divided ambiguity into lexical ambiguity, which include homonymy
and polysemy; and structural ambiguity, which includes grouping ambiguity and
function ambiguity. Moreover, Quiroge-Clare (2003) argues that ‘something is
ambiguous when it can be understood in two or more possible senses or ways. If the
ambiguity is in a single word, it is called lexical ambiguity and if in a sentence or
clause, it is called structural ambiguity’. In this study, the expression ‘ambiguous
word or sense’ is used to refer to the polysemous words which have more than one

related meaning and they can be interpreted in more than one way.

1.7.9 Commentary or Interpretation of the Quran
It is a brief explanation of words and phrases in the Quran that are unclear,
uncommon or ambiguous and can also refer to the explanation of some legal texts

and Quranic narratives (Zubir, 2008).
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1.7.10 Translation Procedures

Translation procedures are methods applied by translators when they formulate
equivalence for the purpose of transferring elements of meaning from the ST to the
target text (TT) (Vinay and Darbelnet, 1995). Newmark (2003, p. 81) mentions that
while translation methods relate to whole texts, translation procedures are used in

sentences and smaller units of language.

1.7.11 Translation Strategies

Krings (1986, p. 18) defines translation strategy as a ‘translator’s potentially
conscious plans for solving concrete translation problems in the framework of a
concrete translation task’. On the other hand, Loescher (1991, p. 8) regards
translation strategy as ‘a potentially conscious procedure for solving a problem faced
in translating a text, or any segment of it’. In his view, Venuti (2001, p. 240)
indicates that translation strategies ‘involve the basic task of choosing the foreign
text to be translated and developing a method to translate it’. There is no clear cut
between the terms ‘procedures’ and ‘strategies’, therefore, if the study used one of
these terms, that means it refers to the procedure which have been adopted by the
translator for solving a specific problem faced in translating a text, or any segment of
it. The study will use Loescher’s (1991) definition of translation strategy, because it

is a straightforward definition that meets the aims of this research.

1.8 Organisation of the Thesis

This thesis consists of five chapters. Chapter one is an introductory chapter, which
introduces an overview of the following issues: statement of the problem, research
questions, objectives of the study, the scope of the study, definitions of terms and

organisation of the thesis. Chapter two is the literature review, which provides a brief
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history of the translations of the Holy Quran and its linguistic, semantic and syntactic
difficulties in translation. It also offers a general background on the strategies and
procedures of the translation and semantic fields in languages. Additionally, this
chapter demonstrates the various definitions of polysemy and defines polysemy in
English, Arabic and in the Holy Quran. Chapter three focuses on the theoretical
framework and methodology. It identifies the main theories which the study adopts
their notions through the research. In addition, the chapter also expounds the
collection and categorization of the data and establishes the procedures for analyzing
the data. Chapter four presents a comparative analysis of translations of twenty-four
ambiguous senses from twelve selected polysemous words in the Holy Quréan. The
comparison of the translations of the data is divided into two themes: governing
factors in determining polysemy in the Quran; and strategies and procedures
employed by selected translators. Chapter five presents a discussion on the analysis
of the data and review the findings of the study. The implications and contributions

of the study illuminate in this chapter.
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CHAPTER TWO

LITERATURE REVIEW

2.1 Introduction

This chapter discusses some relevant works, which are important for conceptualising
and determining the notions of this study. It is divided into six important sections.
The first section illustrates the background on the translation of the Holy Quran, the
need for translating the Quran, the inimitable style of the Quran and tafsir or the
interpretation of the Quran. The second section considers the various approaches of
Quran translation. The third section discusses some linguistic and cultural problems
in translating the Holy Quran by identifying the crucial problems encountered by the
translators of the Quran. The fourth section introduces some information with
regards to procedures and strategies of translation. The fifth section elucidates the
phenomenon of semantic field and thematic studies in languages, especially in
Arabic and English. The sixth section wraps up by elaborating the phenomenon of
polysemy both in Arabic and English language and in the Holy Quran as well. This
section also demonstrates the thrust of the current study in relation to other Quranic

linguistic studies. The final section distinguishes the three semantic relations, namely

polysemy, homonymy and synonymy.

2.2 A Survey of the Translation of the Holy Quran

In this section, seven important sub-section will be reviewed as the following.

2.2.1 What is the Quran?
Muslims believe that the Quran is the word of God revealed to His messenger

Muhammad (PBUH) in Arabic by means of the Angel Gabriel in order to lead people
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out of the darkness of ignorance and polytheism to the light of guidance and
monotheism (al-Jabari, 2008, p. 16). The Quran is also the word of God (Allah) sent
down upon the last Prophet Muhammad (PBUH), through the Angel Gabriel in its
precise meaning and precise wording transmitted to us by numerous persons
(tawatur), both verbally and in writing (von Denffer, 1989). It is inimitable and
unique, protected by Allah from any corruption. In Arabic tradition, Al-Zargany
(1995) defined the word Quran as:

imall 138 e Ji5 & el il Canl e jaeae Aalll 8 ged O jall il Ll

dle A Lo il e Jiadl aaadl o2S8 Ll Jeang (g _radll

() Tl o jUias Lae @l ¢ Al gaia e juaall (33U} (il (e alusy

Aelaa g Sladlh Caad 4l 5 GEEYY Gl 585 Aadl) o)) e

Back Translation: The word ‘Quran’ in Arabic language

is infinitive and synonymous of ‘Reading’, and based on

the linguistic resources and the rules of derivation, this

meaning has been transferred to become a name for all the

miraculous words which were revealed to the Prophet

Muhammad (PBUH), and this is also the view of al-
Lahyyany and his group, ( p. 15-16).

Abdel-Haleem (2004) emphasizes that the Quran is the fundamental and paramount
source of the creed, rituals, ethics and laws of the Islamic religion. The Quran
contains revelations received by Prophet Muhammad (PBUH) from Allah during a
period of about 23 years (from 610 to 633 A.D.) (Ahmed, 2004). The Quran consists
of 114 Surahs (chapters) of varying length with a total of 6236 verses. The chapters
are divided into thirty equal divisions aﬁd categorised into two (Meccan & Medinan)
according to their place of revelation (Al-Jabari, 2008, p. 17). The word Quran is

derived from the root #_3 (qara’h) meaning to call, to proclaim or to recite (Ahmed,

2004).
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2.2.2 The Need for Translating the Quran
According to the Islamic view, Islam is a universal religion, and Prophet Muhammad
(PBUH) was sent as a Messenger to the whole world regardless of language, color or

race (Sadiq, 2010). Allah said in His Glorious Book:

158/ 01 (Gsad 38301 49 89l ) i Gl G )

‘Say: ‘O men! I am sent unto you all, as the Messenger of
Allah’ (Ali’s Translation, 2000) (Surah al-Acraf 7: 158)

(x93 ¥ (i 580 iy 1y 1ty (Bl 2008 oy il f L)
[28/4w]

‘We have not sent thee but as a universal (Messenger) to
men, giving them glad tidings, and warning them (against
sin), but most men understand not.’(Ali’s Translation,
2000) (Surah Saba° 34: 28)

Therefore, it is a duty for every Muslim to convey the message of Islam and the
meanings of the Quran to all humanity (Abou Sheishaa, 2001). However, Elimam
(2009, p.19) posits that Muslims believe that the Quran is the literal word of God,
and that since God chose Arabic as the medium of revelation, any translation of the
Quran can only be a translation of an interpretation of its meanings; it cannot be a
substitute for the Quran or be considered equal to it. Abou Sheishaa (2001) mentions
that there is no information about any direct translation of the Quran during the
lifetime of The Prophet. However, there are certain references in the Islamic tradition
with regard to translations of parts of the Quran. Abou Sheishaa (2001) adds that ‘it
is reported that Salman the Persian, a Companion of the Prophet, translated Surah al-
Fatihah into Persian and that Jafar Ibn-Talib translated certain verses pertaining to
the Prophet Jesus and Mary in the court of the Negus (the king of Abyssinia) during

his sojourn in that land’. Likewise, in the twentieth century, as al-Jabari (2008, p. 22)
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remarks, there are some Muslim scholars who called for the translation of the

meaning of the Quran for the following important reasons:

1. There are some translations of the Quran which were done by non-Muslims,
whether missionaries or orientalists, and contained many mistakes, which led to a
misunderstanding of the meanings of the Quran. This leads to the call for a new
translation containing the precise and adequate meanings of the Quran to replace
the inappropriate translations.

2. There are some sectarian movements within Islam or renegade groups outside the
fold of Islam, such as Qadianis, who are active in translating the Quran into
European languages to proclaim their ideological uniqueness, which leads to a
greater danger of distorting the Quran. Therefore, Muslim scholars intended to
counter this danger by producing appropriate translations in these European
languages.

3. Itis necessary to spread the Islamic faith, as a universal message. Muslim scholars
and preachers, advocate that translations of the meaning of the Quran be carried
out in all languages in order to give non-Muslims the opportunity to read and
assimilate the Quran.

4. To give non-Muslims the opportunity to understand the meaning of the Quran in

their languages.

2.2.3 Inimitable Style of the Quran

The Quran has its own unique form. It cannot be described in any of the known
literary forms. Ahmed (2004, p. 144) stresses that Muslim scholars were convinced
that the unparalleled beauty of the Quranic language is one of the features which
makes it unique. Inimitability of the Quran also means i4az al-quran which refers to

the impossibility of reproducing the Quran or anything that matches it in the same
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language, Arabic, let alone any other language (Elimam, 2009, p. 31). According to
Ahmed (2004) the word i9az is derived from the root word of a%aza, which means to

be inimitable.

The idea of ijjaz goes back to the notion that the Quran is a ‘miraculous’ sign of the
authenticity of the Prophet Muhammad’s message and that ‘according to traditional
explanations it was the utter majesty of the Quranic text that render anyone who read
it ‘incapable’’( Smyth, 1992, p. 250). Furthermore, Abu Ja*far Muhammad Bin Jarir
al-TabarT (cited in Turner, 1997) states that ‘part of the miraculousness of the Quran
is said to lie in its i%az or inimitability; the Prophet (PBUH) is instructed to challenge
those who doubt the divine provenance of the book to produce something similar to
it’. Allah in His Glorious Book said:

O Y o iy 156 51 e Galis B e o )

[88/61 Y1) (Vg pand dglans G 55 4biay

‘Say: If the whole of the mankind and Jinns were to gather

together to produce the like of this Quran, they could not

produce the like thereof, even if they backed up each other

with help and support’. (Ali’s Translation, 2000) (Surah al-
1sra® 17: 88)

SASRAPA U PV s PR IR T
[13/358] (Ol &8 O ) 53 G

‘Or they may say, ‘He forged it’ Say, ‘Bring ye then ten
stirahs forged, like unto it, and call (to your aid)

whomsoever ye can, other than Allah! — if ye speak the
truth!” (Ali’s Translation, 2000) (Surah Had 11:13)

Elimam (2009, p. 33) indicates that some scholars argue that the Quran is inimitable
because, in addition to its eloquence, it does not fall under the existing Arabic

patterns of speech. He goes further to state that ‘the Quran, being neither prose nor
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verse, is a literary genre of its own that is of the highest eloquence and of matchless

stylistic perfection’. Abdel Haleem (2004) elaborates that:

The Quran may present, in the same sura, material about
the unity and grace of God, regulations and laws, stories of
earlier prophets and nations and the lessons that can be
drawn from these, and descriptions of rewards and
punishments on the Day of Judgment, (p. 11).

Similarly, Almisned (2001, p. 48) illustrates that ‘the quality of the Quran cannot be
said to consist only of words, letters and the construction of sentences with rhymes,
because all these were within the capabilities of the Arabs’. He elucidates that the
quality of the Quran could only be the result of the combination of words conveying
ideas in a way unknown before the Quran. According to al- Baqallany (a scholar of
Arabic eloquence) (cited in Ahmed, 2004, p. 155), there are three aspects of iaz al-
quran:

1. The Quran was revealed through the Prophet who was (! - ammiy (He did
not know how to write and read) yet such wonderful information about earlier
prophets, scriptures and events is provided.

2. Another aspect is the information the Quran provides about the unseen world
and the prophecies it contains.

3. The Quran was revealed over a period of about 23 years and yet it is

absolutely free of contradictions.

Abdel Haleem (2004, p. 14) clarifies that ‘one stylistic feature that makes the Quran
particularly effective is that God speaks directly to people and to the Prophet, often
using ‘We’, the first person plural of majesty, to present Himself’. The Quran has
always offered justification for its message, supporting it with logical argument, from

the present (nature as a manifestation of God’s wisdom, power, and care), and then to
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the future (life in the Hereafter and Judgement) (Abdel Haleem, 2004, p. 14).

Almisned (2001, p. 48) reports that some scholars (for instance, al-Mawardi and al-

Bagalany) agree on the following reasons why the Quran is inimitable:

1.

The correctness of the words which is beyond the comprehension and capacity
of the Arabs. In spite of their extraordinary skills in the language, the Arabs
could not produce anything like it.

The brilliant harmony and marvelous style of the Quran no matter what subject

it deals with.

. The fact that Arabic diction never had such eloquence expressing delicate ideas

and rare truths in a unique style.
The wide range of topics in the Quran including stories, admonitions,
arguments, facts, laws, patterns, promises, instructions, about their past and
future and descriptions of various things.
The fact that the construction of the Quranic patterns highlights three particular
features:
a. Effective and impressive use of words
b. Fullness of ideas so that they are clearly at the beginning and not
dependent at the end. Also, there is harmony between the ideas and
thoughts.

c. Beauty of construction and absence of inharmonious combinations.

The existence of different ways of expression: detailed explanations, myths,
disjunctions, conjunctions, metaphors, among other things. All these are found
in the Quran and if they are compared with ordinary people’s language usage,

it becomes apparent that the expressions of the Quran are superhuman.
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In sum, most of the scholars (see for example Ahmed, 2004; Abdul Raof, 2001;
Abdel Haleem, 1999; & Abdussalam, 2001) in the science of the Quran agree that
the Quran has an inimitable style. Almighty God challenges the non-believers to
produce a text similar to the Holy Quran as a proof for this inimitability. The
translators of the Quran such as, Abdel Haleem, Yusuf Ali and Arberry harped upon
the distinct and the inimitable style of the Quran which cannot be imitated and this is

a daunting task for the translators, who are not able to reproduce or recreate similar

style.

2.2.4 Tafsir or Interpreting the Holy Quran

Tafsir or interpreting the Quran is a science in which the messages revealed to the
Prophet are understood, in the context of the human ability (Ahmed, 2004, p. 171).
Tafsir helps in the endeavours to elucidate the meanings, injunctions and topics of
the Quran in accordance with the divine injunction (Ahmed, 2004). In addition,
Saeed (2006, p. 57) explains that the word s ‘tafsir’ is the most commonly used
for interpretations in Arabic, including interpretation of the Quran. He reports that
according to Ibn Mandiir (an Islamic scholar), ,«é ‘fasar’ means revealing of what is
covered. Tafsir, therefore, would be the revealing of what is intended or covered by
difficult word. Likewise, von Denffer (1989, p. 98) stresses that the word ‘tafsir’ is
derived from the root ‘fassara’ which means to explain or to expound. Moreover, the
word fafsir refers to explanation or interpretation and is often used in technical
language for explanation, interpretation and commentary on the Quran, comprising
all ways of obtaining knowledge, which contributes to the proper understanding of it,
explains its meanings and clarifies its legal implications (von Denffer, 1989).

Furthermore, Ahmed (2004, p. 172) emphasises that the science of tafsir aims at
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providing knowledge and understanding concerning the Quran, in order to explain its

meanings, extract its legal ruling and grasp its underlying reasons.

von Denffer (1989, p. 99) points out that Muslim scholars such as Ahmad Ibn Hanbal

and Ibn Taimiyat have laid down certain conditions for a sound fafsir. He further

remarks that according to Ibn Taimiyat in his book (Muqgadimat f1 ustl al-tafsir-

Introduction in the science of tafsir) the mufassir (the interpreter) must meet the

following important conditions:

1.

2.

3.

9.

The interpreter must be sound in belief (caqidat).

Be grounded in the knowledge of Arabic and its rules as a language.

Be grounded in other sciences that are connected with the study of the Quran
(for instance, °ilm al-riwdyat — science of narration).

The interpreter must have the ability for precise comprehension.

The interpreter should abstain from the use of mere opinion.

It is essential for the interpreter to begin with tafsir of the Quran by the
Quran.

The interpreter must seek guidance from the words and explanations of the
Prophet Muhammad (PBUH).

The interpreter should refer to the reports from the Sahabat (Companions of
Prophet Muhammad (PBUH)).

He must consider the reports from the Tabican (Followers).

10. He should consult and seek the opinions of other eminent scholars.

Saeed (2006), Ahmed (2004) and von Denffer (1989) concur that there are three

kinds of tafsir or interpretation of the Quran, namely:
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2.2.4.1 Interpretation by Transmission (tafsir bi al-riwayat)

Interpretation by transmission refers to all explanations of the Quran which can be
traced back through a chain of transmission to a sound source, that is, the Quran
itself, the explanation of the Prophet and the explanation provided by Companions
of the Prophet Muhammad (PBUH) (von Denffer, 1989, p. 101). According to Saeed
(2004) this kind of interpretation, known in Arabic as Tafsir bi al-riwayat or tafsir bi
al-ma’thar (interpretation based on tradition or text), maintains that the interpretation
of the Quran should be guided by the Quran, the Prophet Muhammad (PBUH) and
the Companions. This means that the interpretation should reflect, as far as possible,

the original sources of Islam.

von Denffer (1989) affirms that the interpretation of the Quran by the Quran is the
highest source of tafsir. Many of the questions which may arise out of certain
passages of the Quran have been interpreted in other parts of the very same book,
and often there is no need to turn to any other sources other than the word of Allah,
which in itself contains tafsir (von Denffer, 1989). When the source is a reported
saying of the Prophet, or a Companion or Successor, the narration (riwayat) should
have a ‘sound’ basis, that is, a sound and complete chain of narrators (isnad) whose
narrations are truthful and reliable (Saeed, 2004, p. 42). There are numerous
examples of explanation of the Quran by the Prophet, who either himself asked the
Angel Gabriel for explanation of matters not clear to him, or who was asked by the

Companions about the Quran (von Denffer, 1989, p. 102).

There are two types of interpretation by the Prophet, namely, practical and
expository (Saeed, 2004, p. 45). Practical interpretation is in the form in which the

Prophet put into practice a Quranic instruction, whereas expository interpretation is
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that in which the Prophet explained what a particular verse meant. Most of the
Prophet’s interpretation to his followers was more practical rather than expository
(Saeed, 2004). Tafsir Quran by sahabat (Companions) comes after fafsir Quran by
Quran and by Prophet Muhammad. The following is best known for their knowledge
of and contribution to the field of tafsir, among them are Ibn ¢Abas, Ubay Ibn Kacab,

Zaid Ibn Thabit and <Abdullah Ibn Azubair.

2.2.4.2 Interpretation by Reason (tafsir bi al-ra°y)

This kind of tafsir is based on the use of knowledge and reason. The process of
applying knowledge and reason is termed as ijtthad (Ahmed, 2004). Tafsir bi al-ra’y
does not mean ‘interpretation by mere opinion’, but deriving an opinion through
jjtthad based on sound sources (von Denffer, 1989). According to Ahmed (2004)

and von Denffer (1989), there are two kinds of Tafsir bi al-ra’y:

a. Tafstr mahmud (praiseworthy), which is in agreement with the sources of
tafsir, the rules of sharicat (religious law) and the Arabic language.

b. Tafsir madhmim (blameworthy), which is done without proper knowledge
of the sources of tafsir, sharicat (religious law) and Arabic language. It is

therefore based on mere opinion and must be rejected.

A person who practices tafsir bi al-ra’y must have sound knowledge in various fields
of culiim al-Quran (science of Quran) and Arabic language. The majority of Islamic
scholars view tafsir bi al-ra’y as permissible under this condition, because it is done

by ijtthad based on sound sources (von Denffer, 1989).
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2.2.4.3 Interpretation by sign (Tafsir bi al-isharaf)

Tafsir bi al-isharaf means that the interpretation of the Quran is beyond its outer
meanings, and that the people practicing it should concern themselves with meanings
attached to verses of the Quran, which are not visible to anyone, but only to him
whose heart Allah has opened (von Denffer, 1989). This kind of tafsir is practised by
Sufis, Islamic group. The attitude of the Sufis commentators is that the verses of the
Quran, apart from having obvious meanings, also, have deep meanings discernible
only by those who are inspired. According to them the harmony between the normal
understanding of the Quranic verses and their hidden meaning is possible (Ahmed,
2004, p. 178). von Denffer (1989) argues that tafsir bi al-isharat is not a matter of
science and scientific principles, which one may acquire and then use, as is the case

in the other branches of “ultim al-Quran and tafsir.

To sum up, over the years, many interpretations or commentaries of the Quran have
been produced. The differences among them can be observed both through the
various traditions within Islam (such as Sunni, ShT, or Sufi), and in different periods
in history. The issue of tafsir or interpretation of the Quran is crucial for the
translator since how the verse is translated will be influenced by the meaning
conveyed by the interpretations. Consequently, it is the duty of the translator to
consult the authorised and authentic interpretations of the Quran in order to bring the

readers as close as possible to the meaning of the Quranic verses.

2.2.5 Translating the Holy Quran into English
Translation of the Quran has been a controversial issue among Muslim scholars due
to both theological and linguistic considerations. Muslim scholars (such as, Bukhary,

Ibn Hajar, Ibn Taimiyat, Abdul <Aziz bin Baz and al-Uthaymin) have agreed that it

26



is impossible to render the original Quran word by word into an identical text in
another language. The Islamic institution of Al-Azhar indicated that there are two
types of the Quran translation:
1. Literal, verbal and equal translation, which is absolutely banned.
2. Explanatory or interpretation which is a translation that takes into account the
requirements of interpretation and translation is permissible (Bu-Tashasha,

2005, p. 15).

Scholars at Al-Azhar, for instance Rashid Rida, Hussein Makhlouf and Mustafa
Sabr1, (Al- Saddiq, 1994, p. 303-304), consiéler the translation of the Holy Quran as
prohibited. In his book Jaall =il (Al-Bahr Al-Muhit), He reported that ‘Al-
Zarkishy’ (linguist and Islamic science scholar) considered the translation of the
Holy Quran into Persian or any other languages not permissible. This is because he
saw the eloquence and the metaphor of the Holy Quran as too distinctive to be
translated into any modern languages. Taibawy (1992, p. 12) mentions that Ibn-
Qutaibah (Arab scholar) shared the same view in his book ¢l JSi« (Mushakl Al-
Quran). He added that no translator can convey the language of the Holy Qurén into
other languages because Arabic language is too laden with metaphor, which is almost
absent in other languages. In addition, Al-Zarqany (2001, p. 33) said that the way
Quran was constructed does not allow for any equivalence of any of the verses from
the Quran, be it in the Arabic language or other languages. Such construction also
restricts the possibility of imitation and this restriction is known as rhetorical
inimitability. The translators themselves are of the opinion that the verses in the Holy
Quran are untranslatable. Al-Hayek (1996, p. xxv), for instance, observes that
despite English’s growing global stature and how urgent and pertinent it is to have

the Quran translated into English, ‘we have to call attention to the fact that the
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Qur’an cannot be translated precisely to any other language.” Arberry (1953, p. 23)
also supported this view when he remarked that ‘it is the ancient Muslim doctrine

that the Qur’an is untranslatable. That is in a sense corollary of the proposition, even

older, that the Quran is an inimitable miracle.’

The words of the Quran are sacred; they cannot be rendered into the TL because they
would lose their divine value (Aziz & Lataiwish, 2000). Translation of the Quran
means the expression of the meaning of its text in a language different from the
language of the Quran to enable those not familiar with it to know about the Quran

and understand Allah’s guidance and will (von Denffer 1989).

In this section, a general survey of the main English translations of the Quran will be
provided. The Quran has been translated into many languages all over the world,
including English. Jassem (2001) points out that all English translations of the Quran
owe something of a debt to its earlier translations into European languages. The first
such translation was made into Latin in 1143 A.C for the Monastery of Clugny,
which was not published until 1543 A.C by Bibliander in Basle. This Latin version
was later translated into Italian, German (1616), Dutch, French (1647) and Russian
(1776). In this study, our concern is on the translation of this sacred text into English.
Over the years, many efforts have been made to translate the meaning of the Quran
into English. These efforts were conducted by non-Muslims, Muslims and Arabic

scholars.

According to al-Jabari (2008), Elimam (2009), Almisned (2001), Kidwai (1987) and

Qadhi (1999), the following in 2.2.5.1 and 2.2.5.2 are some of the well known
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English translations of the Quran which were carried out by Muslim and non-Muslim

translators.

2.2.5.1 English Translations Carried out by Non-Muslim Translators

1. Alexander Ross (1649) was the first to attempt the English translation.
Ross’ translation was done from a French version translated by Andre du
Ryer (1647). Qadhi (1999, p. 357) remarks that Ross ‘was utterly
unacquainted with Arabic, and not a thorough French scholar, therefore his
translation is faulty in the extreme’.

2. The first direct English translation from Arabic was made by George Sale
(1734), a lawyer who had learnt Arabic from a royal court interpreter by the
name of Dadichi. It became the most popular English translation at that
time. This translation is said to be laden with numerous instances of
omission, distortion and interpolations (Kidwai, 1987).

3. J. M. Rodwell’s English translation (1861) ‘the Koran’ had a major impact
on the English language. He was the first English translator to be
preoccupied with attempting to some degree, to imitate the style of the
Arabic original. However, Rodwell is guilty of having invented the so-
called chronological sirahs order of the Quran (al-Jabari, 2008).

4. E. H. Palmer’s translation ‘the Quran’ appeared in London in 1880. Kidwai
(1987) reports on the quality of Palmer’s translation, with reference made to
A. R. Nykl’s article, ‘Notes on E.H. Palmer’s The Quran’, published in the
Journal of the American Oriental Society, 56 (1936) pp. 77- 84 in which no

less than 65 instances of omission and mistranslation were observed.
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5. Richard Bell, an Arabic expert at the University of Edinburgh, and an
acknowledged Orientalist, produced a translation of the Quran with special
reference to its sirah order, as is evident from the title of his work The
Quran translated with a critical rearrangement of the surahs (Al-Jabari,
2008, p. 35). Bell describes the Prophet Muhammad (SAW) as the author of
the Quran and he believes that the Quran in its present form was ‘actually
written by Muhammad himself” (p. vi), (Kidwai, 1987, p. 10).

6. A. J. Arberry, a renowned Orientalist and professor of Arabic at the
University of London and Cambridge, is the most recent non-Muslim
translator of the Quran. His translation The Koran Interpreted in 1955-57 no
doubt, stands out above the other English renderings by non-Muslims in
terms of both its approach and quality. Arberry adopted a distinctive style of
translation, trying to reserve the style of the original (Almisned, 2001).

7. N. J. Dawood is perhaps the only Jew to have translated the Quran into
English. His translation ‘The Koran’ in 1956 is perhaps the most widely
circulated non-Muslim English translation of the Quran. The author’s bias
against Islam is readily noticeable in the Introduction. Apart from adopting
an unusual chapter order in his translation, Dawood is guilty also of having

mistranslated the Quran in some places (Kidwai, 1987, p. 11).

2.2.5.2 English Translations Carried out by Muslims Translators

1. Mohammad Abdul Hakim Khan’s translation, the Holy Quran, is one of the
first translations into English by Muslims. It was published in Patiala (India)

in 1905 and it has short exegetical footnotes.
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2. Hairat Dehlawi’s translation, The Koran Prepared, in 1912 was intended as
a complete and exhaustive reply to the manifold criticisms of the Koran by
various Christian authors such as Sale, Rodwell and Palmer.

3. Muhammad Marmaduke William Picktall’s translation The Meaning of the
Glorious Quran appeared in 1930 in London. He was an English man of
letters who embraced Islam and holds the distinction of bringing out a first-
rate rendering of the Quran in English. It keeps scrupulously close to the
original and is one of the widely used English translations; it provides scant
explanatory notes and background information (Al-Jabari, 2008).

4. Abdullah Yusuf Ali’s translation entitled, the Holy Quran: Translation and
Commentary was produced in Lahore in 1934. This translation is perhaps
the most popular translation, and stands as another major achievement in
this field. Yusuf Ali was not a scholar in the classical Muslim tradition, but
he was a civil servant. It is a fact that Yusuf Ali was one of the few Muslims
who enjoyed an excellent command of the English language, which is
reflected in his translation. The translation contains more of a paraphrase
than a literal translation, and it faithfully represents the sense of the original
(Kidawai, 1987).

5. Abdul-Majid Daryabadi’s translation, The Holy Quran: with English
Translation and Commentary, also appeared in Lahore in 1941. The
translator is fully cognizant of the traditional Muslim viewpoint. This is a
faithful rendering, supplemented with useful notes on historical,
geographical and eschatological issues, particularly the illuminating

discussions on comparative religion. However, it contains inadequate
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background information about the chapters of the Quran and some of his
notes require updating (al-Jabari, 2008).

. Sayyid Abul Acla Mawdud’s translation is called The Meaning of the Quran
which was published in Lahore in 1967. The translation is an interpretative
rendering of the Quran which succeeds remarkably in recapturing some of
the majesty of the original. Since Mawdud, a great thinker, enjoyed rare
mastery over both classical and modern scholarship, his work helps one to
develop an understanding of the Quran as a source of guidance (Kidawai,
1987).

. Tagi al-Din al-Hilali and Muhammad Muhsin Khan’s translation The Noble
Quran appeared in 1977. This version is the most widely disseminated
Quran in most Islamic bookstores and Sunni mosques throughout the
English speaking world. It is noticeable that this translation includes
numerous interpolations, which make this version particularly problematic,
especially for American Muslims, who in the aftermath of 9-11, are
struggling to show that Islam is a religion of tolerance (al-Jabari, 2008).

. Mohammad Asad also produced a translation in 1980 The Message of the
Quran. It represents a notable addition to the body of English translations
expressed in chaste English. Asad denies the occurrence of such events as
the throwing of Abraham into the fire; Jesus is speaking in the cradle and so
on (al-Jabari, 2008).

. Thomas Irving’s translation The Quran in 1985 is considered as the first
American version. The translator is an American convert to Islam. Although
modern and forceful English had been used, it is not altogether free of

instances of mistranslation and loose expressions. Irving has employed
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many American English idioms, which, in certain circles, are not suitable
for the dignity of the Quranic diction and style.

10. Abdalhagg and Aisha Belwey produced a translation in 1999. This version
made use of the modern style of English language. The English is fluent and
the manner in which the verses are laid out makes for easy reading. This
translation has some problems with references and transferring cultural
elements of the Quran into English. This makes some of the translated
verses ambiguous to the English reader (al-Jabari, 2008).

11. Muhammad. A. S. Abdel Haleem introduced his translation The Quran in
2004-05. It is one of the latest translations into English by an Arab Muslim
translator. This new translation of the Quran is written in contemporary
language that remains faithful to the meaning and the spirit of the original,
making the text clear while retaining all aspects of this great work’s
eloquence.

12. Ahmad Zaki Hammad, an Al-Azhar lecturer, published a translation in
2007. It comes in two volumes, both volumes containing detailed essays and
notes, and an English translation along with the Arabic text. This translation
also has a comprehensive introduction, general notes, substantive indexes,

and a foreword by Yusuf al-Qardawy (al-Jabari, 2008).

It is clear that the translation of the Holy Quran is a controversial issue among the
scholars of the science of the Quran. However, they all concur that the Quran has a
unique feature and an inimitable style, which poses a challenge to the translators in
capturing the intended meanings of the verses and convey them into English. On the

other hand, in the process of translation, the translator should rely on some authentic
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commentaries of the Quran to determine the intended meanings of the verses and try

to convey them in a comprehensive way to the target readers.

2.2.6 The ideology of the Translator and its Effect on Translating the Quran
The translator is one of the factors which shaped the translation. The link between
ideology and translation has, in recent years, attracted the attention of many scholars.
Palumbo (2009, p. 58) argues that ideology is often seen in terms of power of
relations, between the cultures involved in the translation. However, Lane-Mercier
(1997, p. 44) argues that translation is an ethical practice which involves semantic,
aesthetic, ideological and political responsibility. She continues that translation

produces not only semantic meaning, but also aesthetic,

ideological and political meaning. Such meaning is

indicative, amongst other things, of the translator’s

position within the socio-ideological stratifications of his

or her cultural context, of the values, beliefs, images and

attitudes circulating within this context, of the translator’s

interpretation of the source text as well as of his or her

aesthetic, ideological and political agenda, and of the

interpretive possibilities made available to the target-text

readers through the translator’s strategies and decision. (p.

44)
Hatim and Munday (2004, p. 342) also describe an ideology as ‘a body of ideas that
reflects the beliefs and interests of an individual, a group of individuals, societal
institution, etc., and which ultimately finds expression in language’. In the Holy
Quran, the ideology of the translator and beliefs, naturally influence his approach to
the work. In addition, Brigaglia (2005, p. 426) indicates that the religious ideology of
the translator is bound to affect the translation of the Quran. When translators adhere
to religious beliefs or doctrines foreign to locally established orthodoxy, their work is

likely to result in intellectual conflict (Brigaglia, 2005). Rippin (cited in Elimam,

2009) examined Bell’s translation of the Quran (1939) as an example of biased
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translations. Bell’s translation, according to Rippin, is both influenced by his own
views on the Quran as well as the prevalent trend in academia, namely, the historical
approach. He further added that Bell had his own preconceived ideas about Islam,
which he expressed in translation and were not based on the text. For example, his
translation divides the text into passages rather than verses, as contained in the Quran
itself. This is because he reflects an ideological climate in which history was

believed to provide an explanation for textual phenomena (Elimam, 2009).

In the translation of the Holy Quran, according to Elimam (2009), the motivations
and ideological position of the translator can be estimated from a range of extra
textual sources, such as:

1. Commentaries that the translator draws on providing an indication of his
religious orientation. For instance, if he is a shi7 he will rely on shiat
commentaries, whereas, if he is a sunni he will depend on Sunni commentaries.

2. The translation of some verses which do not fit into the possible range of
meaning of corresponding verses may provide a clue to the translator’s
motivations.

3. The translator’s preface, where one is provided, could offer some clues as to
the purpose of the translation.

4. The themes addressed by a translator in the form of footnotes or any additional
commentaries could also help in identifying his motivations. For instance, Sale
refers to Muslims as ‘Mohammedans’ (1836, p. 1). This lexical choice betrays

an orientalist point of view towards Islam and Quran.

In summary, the ideas, beliefs and the knowledge that the translator possesses play a

vital role for his translation of the Holy Quran in particular and for translation in
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general. The ideologies of the translator can be recognized through his beliefs,

motivations, approach and the commentaries which he used.

2.2.7 Review of Some Studies on the Translation of the Holy Quran

Numerous studies have been conducted on the translation of the Holy Quran. These
studies illustrate the difficulties and the obstacles which the Quran translators
encountered. In addition, there are some studies which attempted to assess some
translations and investigate their features and weaknesses. The researchers also
provided suggestions on possible ways to overcome the difficulties in translating the

Quran.

Al-Jabari (2008) claims that some translations of the Holy Quran suffered from
serious shortcomings which led to incomprehensibility in parts of the translated texts.
His study illustrated the reasons why the English target readers of the translation of
Quran struggle to comprehend the meaning of some verses in the Quran. Al-Jabari
(2008) identified six factors, which possibly caused incomprehensibility to the
readers, namely:
a. Peculiar style; the original text was rendered in a style which is difficult to
follow,
b. Literal translation; some words, idioms, and fixed expressions were
rendered denotatively or literally,
c. Culwral differences; Quranic cultural expressions were rendered through
either transliteration or literal rendering,

d. Use of old-fashioned words,
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e. Transliteration; transliterated forms do not convey any meaning to target
readers because they are merely a conjunction of English letters which
represent alien words, and

f. Excessive use of explanations between brackets.

Al-Jabari’s study does not consider any issues regarding polysemy in the Holy Quran
although it discusses the problems of translating the words in the Quran. Al-Jabari
(2008) argues that words have connotative meanings as well as denotative ones,
therefore the translator should analyse the context in order to perceive the intended

meanings of the words.

In another major study, Elimam (2009) analyses word order variation in the Quran
and ten of its translations into English. The translators’ strategies across the ten
translations to render relevant instances of foregrounding were identified and
repeated patterns of choice were described. The study found that the translators
generally remained faithful to the word order of the Quranic verses, often opting for
non-canonical word order in English. The translators also used lexical strategies
(especially the addition of restrictive items such as ‘alone’ and ‘only’) as well as
punctuation devices. The researcher considered polysemy in the Holy Quran as one
of the linguistic and semantic difficulties in his literature review. However, only one
example of the polysemous word #»i' (herb or star) was given to highlight this

problem.

Likewise, Dastjerdi and Zamani (2009), in their study, aimed to provide a short
review of the main theoretical issues concerning homonymy by identifying a limited

number of homonymous terms in the Quran along with their equivalents in five
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English translations. It also sought to discover the strategies for the translation of this
feature as well as determine the extent of translators’ success in avoiding ambiguity,
which they face in performing the translation task in this respect. The article
provided several definitions of homonymy such as, two or more words with identical
phonological forms, but with the same shape. Another definition of homonyms by
Dastjerdi and Zamani (2009) referred to the words which have quite separate
meanings, but which have accidentally come to have exactly the same form. Some
scholars considered homonyms as a kind of polysemy, but many scholars
distinguished between them. The findings of the study reveal that there is no one-to-
one relationship between sounds and meanings in any two languages and the context
in which the words, phrase and sentences occur is very important to determine the
meaning. In addition, the study proposed that the translators of the Quran must keep
in mind that the primary or superficial meanings of terms are not basically the
intended meaning. Translators must make a great deal of efforts to realize the exact
intended fneaning of the terms as far as possible and transfer them to the TL in a

more transparent manner.

Al-Salem (2008) sought to find out the best method for translating Quranic
metonymies, through the assessment of the ways metonymy is rendered in five
translations of the Holy Quran. In her study, she revealed that literal translation is the
best method for rendering Quranic metonymies because it maintains both the direct
and indirect meanings of the metonymy. The study also stressed the need to use
footnotes in the Quran translations to provide the necessary background information
to bridge the cultural gaps and ensure the correct understanding of a literally

translated metonymy.
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Abdussalam (2008) investigated the phenomenon of the polysemy in the Holy Quran
in his book Concordance of Quranic polysemy. Abdussalam (2008, p. 23) divided the
multiplicity of the meaning in polysemy into two types: a) mono-focal polysemy,
where the variation of meaning is about a central focus. This is caused by imprecise
measurement of limits of meaning. b) multi-focal polysemy, which comes as a result
of ambiguity of multi-foci that may be imprecisely defined. Moreover, Abdussalam
(2008, p. 24) emphasized that multiplicity of meaning of words in the Quranic
expressions received adequate attention from Muslim scholars under the science of
Al-°Ashbah wa al-Naz@’ir or al-Wujtih wa al-Naz&ir. In his book, Abdussalam
(2008) offered approximately 470 ambiguous senses of the polysemy in the Holy
Quran. He reviewed a polysemous word with its various senses, then labeling them
with suggested English translation. On the other hand, Abdussalam (2001) examined
polysemy in the Holy Quran in his article Quranic Polysemy and its creative Nature.
He argued that polysemy exists in the Quran, which is part of its inimitability. The
article discussed the creative aspects of Quranic polysemy from a macro-perspective,
which considers multiple meanings of the root of Arabic words instead of the
meanings of their present forms. In his article, Abdussalam (2001) adopted an
analytical method in his attempt at presenting creativity in Quranic polysemy.
According to Abdussalam (2001, p. 69) polysemy is a natural language phenomenon
which emerges through various linguistic means, namely: 1. lexical means, 2.
morphological/etymological means, 3. syntactic means, 4. Metaphoric means, 5.
Contextual means, 6. Dialectic means, and 7. Social needs. Therefore, Abdusslam
(2001, p. 86) assumed that translating the polysemy words may create a problem in
finding total equivalent words in the target language, most especially when

translating novel Quranic senses.
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Mohammed (2008) studied polysemy in Arabic and English by choosing sentences
that involved polysemous words and asked 20 students to translate them into Arabic.
In his attempt to define the problem of polysemy in translation, Mohammed (2008)
reviewed some polysemous words and senses in the Quran. He claimed that
polysemy might give rise to problems even in the presence of the strongly biased
linguistic context, if the translator does not consider the context and adhere to the
core meaning of the word. Mohammed (2008) emphasized that it is not enough for
the translators to know only the core meaning of the words, but they must give a
great attention to co-text, text type, and the collocational relation as well, since they
play an important role in determine the meaning of the polysemy. The study found
that most of the students did not give any attention to co-text in their attempt to
translate the polysemy and they resorted to the ‘central or core’ meanings of the

polysemy regardless of other associated meanings.

In addition, Kalakattawi (2005) investigated only the problem of rendering the sense
of the word 4l (al-fitnah) and he studied issues of lexical representations while
translating polysemy in the Holy Quran. In Kalakattawi’s paper, polysemy is
discussed in relation to many linguistic relations, as far as; polysemous meaning is
obtained through them; collocates, colligates, and so on. The senses of the lexical
word 43l (al-fitnah) are extracted throughout in the Holy Quran and then examined
through its renditions into English by Pickthall and Irving. The collocation and
colligation of the lexical word are altered due to the alternation of the lexical itself.
Kalakattawi aimed to see if the translator has respected the factors on which
polysemy is related; ambiguity, vagueness, and context dependence. His study found

that Pickthall’s translation gives more semantic components than Irving does.
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However, both translations did not transfer the close meaning as they deal with text
contextually. Kalakattwi (2005, p. 39) recommended that the translator of the
polysemy in the Quran should be aware of the lexical relations while translating the
meaning, especially in sensitive texts. Moreover, the translator should not depend
solely on dictionaries but should look at the meaning in all sources as well as taking
into consideration the collocation and colligation when deciding the semantic

components of the lexical word.

Another study, which attempted to examine the semantic issues in the translation of
the Holy Quran was carried out by Sadiq (2010). The focus of the study was a
semantic comparison of some words and constructions from Surah al-Dukhan. Sadiq
found out that none of the selected translations are free of mistakes. In addition, he
concluded that footnotes play a crucial role in illustrating the intended meaning for
the target reader. Moreover, the researcher observed that Arberry succeeded in
transferring the beauty of the Quranic language into English by preserving the
Quranic style. He also notes that Ghalt’s translation is the most precise one among
the four ones under the study. Sadiq (2010) considered polysemy as one of the
semantic problems, which the translators encountered during the process of
translating the Quran. To avoid this problem, he suggests that translators should not
imagine that all meanings are identical and should consult a monolingual dictionary
to give the precise difference in meaning. In addition, the translators should look
closely at the words before and after the polysemy to decide on the nature of the

context precisely.

Galadari (2013) introduced the method of intertextual polysemy in Quranic

hermeneutics, which differ from the traditional approaches of exegesis. In his study,
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Galadari (2013) analysed the root meanings of the Arabic terms used in the Quran
and related as to how the Quran uses different morphologies of the same root in
different verses. To comprehend the extent of intertextual polysemy in exegesis, the
study clarified three different examples: a. to analyze the relationship between the
text of the Quran and itself, b. to analyze the relationship between phonetic
expressions of the Quran with Quranic text, and c. to analyze Islamic ritual with
Quranic text. Therefore, this study analysed Quranic interpretation through the use of
intertextual polysemy, which can provide us with certain perspectives for
hermeneutics. Galadari (2013) focused on developing a linguistic approach to
understand intertextual polysemy in Quranic exegesis. His study did not deal with

translating the polysemy in the Holy Quran into English.

The above reviewed studies have demonstrated that many researchers have
investigated polysemy in Arabic and in Holy Quran; yet none of them has clearly
shown the specific procedure to transfer the meaning of the polysemy. They
illustrated only the feature and nature of polysemy in Arabic, English and Holy
Quran. Some recommendations or suggestions have been given by the researchers to
overcome the problem of translating polysemy such as, considering the co-text,
consulting some resources to determine the meaning and considering the surrounding
verses. The current study will fill the gap by clarifying in detail the governing factors
in establishing the close meaning of the polysemous word in the Quran and by
developing or proposing a clear procedure to overcome the difficulties of conveying

the deep meaning of the polysemy in the Quran.
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2.3 Approaches and Methods to Quran’s Translation

The discipline of translation of the Quran started when the Quran was introduced to
people who are non-Arabic speaking readers and when people who converted to
Islam were not acquainted with the Arabic language (Ahmed, 2004). Elimam (2009,
p. 24) points out that ‘translators of the Quran generally attempt to remain as close as
possible to the text in order to reflect some features of the Quranic style in their
work’. Some translators of the Quran specify the translation approach they follow,
while others do not (Elimam, 2009). For example, A.Y. Ali writes that he attempts to
convey the meanings of the Quranic words, but he does not define the approach
which he follows in his translation. On the other hand, Abdel-Haleem (2004, p. 23)
in his translation of the Quran confirms that he avoids unnecessary close adherence
to the original Arabic structures and idioms, which almost sound unnatural in
English. He also claims that literal translations of Arabic idioms often result in
meaningless English. In addition, Pickthall (1957) emphasises in the foreword of his

translation, that

The Quran cannot be translated. That is the belief of old
fashioned Sheykhs and the view of the present writer. The
Book is here rendered almost literally and every effort has
been made to choose befitting language. But the result is
not the Glorious Quran, that inimitable symphony, the
very sounds of which move men to tears and ecstasy. It is
only an attempt to present the meaning of the Quran, and
peradventure something of the charm in English, (p. 7).

Irving in the introduction of his translation of the Quran (1985, p. xxiv) points out
that ‘translation is literally impossible because interpretation in another language is
an ongoing process, especially with document that must be used constantly. Almost
every day I learn a new rendering of a word or phrase; then I must run this new

thread of meaning through other passages’. He continues to add that ‘the Quran is a
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living Book. We must respect yet find a way to interpret this sacred text, and not
deform its meaning’ (p. xxiv). In addition, Abdul Raof (2005, p. 172) disagrees with
the literal translation of the Quranic cultural items, as such approach ‘leads to
cultural interference that distorts the message underpinning the SLT, thus impairing
the volume of both informativity and intentionality of the ST’. He favours the
‘domestication of the SL expression and exegetical footnotes in order to bring the
message home to the TL audience, increase the level of ST informatively, and
maintain SL intentionality’ (p. 172). He adds that the passage in the TL through
domestication, transposition or dynamic equivalence, may be the best solution of
cultural problem, but in the translation of the Holy Quran it robs the Quranic text of

its distinctive religious character’ (Abdul Raof, 2005, p. 172).

Abdelwali (2007, p. 10) declares that ‘most Quran translations into English are
source-language oriented. They are marked by dogged adherence to source syntax
and the use of archaic language’. The Quranic discourse enjoys very specific and
unique features that are semantically oriented and Quran-bound and cannot be
reproduced in an equivalent fashion in terms of structure, mystical effect on the
reader (Abdelwali, 2007). Therefore, it is clear that most of the translators of the
Quran agree that it is impossible to translate the Quran literally or word for word
translation, because it has a unique majestic style, the equivalence of which is

difficult to achieve at word level with English language.

Translation theorists concur that the literal translation occurs when the forms of the

original text are retained as much as possible, even if those forms are not the most

natural forms in the TL (Al-Jabari, 2008). Al-Jabari (2008) maintains that literal

44



translation is sometimes called word-for-word translation and Nida and Taber (2003)
categorise literal translation as formal equivalence, while Catford (1965) regards it as
rank-bound translation. Nida (1964, p. 159) underscores that the literal translation
occurs when attention is focused on the message itself in both form and content. He
further asserts that one is concerned that the message in the receptor language should
mirror as closely as possible the direct elements in the SL. In addition, Dickins,
Hervey and Higgins (2002, p. 16) argue that °‘literal translation is when the
denotative meaning of words is taken as if straight from the dictionary (that is, out of
context), but TL grammar is respected’. Hatim (1997, p. 227) describes literal
translation as ‘a rendering which preserves surface aspect of the message, both
semantically and syntactically, adhering closely to the source-text mode of

expression’.

Apparently, some scholars in translation studies rejected the idea of literal
translation. Baker (1992, p. 11), for example, insists that ‘there is no one-to-one
correspondence between orthographic words and elements of meaning within or
across languages’. In addition, Baker (1992, p. 17) argues that literal translation is
impossible in most cases, because equivalence in a given text depends on a wide
variety of factors; some of them may be strictly linguistic while others may be extra-
linguistic. Dickins, Hervey and Higgins (2002) also do not favour literal translation.
They expound that in translation, lexical loss is very common, but it is just one kind
of translation loss among many. It often arises from the fact that the exact synonymy

between ST words and a TT word is relatively rare.
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Al-Jabari (2008, p. 24) demonstrates that when the translator adopts a literal
translation approach in translating the Holy Quran, some problems arise at word
level, idiom, word order, metaphor and style. He asserts that the translators of the
Quran have agreed that translating the Quran is impossible, mainly for linguistic and
cultural reasons. He also emphasises that translating some linguistic patterns literally
lead to incomprehensibility of a large number of verses due to the fact that a meaning
carried by a word in one language is not necessarily the same as that carried by the

same word in other languages.

The rejection of the literal translation of the Holy Quran by many scholars (e.g. al-
Jabari (2008), Dickins et. (2002)) leads to the adoption of the dynamic equivalence
approach. Elimam (2009, p. 25) maintains that dynamic equivalence safeguards the
Quran from the drawbacks of literal translation. The notion of formal equivalence
and dynamic equivalence was introduced by Nida and Taber (1969). In their
definition of tramslation, they emphasise on the natural equivalent, so the role of
translation here is to achieve the natural equivalent in meaning and in style.
Furthermore, Nida (1964) discusses two types of equivalence, formal equivalence
and dynamic equivalence. He considers that his most important contribution to Bible
translation is to help people know what the text means rather than what the

individual words in the text mean.

Likewise, Nida (1964) defines formal equivalence as an attempt to achieve
equivalence not only of content but also of form between ST and TT. In other words,
it is the closest possible match of form and content. On the other hand, dynamic

equivalence attempts to achieve a similar effect on the TT receiver as the ST is
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deemed to have on ST receiver. It is based on the principle of the equivalent effect.
Al-Salem (2008, p. 70) concurs with Nida (1964) that the major focus of dynamic
translation is the response of the recipient. The same message that is communicated
to the original audience should be communicated to the audience of the TT. Quli
(2004) considers dynamic equivalence translation as ‘the closest natural equivalent to
the SL message’. He promotes the use of the dynamic equivalence approach, arguing
that it is better suited to communicate the message of the Quran, assuming that a
translator can fully comprehend its meanings; and the task of the translator is to
produce the closest equivalent to that meaning. Al-Salem (2008, p. 72) declares that
the preference for dynamic-equivalence translation is the popular view among
scholars. All member organisations of the Forum of Bible Agencies, at their meeting
on April 21, 1999, for instance, recommended the avoidance of literal translation.
They believed that changing the structure of the text is necessary in order to achieve

accuracy and maximal comprehension.

However, some scholars, especially those interested in the Bible, disputed this
approach. Currie (1999), for instance, criticises the dynamic — equivalence
translation because it produces inaccurate and unreliable versions of the Bible and it
reflects disrespect for God and it is motivated by greed and a need to be innovative.
In addition, Al-Salem (2008, p. 74) expresses that one major weakness of dynamic-
equivalence translation lies in Nida’s claim that its meaning can easily be isolated
from words and sentences to be contained again in another natural-sounding

equivalent set of words and sentences.
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Contrary to the above, Newmark (1988) proposes two methods of translation,
semantic translation and communicative translation, which can achieve the aims of
translation by being accurate and economical. According to Newmark, semantic
translation attempts to render the exact contextual meaning of the original into the
TT. It accounts for the aesthetic value of the SL text compromising on the meaning
where necessary; and the cultural word may not be translated by equivalent cultural
words. It is also oriented towards the author and tries to retain something of the style
characteristic of that author. Communicative translation, on the other hand, aims
mainly at conveying to the readers an effect similar to that of the original. Therefore,
the translator has the right to correct the logic of the ST, change the structure, omit
repetitions or unintelligible metaphors, and solve any ambiguities as long as the
equivalent effect is guaranteed. Al-Salem (2008, p. 92) comments on Newmark’s
consideration of religious text as a type of text that should be translated semantically
rather than communicatively. She observes that ‘Newmark seems to be quite justified
in recommending semantic translation for religious texts. This is truer of the Quranic
text, in particular, because Muslims believe that the Quran is all divine and its
language is laden with deep meaning’ (Al-Salem, 2008, p. 92). Therefore, a
translator cannot claim that he can determine the force (or act) in a verse and render

it communicatively, ignoring all languages that does not serve to express that force.

Another approach to Quranic translations posited by Elimam (2009, p. 26) is
interlinear translation. According to him, this format can be helpful for non-Arabic
speaking readers who wish to understand the meaning of the words of the Quran.
Serving as dictionaries, interlinear translations, offer the meaning of each Quranic

word or phrase on alternate lines. Quli (2004, p. xvii) draws attention to another
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version of linear approach which he terms ‘phrase-by-phrase’, or ‘mirror-
paraphrasing’. He insists that this approach brings some advantages of interlinear
translation to English-speaking readers of the Quran. In this approach, the translation
of the Quran develops phrase by phrase, with each phrase appearing opposite the
corresponding Arabic phrase and attempting to mirror its ‘semantic import’ (Elimam,
2009, p. 26). Quli (2002) maintains that the complete meaning of each Arabic phrase
has to be covered in the corresponding phrase of TT, and the TT phrase has to

interconnect to generate a smooth reading TT.

According to al-“Ubayd (2002), there are three different methods for translating the
Holy Quran: literal, lexical and interpretive translation. The first method ‘literal
translation’ means translating each word into its equivalent in the target language,
while maintaining the same word order. However, Al-Salem (2008, p. 88) reports
that, according to Ibn al-*Uthaymin in his fatwa, this method is prohibited because in
order to translate the Quran literally, certain conditions need to be met. The two
languages have to have similar word orders, and there has to be a one-to-one
correspondence between the lexical items of the two languages. The second method
is lexical translation, which involves replacing the SL words with TL items that
convey the same meaning, while changing the order in accordance with the word
order rules of the TL. This is the method followed in most translations of the Quran,
especially those produced by Muslims. The third method of Quran translation
mentioned by al-<Ubayd is the interpretive method. This can be done in one of two
ways: the first way is to translate interpretively and directly from the Quran. The
translator is not committed to replace every Arabic word with its equivalent in the

target language. The translator should have knowledge of both the Quran
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interpretation and translation techniques. The second option is to translate the Arabic
commentaries of the Quran. This way requires the translator to be good at translation

and he needs not be knowledgeable in Quran interpretation.

It is obvious that most of the translators of the Holy Quran did not explain clearly
their approach or method that they utilised in translating the Quran. Moreover, it is
important to note that there are many translations of the Holy Quran, which adopted
lexical translation or literal translation in order to maintain the original style of the
text. The scholars of the Quranic science and the translators of the Holy Quran have
yet to identify the appropriate approach for translating the meaning of the Holy
Quran. They suggested various approaches and strategies according to their aims and

experiences.

2.4 Problems in Translating the Holy Quran
Translating the Holy Quran from Arabic language into other languages is not an easy
task because the Holy Quran has inimitable and unique style, which is impossible to
transfer into other languages. Muhammad Zafrulla Khan (cited in Ahmed, 2004, p.
200) stated that ‘translation is a difficult task of great delicacy, especially when the
original is as rich and vast in meaning as Arabic. The difficulty is multiplied
manifold in the case of a translation of the Quran which, being a verbal revelation, is
the very word of God, and whose meaning is limitless and inexhaustible’. The
difficulty in translating the Holy Quran arises from the miraculous nature of the
Quran which lies in all the harmonies that can be found in the verses, namely;
harmony of sound, harmony of images and harmony of the feelings evoked
consecutively as the reader smoothly goes from one verse to another (Al-Salem,

2008, p. 81). The other miracle of the Quran that makes it difficult to translate is the
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density of associative meanings carried by many of the words of the Quran, which

makes it impossible to find equivalents for such words in other languages.

It is safe to assume that according to Sadiq (2010) and Elimam (2009), there are two
major problems that get in the way of producing good translations of the Holy Quran

namely; cultural problems and linguistics problems.

2.4.1 Cultural Problems

Many scholars agree that culture presents the most difficult problem in translating
the Quran. Bassnet (1991, p. 30) and Larson (1984, p. 180) illustrate that dealing
with the religious aspects of a culture is usually the most difficult, both in an analysis
of the source vocabulary and in locating the best receptor language equivalent. Most
people think that translation is only a linguistic process, they dismiss the fact that
culture is also related to language and that both can never be separated in general
terms and in translation in particular. In fact, culture causes ‘many more severe
complications for the translator than do differences in language structure’ (Nida,

2000, p. 130).

Thus, the translator should be aware of the cultural aspects in translating any text in
general, and he should pay special attention to culture in translating a sacred text in
particular. This is because sacred texts embody very deep and elaborate cultures
(Sadig, 2010, p. 39). Furthermore, Al-Salem (2008, p. 82) notes that a cultural
obstacle results from the psychological, social and religious differences between
cultures. The Quran is rich with cultural specific elements that are alien and thus,

incomprehensible to non-Arabs or non-Muslims. This is because, according to Abdul
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Raof (2005, p. 162), ‘the Quran was revealed in an Arabic context of a culture that is
entirely alien to the TL audience outside the Arabian peninsula’. Sadiq (2010)
explains that

The Quran is a very rich book on all cultural matters. It

comprises many historical incidents such as the histories

of many prophets and Messengers along with some

historical figures: Prophet Moses, Prophet Noah, Pharaoh,

etc. Furthermore, it mentions many scientific issues and

foretells many aspects of the Unseen such as Paradise,

Hell, the supernatural word and what will happen in the

Day of Judgment. The Quran also deals with many

decencies of dealing with wives....... with neighbors,

having food, etc. All this makes the Quran a book of a vast

coverage of culture, thus making it more and more difficult

to translate into any language, especially if this language

does not have a long culture tradition like Arabic or it has

different concepts of the Quranic words, (p. 39).
On the other hand, Abdul Raof (2005, p. 166-171) classifies situations where cultural

problems posed in translating the Quran into English are divided into five categories:

2.4.1.1 Theological Expressions

The two cultures may have what are apparently the same theological expressions or
words, but which are semantically different. This is because religious and cultural
specificities are embedded in theological expressions. Abdul Raof (2005, p. 166)
illustrates the word Allah as an example. He observes that the word ‘Allah’ is
translated as ‘God’ in English, but the two words have different meanings for the ST
and TT readers. Al-Jabari (2008, p. 83) explains that the English Christian concept of
God as Father, Son and Holy Spirit reflects Christian theological ideas that fail to

accommodate the Quranic notion of absolute monotheism.
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2.4.1.2 Ritual Expressions

Abdul Raof (2005, p. 166) asserts that both English (Christianity) and Arabic (Islam)
have rituals with similar connotations but different values. He gives the words Hajj
and ‘pilgrimage’ as an example. He mentions that these two religious rituals are
practiced in the two cultures differently. Hajj (pilgrimage) in Islam is performed at a
specific time of the year, but in Christianity, pilgrimages can normally be performed

at any time within the year.

2.4.1.3 Abstract Moral Concepts

According to Abdul Raof (2005, p. 167) abstract moral concepts created a real
problem in translation because these concepts are faith-specific and therefore culture-
bound. Their semantic associations and componential features vary from one faith to
another. For example: the word & ‘tagwa’ (piety, righteousness) and its derivative
plural form ¢siiall ‘almiitaqiin’ (pious, righteous people). It seems that there is no
unanimous agreement amongst the various Quranic translators as how to render this

abstract notion and its derivations.

2.4.14 Delexicalised Expressions

Delexicalised expressions are SL black holes that refer to lexical items that are
lacking in the TL, in other words lexical voids (Abdul Raof 2005, p. 168). Such
expressions are usually found in Qurdn translations either transliterated,
domesticated, periphrastically translated or transliterated and followed up by an
exegetical within-the-text note, or else transliterated and given a detailed exegetical
footnote. For instance, the word <«umrah, which occurs twice in the Quran, refers to a

minor pilgrimage to Mecca at any time of the year, which does not count towards the
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fulfillment of the religious duty of Hgjj, and it means it is voluntary. Al-Jabari
(2008:85) adds that this concept represents an example of cultural untranslatability as
it is absent from the lexicon and the culture of the TL. Similarly, the word ‘aqigat is
a lexical void that is delexicalised in the TL; it has an Islamic connotative meaning
that can be arrived at through a periphrastic translation. It means a party for relatives
and friends that is held by the parents of a newly born baby after the baby’s birth,

and in which a lamb is slaughtered and served with rice (Abdul Raof, 2005).

2.4.1.5 Material Culture

Articles of clothing provide examples of material features that differ from one
culture to another and may lead to translation difficulties (Catford, 1965, p. 100).
Abdul Raof (2005) mentions the Quranic word khimar as an example of the limits of
cultural translatability in the Quranic discourse. The word khimar refers to a head
covering that Muslim women are instructed to wear in such a way that it should

cover their bosoms.

2.4.2 Linguistic Problems on Quran Translation

Translating the Holy Quran from Arabic into another language is accompanied by
many linguistic problems, because there are no two languages that are identical,
either in the meaning given to corresponding symbols or in the ways in which such
symbols are arranged in phrases and sentences. Lexical, syntactic and semantic
problems often take place when translating the meaning of the Holy Quran into

English (Sadiq, 2010).
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2.4.2.1 Lexical Problems

One of the major problems faced by the translator of the Quran is the difficulty of
rendering some lexical items. The absence of direct TL counterparts, proper names
and unfamiliarity with lexical item are some of the obvious lexical problems in

translating the Holy Quran.

2.4.2.1.1 The Absence of Direct TL Counterparts

The first lexical problem in translating the Holy Quran is the lack of equivalence or
the absence of equivalent of some Islamic terms, which limits the extent to which the
translator can convey fully the meanings of the Quran. These Islamic terms include
taqwa (piety - 8 ), kufr (disbelief — 3S), shirk (associating other gods with God —
&%), haqq (truth - 3~ ), macraf (charity — —is_2<), munkar (wrong — _Si ), ghaib
(the unseen/unknown — &), zakat (alms giving — #\< ), tawbat (repentance — 4:55).
All the English translations of those terms only give an approximate meaning. They
do not convey the full semantic and liturgical scope of the Quranic term (Elimam,

2009, p. 40).

2.4.2.1.2 Proper Names

Proper names, sometimes, are a source of lexical problems in translating the Quran.
They may refer to people’s names, names of objects, historical names and
geographical names. Sadiq (2010, p. 17) explains that Quranic names, including the
names of Messengers, Prophets and other important figures, have standard
translations into some languages. Some translators use transliteration strategy to
translate the names in the Quran. The names of attributes of Allah are one of the

most difficult names to translate into English. For example, the equivalent of the

55



name al-Rahim — #=,% (Most merciful) should be exclusive to this attribute and not
be used for other attributes such as o« — gl-Rahman (The Gracious) (Al-Salem,
2008, p. 83). Likewise, the word Allah is a major issue in translating the Holy Quran.
Some translators use the transliteration (Allah) while others use (God) as equivalent.
This word does not have a dual, plural form or possessive, feminine suffixes, which
could be attached to it. The use of God as translation of the word Allah is misleading
for Muslims, because Allah in Islam refers to the One Supreme being, but in the

Christian context implies the divine trinity.

2.4.2.1.3 Unfamiliarity with Lexical Item

The Quranic text includes some expressions and words which may be strange for
some people. These expressions contain some words which come from non-Arabic
languages such as Hebrew, Aramaic, Syrian and Parisian. Ahmed (2004, p. 139)
points out that for the ‘expression of new concept and lofty message the Quran
required a wide range of vocabulary. The vocabulary of the Arabic language was not
at all sufficient for this purpose’. He adds that the Quran not only gave new
meanings to the Arabic words, but also used the borrowed and arabicised words of
foreign origin. In addition the Quran coined terms with existing vocabulary and
treated this material in a magnificent way. Some of the examples include bira - s
, bacld — S | hittal — s, haubd — s> , ghaslin - e, gistas - oMl | ahtantkana

g,

2.4.2.2 Syntactic Problems

The numerous differences between Arabic and English lead to many syntactic
problems when translating the Holy Quran into English. This is because Arabic and

English belong to different language families and the ways of arranging signs in
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these languages tend to be different (Sadig, 2010). The obvious syntactic problems,
which translators often encountered in translating the Holy Quran, are tenses and

word order.

2.4.2.2.1 Tense

Tense means the ‘grammatical realization of location in time’ (Sadiq, 2010, p. 20);
which means how location in time can be expressed in language. Therefore, the
number of tenses and the aspects in which they are molded differ from one language
to another. A tense is an important subcategory of structural equivalence, with
different strategies for dealing with it, potentially effecting a change in meaning in
translation (Elimam, 2009, p. 51). In translating the Holy Quran, tense and verb form

should arguably be guided by the overall context and by stylistic considerations.

In Arabic, Stbawait (1982) explains the structures of verbs and their tenses in Arabic

as:

¢ ma W iy o gl Gilaaf dadl e cdaf Alds Jadll Wl
g,_m.ss;Gm}“uguu,euggbnsﬁ‘w‘ég,wseu,
S sy adaiy ol La oy SNy g JBy 1 1 iy ¢ ol

& ald 13

Back translation: The verb or action was taken from the
word of event’s names; for instance: past, present and
command verb, such as: ‘went’ is a verb in past means
‘Y ‘g0’is a verb in the present means ‘<Y’ and ‘go to’
is command verb meaninig ‘3" and all this verbs is
derived, in Arabic language, from ‘aiV (going) which is
a ‘noun’.

Sibawait (1982) summarised that there are three forms of verb action or tense in the

Arabic; present, past, imperative.
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Abdel Haleem (1999, p. 200) distinguishes three types of tense/mood change in the
Quran for certain stylistic effects, which can also pose problems in translation:
a. A shift from the past tense to the imperfect tense achieves a number of
purposes. For example:
Coshil ey St 3 3y i i a3 58658 (e g 818 )
(10 :i5aY) (U silall iy & galiiy Halisl)
Behold! They came on you from above you and from
below you, and behold, the eyes became dim and the
hearts gaped up to the throats, and ye imagined various
(vain) thoughts about Allah! (Ali’s Translation) (Surah
al-Ahzab 33:10)
The verb (sSs3t>) ‘comes against you’, (<)) ‘grew wild’ and (k) ‘reached’, are
in the past tense, while the verb (0siais) ‘think’ features a shift to the present tense.
This is for the purpose of conjuring an important action in the mind as if it was
happening at present (Abdel Haleem, 1999, p. 200).
b. A shift to the perfect tense has the effect of making the act appears to have been
done already, hence its frequent use in talking about the hereafter. Consider the
following verse which features a shift between past and present tense to describe

the Day of Judgment (Abdel Haleem, 1999, p. 201).

50y 08 g G S 5 i gt B )
(68 : a3l (0aHli A8 &b 133 o DAT 4 A S0 1a
The Trumpet will (just) be sounded, when all that are in
the heavens and on earth will swoon, except such as it will
please Allah (to exempt).Then will a second one be

sounded, when behold, they will be standing and looking
on! (Ali’s Translation) (Surah al-Ziimar 39:68)

In the above verse, the verbs ( & - was sounded) and (3x<é — be sounded) are in the

past tense, while &3 kb (looking at) is in the present continuous.
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c. A shift from the indicative to the imperative mood highlights a requested act
(Abdel Haleem, 1999, p. 201). For example:

a2l ala (e 1oha0y Ualy (0 A cob il 3y
é}\,uﬁd\,wﬂuw\ﬁu\ il a1 ) J) 1_.*:,}

(125 : 5_ad) (_\PMS\

Remember We made the House a place of assembly for

men and a place safety; and take ye the Station of

Abraham as a place of prayer; and We covenanted with

Abraham and Ishmael, that they should sanctify my House

for those who compass it round, or use it as retreat, or

bow, or prostrate themselves (therein in prayer). (Ali’s
Translation) (Surah al-Baqarat 2:125)

This verse indicates the shift from the indicative ‘Uleay’ (we made) to the imperative
‘535 (Take ye). Abdel Haleem (1999) explains that since praying is a pillar of
Islam, the imperative here is more effective than the indicative — which gives a piece

of information in highlighting the request.

2.4.2.2.2 Word Order

Word order is a device for lexical development, achieving thematic progression and
signaling important information (Elimam, 2009, p. 54). Sadiq (2010, p. 22) points
out that word order poses a big problem in translation. Each language has a special
word order, an order in which words are arranged into sentences. Sadiq (2010) adds
that inflectional languages such as Arabic have very flexible word orders. The
various word orders in these languages may have subtle meanings and connotations.
Thus, it will be a serious mistake on the part of any translator to try to impose the SL
word order on that of the TL. In addition, Arabic is such a densely rich language in
grammatical rules and sentence forms. This language demonstrates great variations
regarding verb forms, articles, demonstratives, word orders, noun cases, etc. (Sadiq,

2010, p. 22). On the contrary, English is an analytical language with a less flexible
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word order, and English grammar is not as complicated as that of Arabic (Sadiq,

2010, p. 22).

Elimam (2009, p. 54-55) draws on Olof Dahlgren, who argues that word order in the
Quran ‘betrays an implicit topical hierarchy, in which important subjects, Allah
being the most prominent, seem to have a higher rate of Subject-Verb order than
should be expected in a language where the Verb-Subject order generally
dominates’. Sadiq (2010, p. 23) mentions the following example to illustrate the

word order problem in the Quran:
(36 : i) (O CALN Axs JA53)
Yusuf Ali’s translation: ‘Now with him there came into
prison two young men’ (Surah Yusuf: 36).

Pickthall’s translation: ‘And two young men went to
prison with him’ (Surah Yasuf: 36).

The focus in the above verse is on the action of the Prophet Yusuf’s being
imprisoned that is expressed by the verb Ji» (dakhala—entered) at the beginning of
the sentence. It is not directed towards the servants who were imprisoned with him.
Ali’s translation in trying to follow the SL word order, seems to focus on the verb
Jas (dakhala—entered) more than the subject oL (fatayan—two young men), which
produces an awkward, less communicative sentence. On the contrary, Pickthall’s
attempt to conform to the TL word order by focusing on the subject oL (fatayan—
two young men) rather than the verb Ja» (dakhala—entered), produces an easier

nominative sentence in English.
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2.4.2.3 Semantic Problems

There are many semantic problems faced by the translators when they translate the
Holy Quran into English. In this section, some of the semantic features and figures of

speech, which pose semantic difficulty in translating the Quran, will be reviewed.

2.4.2.3.1 Metaphor
Many traditional scholars investigated and clarified the metaphor in Arabic and the
Holy Quran. Ibn al-Muctaz (cited in Almisned (2001) holds that:
AVETE SR ¥ JUAPIRE RPN PP PN P
Back Translation: Metaphor is the borrowing of a word

for one thing that is used to refer to another thing, which is
associated with it, (p. 98).

Al-Sakkaky (1937) explains the metaphor thus:

AV Gkl a4y g andill ok aad S5 ol a5l
andiall S S e Yo 4 il (i 4 il Jsda beda
glail 4y 3y 55 il 5 Mo alasdl 3 J g LS 4y dadiall Jady e

4 Aadall ady L plaudll Gl 3 gl Guin (e 4l Leda
Sy 1 iy 4l 3y 5 e gn sz o

Back Translation: Metaphor is when you draw
resemblance between two different things, so you have to
mention the both sides of simile or omit one of them, as
when you say ‘there is a lion in the bath’since the word
‘lion’ is referred to ‘brave man’, where in real, you want to

describe ‘a brave man’ in his group as look like the lion
and the brave is one character of the lion.

However, in English language, metaphor can be described, according to Webster’s
Third International Dictionary (1981, p. 1420), as ‘a figure of speech in which a
word or phrase denoting one kind of object or action is used in place of another to
suggest a likeness or analogy between them e.g. the ship plows the sea’. Likewise,

Oxford English Reference Dictionary (2002, p. 908) describes metaphor as ‘the
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application of a name or descriptive term or phrase to an object or action to which it

is imaginatively but not literally applicable’.

The Holy Quran uses metaphor to inform the Arabs and non-Arabs to embrace Islam.
It also uses metaphor to create figurative expressions and produce its own worlds of
discourse in which an argument is introduced (Almisned, 2001, p. 138). The use of
metaphor constitutes, along with other rhetorical usages, a property of the Quranic
text. Because of this, translators should not ignore this usage when attempting to
translate the Quranic text (Almisned, 2001, p. 145). Consider these examples:

Saily 0y b plal e W G B Gal 65

(57 (@ gs3 & ds

Thou seest the earth barren and lifeless, but when We

pour down rain on it, it is stirred (to life), it swells and it

puts forth every kind of beautiful growth in pairs. (Ali’s
translation) (Surah al-Hajj: 5)

The trembling of the earth after long quiescence is compared to an animal, which
calms down after moving, so here the Almighty God borrows some features from

animal to describe what happens to the earth after rain.

2.42.3.2 Metonymy

Newmark (1988, p. 125) points out that metonymy occurs ‘where the name of an
object is transferred to take the place of something else with which it is associated’.

For example:
1. Number 10 has decided. (For the British Prime Minister).

2. The White House has announced. (For the American government).
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According to Al-Salem (2008, p. 7) metonymy is a word used to refer to a meaning
other than its literal meaning. Such substitution is conditioned by the existence of a
contiguity relation between the literal and figurative meanings and the existence of
an implicit clue that indicates that the literal meaning is not intended. Furthermore,
al-Jurjany (1998) defines Kinayat — metonymy in al-Balaghat as:

L&ﬂba}%)&@u\w@uﬁm‘ (JSLJ] J:L):‘u‘ Al

b Ay A e G o 0S0s AR B A) g aaal

Adde Sy dlany g 4dd) e 528 3 52 510

Back Translation: Metonymy means the word which used

to describe another things, which is closely linked to

particular thing but is not a part of it; where the speaker

wants to tell the meaning of the words that not mention
directly in speech but try to find the synonyms.

In addition, al-Askary (1952, p. 360) clarifies metonymy as:
g Y pasm A e S

Back Translation: Metonymy is the way in which

meanings are expressed in a suggestive way rather than in

a declarative way.
Metonymy in the Holy Quran is not a useless substitution; it often serves a purpose.
Although the recipients make use of the clue to get to the intended meaning, they
will be affected by the substitution that evokes a temporary image in the mind for a

particular purpose. This effect is the added meanings that should be conveyed by the

translator. Consider these examples of metonymy in the Holy Quran:

[6 : A1) { 150 aeile plald) Gluiiy )

For whom We poured out rain from the skies in
abundance (Ali’s translation) (Surah al-An‘am 6:6)

In the above verse the word sleudl (al-sama® —the sky) is used to refer to the intended

meaning ‘rain’ to serve as an indication of the heaviness of the rain.
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[36 : ] { 128 Humil 1) ) h3AT 05 )
Said one of them: I see myself (in a dream) pressing wine.
(Ali’s translation) (Surah Yusuf 12: 36)
The word & (khamr-wine) in the verse is used instead of (grapes) as the direct
object of the verb el (acsir- press). This substitution is probably made to achieve
brevity by omitting insignificant details that could be retrieved from the stofy (Al-

Salem 2008, p. 181).

2.4.2.3.3 Ellipsis

Ellipsis pose a special stylistic and semantic problem in translating the Holy Quran.
According to al-Samira’iy (1983) ellipsis refers to the omission of some parts of a
sentence which can be understood either from the surrounding text or the situation
itself. It is sometimes used to avoid repetition. Likewise, al-Jurjany (1984) describes

ellipsis thus:

‘);...J\.l‘t:i.\..i_)n\]\u_\:\;c cl';ulg_'gucﬂlu.«“ Gy b "
23l Y e Crnnall 5 ¢ SN (ha el SN A 54y gy Sl
13} Uy ) 655 La a3l g ¢(Bhaii al 13) ()9S5 La (3hail laad g (aliD

" .

o

Back Translation: ellipsis is an accurate section, because

you delete some words without change in meaning. In

some cases, you may find that leaving out the speech is

most noteworthy to say it.
In the translation of the Holy Qurén, due to differences in the way English employs
ellipsis, it is sometimes necessary to add the elided words (which usually appear in
brackets) to complete a sentence in the translation. Sadiq (2010, p. 33) indicates that

the language of the Holy Quran is full of numerous examples of ellipsis. For

example:

(Osiaial Uy e Wl 3D Dby G & 3 4oah gty )
(82 : G y)
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‘Ask at the town where we have been and the caravan in
which we returned, and (you will find) we are indeed
telling the truth’ (Ali’s translation) (Surah Yisuf: 12)

In the above verse, there is deletion or ellipsis of the word (people). The complete
sentence can be 4l dal Jili s ask the people in the town, but the word ‘people’ was

deleted because the omission of this word did not affect or change the meaning.

2.5 Strategies and Procedures in Translation

It is not always easy to find equivalent words to convey the same meanings of SLT
into a TLT. A number of difficulties take place during the process of translating any
text into other languages. To overcome these difficulties the translator may apply
numerous strategies and procedures that were introduced by scholars such as,
Newmark (2003), Nida (1964), and Baker (1992). The terms of these strategies and
procedures proposed by scholars, in some cases, are not similar, but they may share
similarities in procedure. Many scholars have suggested specific strategies or
procedures to handle specific cultural, linguistic, or semantic problems. Mailhac
(2007) emphasizes that a procedure is thus a tool to be exploited in the broader
context of a strategy in order to solve a translation problem. Undoubtedly, the term
‘strategy’ is often used synonymously with such terms as procedure, method,
approach, technique, tactic, etc. Their senses and meanings always overlap, and the
scholars define them in various ways (Sun, 2012). In addition, Newmark (2003, p.
81) makes it glear that translation methods related to the whole text, whereas,
translation procedures are used for sentences and the smaller units of language.

In the field of translation studies, there are numerous syntactic and semantic
strategies and procedures, which the translator may apply to overcome the various

problems, which he faced. The following is a review of some common strategies and
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procedures in translation, but not all the strategies and the procedures are discussed,
because there are many other specific strategies and procedures proposed by scholars

to solve specific problems in translation studies.

2.5.1 Procedures of Translation

Newmark (2003, p. 81-93) uses the term ‘procedures’ to describe the action to solve
problems in translation and he proposes numerous procedures to overcome the
difficulties through the process of translation. The following is a description of some

of these procedures proposed by Newmark (2003).

2.5.1.1 Transference

It is the process of transferring an SL word to a TL text. It is the same as Catford’s
transference and the same as what Harvey (2000, p. 5) named ‘transcription’ and it

includes transliteration.

2.5.1.2 Naturalisation

It transfers and adopts the SL word first to the normal pronunciation, then to the

normal morphology (word-forms) of the TL.

2.5.1.3 Cultural Equivalent

This procedure means to convey a cultural word in the SL with an equivalent cultural
word in the TL. However, this procedure is not usually accurate and always used in
general texts, publicity and propaganda, as well as to provide a brief explanation to

the readers who are ignorant of the relevant SL culture (Newmark, 2003, p. 83).
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2.5.1.4 Functional Equivalent

It is a common procedure, which is applied to cultural words and requires the use of
a culture-neutral word, sometimes with a new specific term. This procedure is the

most accurate way of deculturalising a culture word.

2.5.1.5 Descriptive Equivalent

In this procedure, the meaning of the word in SL (especially, culture-bound terms) is

explained in several words in the TL.

2.5.1.6 Componential Analysis
The process, in this procedure, is to compare a SL word with a TL word which has a
similar meaning, but is not an obvious one-to-one equivalent, by demonstrating first

their common and then their differing sense component (Newmark, 2003, p. 114).

2.5.1.7 Synonymy

In a sense, it is near TL equivalent to an SL word in a context, where a precise
equivalent may or may not exist. This procedure is used, in particular, for adjectives
or adverbs of quality, which in principle are ‘outside’ the grammar and less

important than other components of a sentence.

2.5.1.8 Through-Translation

This procedure is a literal translation of common collocation, names organizations,
the components of compounds and perhaps phrase. It is known as ‘calque’ or ‘loan

translation’ (Newmark, 2003, p. 84).
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2.5.1.9 Modulation

This term was coined by Vinay and Darbelnet (1995) to define ‘a variation through a
change of viewpoint’. Modulation occurs when the translator reproduces the message
of the original text in the TL text in conformity with the current norms of the TL,

since the SL and the TL may appear dissimilar in terms of perspective.

2.5.2 Strategies of Translation
Many scholars propose numerous strategies and methods to overcome the problems
during the process of translating ST; the following are the description of the

important ones among them.

2.5.2.1 Literal Translation

This method or strategy is also known as word-for-word translation. The SL
grammatical constructions are converted to their nearest TL equivalents but the

lexical words are translated singly, out of context (Newmark, 2003, p. 46).

2.5.2.2 Formal Translation (equivalence)

According to Nida (1964, p.159) formal translation or equivalence ‘focuses attention
on the message itself, in both form and content. One is concerned that the message in
the receptor language should match as closely as possible the different element in the
SL’. This strategy of translation is mainly oriented towards the ST structure and it is
the closest possible match of form and content. Nida calls this type of translation as
‘gloss translation’ which aims to allow the reader to understand as much of the SL

context as possible. Newmark (2003, p. 47) suggests a similar strategy called
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‘semantic translation’ which attempts to render the exact contextual meaning of the

original and it takes more account of the aesthetic value of the SL text.

2.5.2.3 Faithful Translation

Faithful translation attempts to reproduce the precise contextual meaning of the
original within the constraints of the TL grammatical structures. This type of
translation transfers cultural words and preserves the degree of grammatical and

lexical abnormality in the translation (Newmark, 2003, p. 46).

2.5.2.4 Domestication Strategy

Domestication strategy is also called normalization or naturalization strategy. The
concept of ‘domestication’ was first introduced into modern translation studies by
Lawrence Venuti (1991, 1995, 1998) to serve in formulating an ethical agenda.
According to Venuti, the dominant Anglo-American practice and discourse of
translating and Translation Studies favored fluent and transparent strategies, resulting
in acculturation, ‘in which a cultural order is domesticated, made intelligible’ (Venuti
1991: 127). It is employed to bridge cultural gaps and achieve intelligibility in line
with the hermeneutic approach which focuses on the interpretation and grants the
translator the right to manipulate the SL so as to make it natural comprehensible and

readable (As-Safi, 2011, p.54).

2.5.2.5 Translation by Using More General Words (Superordinate)

This strategy is generally used to overcome a relative lack of specificity in the target
language. Baker (1992, p. 26) emphasizes that this strategy ‘is one of the commonest

strategies for dealing with many types of non-equivalence, particularly in the area of
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the propositional meaning’. Therefore, when the translator encounters a lexical
problem in the TT, he should find a more general word that covers the core

prepositional meaning of the missing hyponym in the TL (Moropa, 2005, p. 90).

2.5.2.6 Translation of a More Neutral or Less Expressive Words

This strategy is usually used to translate an expressive word in the SL by a less
expressive word in the TL, which has the same propositional meaning (Ndhlovu,
2012, p.129). In this case, Baker (1992, p. 23-24) illustrates this strategy as ‘if TL
equivalent is neutral compared to the SL item, the translator can sometimes add an
evaluative element by means of a modifier or adverb if necessary or by building it in

somewhere else in the text’.

2.5.2.7 Compensation Strategy

The aim of this strategy is to balance the semantic losses that involve (either in the
content or its stylistic effects). Compensation introduces a SL element of information
or stylistic effect in another place in the TL text, because it cannot be reflected in the
same place as in the SL. Newmark (2003, p. 90) explains this strategy as it ‘occurs
when loss of meaning, sound-effect, metaphor or pragmatic effect in one part of a

sentence is compensated in another part, or in a contiguous sentence’.

2.5.2.8 Borrowing Strategy

Vinay and Darbelnet (1995, p. 85) argue that, in some cases, the translator may use
borrowing ‘to introduce the flavour of the SL culture into a translation’. Che Suh

(2005, p.123) clarifies that this strategy is at the heart of the process of lexical
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borrowing through which elements of one language pass into another and may over

the time become fully integrated into the host language.

2.5.2.9 Transliteration Strategy

Transliteration is a reliable strategy to deal with cases of non-equivalence that
encounters ftranslators through their work. Abu Mahfouz (2011, p.70) defines
transliteration as ‘the process by which words in one alphabet are represented in
another alphabet’. Therefore, the translator uses the letters of the TL to transfer the
meaning of a word from SL when translation fails completely or is practically
impossible. It is also used when dealing with cultural and language specific words,
newly — coined words, religious terms or words and buzzword. Newmark (1991, p.
154) considers transcription strategy as a kind of transliteration strategy and he
emphasises that it is mandatory in all the following cases:

a. Proper nouns, particularly names of people and geographical features,

b. Address,

c. Name of private firms,

d. Names of national public and private institutions,

e. Terms peculiar to the institutions, ecology and general culture of the SL

countries where there are no equivalents in the TL countries, and
f. Titles of newspaper, periodical, books, plays, films and musical

compositions.

2.5.2.10 Descriptive Strategy

It is used when there is no equivalent counterpart in TL for the meaning of the SL

word and is also used with transference to translate a cultural word or expression,
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therefore the term or a word is replaced by a description of its form, function and

meaning (Che Suh, 2005, p. 57).

2.5.2.11 The Strategy of Paraphrase

It is used when the TL lacks a word to express a concept presented by the source
item (Ndhlovu, 2012, p. 130). Additionally, Newmark (2003, p. 90) indicates that
paraphrase is ‘an amplification or explanation of the meaning of a segment of the
text. It is used in ‘anonymous’ text when it is poorly written or has important
implications and omissions’. Therefore, translating by paraphrase makes the meaning
clear by adding words or sentences. Baker (1992, p. 40) confirms that the main
advantage of this strategy is that ‘it achieves a high level of precision in specifying

the propositional meaning’.

2.5.2.12 Strategy of Omission

This strategy is used when the meaning conveyed by a particular item or expression
is not vital enough in the development of the text to justify distracting the reader with
lengthy explanations (Baker, 1992, p. 40). In addition, Tso (2010, p. 27) explains that
the omission is carried out when the content is intentionally or unconsciously deleted
by the translator, because of censorship, standardization, or/and the translator’s wish
to eliminate redundant and irrelevant elements to improve the ST. Nida (1964) also
argues that there are cases where omission is required to avoid redundancy and
awkwardness and this strategy is particularly applied if the SL tends be a redundant

language.
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2.5.2.13 Strategy of Addition

This is another strategy that the translator could resort to when simple preservation of
the original culture-specific item may lead to obscurity, so the translator may decide
to keep the original item, but supplement the text with whatever information is
judged necessary (Che Suh, 2005, p.128). Che Suh (2005) adds that such information
may be inserted directly into the text in the form of a gloss or elsewhere in the text in

the form of footnotes.

2.5.2.14 Strategy of Explicitation

Vinay and Darbelnet (1995, p. 8) describe this strategy as ‘the process of introducing
information into the TL which is present only implicitly in the SL, but which can be
derived from the context or the situation’. Klaudy (2001, p. 80) regards explicitation
as ‘the technique of making explicit in the TT information that is implicit in the ST".
Sharifabad and Hazbavi (2011, p.382) consider using parentheses, brackets and
footnotes to explain the implicated meaning in the ST as a part of the explicitation

strategy.

2.5.2.15 Communicative Translation Strategy

A communicative translation attempts to render the exact contextual meaning of the
original in such a way that both content and language are readily acceptable and
comprehensible to the readership (Newmark, 2003, p. 47). Hervey and Higgins
(1992, p. 21) stress that ‘communicative translation is mandatory for many culturally
conventional formulae that do not allow literal translation’. Nida (1964, p. 159)
suggests a similar strategy called ‘dynamic translation or equivalent’, which aims to

achieve a similar effect on the target reader as the ST made in the original receiver.
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These are some of the strategies in the translation, but it is worthy to note that the
translators may combine two or more strategies to solve the problems in the hands.
For instance, they could use the transliteration strategy with explicitation strategy or

paraphrase together with footnote strategy.

2.6 Semantic Fields in Languages

Every word in every language has a specific meaning, which we understand
immediately when we encounter the words. In addition, there are some words that
are semantically related to each other (Khosravizadeh & Mollaei, 2011, p. 20). For
example, if we hear the word ‘lion’, we immediately think of words such as ‘tiger’,
‘hyena’ and ‘wolf’, and if we hear ‘red’ we may think of the colours of green, blue,
gray, and white. The examples show that each word belongs to different categories
and the relation between these words is what is referred to as ‘semantic field’. The
basic assumption on semantic field is that all words and vocabulary of any languages
are an integrated system of lexemes, which are interrelated in meaning. The whole
lexemes in language consist of a large number of semantic fields, which accumulate
lexemes which are close in meaning (Trier, 1931, cited in Changhong, 2010, p. 51).
For example, the semantic field of the nomenclature ‘wild animal’ includes lion,
bovine giraffe and wolf, excluding the insects and birds. Gliozzo (2012) mentions
that semantic fields are conceptual regions shared out amongst a number of words.
Each field is viewed as a partial region of the whole expanse of ideas that is covered
by the vocabulary of a language. Such areas referred to as groups of semantically
related words are known as semantic field. The article Semantic Field (2011) plays
an emphasis that:
Meaning of words does not only depend on its reference or

meaning aspect regarded as the particular characteristic of
the words in language. The meaning of words is also
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determined by the presence of other vocabulary in a

language that correlates with some phenomenon.
Many centuries ago, Arab traditional linguists were interested in the meaning and
development of the semantic meaning of words. Most of the Arabic books in
linguistics refer to some feature of semantic (Muhammad, 2010). Ibn-Jiny (Arabic
scholar) wrote many books on the phenomenon of semantic fields, such as his book
‘al-Khasa®is’. Furthermore, Ibn-Faris in his famous book ‘al-Maqayis’ also studied

the meanings and derivations of the words.

The ancient Arab scholars in Arabic language were curious to write on thematic
topics and they introduced many thematic lexicons, which are referred to in Arabic
as 4l Ja)ll ‘al-Ras@il al-Lughawiyyaf® (linguistic messages). Arab linguists
produced many thematic lexicon books on various topics, such as words of creation
of human being, creation of horses, camels, sheep, insects, wild animals, birds,
plants, weapons, and so on. The most famous book in thematic lexicon is ‘al-Gharib
al-Musanaf” written by Abi <Ubid Ibn Salam (Klantin, 2001). This thematic lexicon
consists of 26 books and 907 sections. Abi °Ubid investigated many topics and
semantic fields in this book, which among others include:

a. Book on the creation of human beings. It consists of 57 sections or semantic

fields,

b. Book with regards to woman. It consists of 16 sections,

¢. Book of clothes. This consists of 18 sections or semantic fields,

d. Book for foods, which consists of 27 sections, and

e. Book for diseases, which consists of 10 semantic fields.
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The method adopted by most of those books is collecting the words with their
thematic topics and dividing them into some fields or sections. Al-Asmacy (1903) in
his book Khalg Al-Insan (creation of human being) collected all words in the creation
of human being and categorized them into three fields, namely:

a. Words regarding women’s pregnancy, their delivery, and babies.

b. Words regarding shift of human modalities.

c. Words regarding what Arabs call ‘creation of human beings’.

In the Holy Quran, there are many studies, which investigate the semantic meanings
in the Holy Quran. In addition, scholars in the science of the Quran introduced many
thematic books on the topics and words in the Holy Quran such as: ‘Mu¢jam Gharib
al-Quran — Dictionary of ambiguities in the Quran’ and ‘al-Mu¢jam al-Jame® li Gharib
Mufradat al-Quran’. Moreover, there are many areas in the science of the Quran on
specific topics which that look at words in specific semantic fields, for instance: - ‘al-
Wujiih wa al-Naza’ir T al-Quran’, ‘al-Mutashabh al-Lafzy f1 al-Quran al-Karim® and

‘al- A>dad fi al- Quran al-Karim’.

Recently, many studies have been conducted on specific semantic fields in the Holy
Quran, for instance, AI-Ma° fi al-Quran al-Karim- (water in the Holy Quran,
Al-Zacarir, 2003), Al-Quwwat fi al-Quran al-Karim- (the strength in the Glorious
Quran, Raed Assi, 2009), Alfaz Ahwal al-Nafs wa Sifatuha fi al-Quran al- Karim —
(words of soul modalities and its features in the Holy Quran, Yasin, 2009) and A4/faz
al-°Aql wa al-Jawarih fi al-Quran - (mind and senses words in the Quran, Siham Al-
Asmer, 2007). These studies collected all words with regard to their specific topic or
field in the Quran and categorised them in semantic field and then explained the

relation between these words.
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2.7 The Nature of Polysemy

The phenomenon of polysemy is a linguistic feature that appears in most languages.
Polysemy is part of the lexical, semantic and pragmatic problem in translation. In this
section, the definition of polysemy will be determined. In addition, polysemy in

English, Arabic and Holy Quran will be dealt with.

2.7.1 Definition of Polysemy

According to Ullman (1957, p. 117) polysemy means that one word can have more
than one sense, while Crystal (1991) explains polysemy as the case where a lexeme
has more than one meaning. Consequently, polysemy refers to the capacity of a word
to have multiple but related meaning. Furthermore, Jaszcozolt (2002, p. 15) confirms
that polysemy occurs when one phonological word has many related senses. It
frequently arises as a result of metaphorical extension, for example, ‘foot’ gives rise
to ‘foot of the mountain’. On the other hand, in Arabic language, there are various
definitions of polysemy but most of them focus on polysemy in the Quran. From
recent Arabic literature, Al-~Awa (1998, p. 61) describes polysemy as:

A yidall of aaaiall aall (63 2t gt Jadllly ¢ Vol samidl e iad
Malall Al e 3 a ud sl el cal Uil 3 SUSAN SRiia il

Back translation: Multiple semantic means that one

lexical word has multiple meanings, so that the real verbal

participant is equivalent with the meaning of polysemy in

general linguistics.
In addition, Panman (1982, p. 108) explains that polysemy is the phenomenon that
two or more identical forms have different but related meanings, whereas Lyons
(1977, p. 550) views polysemy as one lexeme with several different senses. In

addition, Wahba (1974, p. 427) explains that it is a literary term expressing the

variety in meaning of the same pronunciation. From all the above definitions, it can
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be summarised that polysemy is a semantic — pragmatic, linguistic and literary term
applied in the case of variety in the meaning for the same lexeme when these various
meanings are closely related. The following examples illustrate the polysemous word
‘coat’ (Salhi 2008, p. 11):

a. Sousan put on her coat

b. The dog has a thick coat of fur.

¢. The house has a fresh coat of paint.
The meaning of the word ‘coat’ in the sentence (a) is the basic meaning of the word,
whereas the meanings of the word ‘coat’ in sentences (b) and (c) are metaphorical

and considered as polysemous meanings.

2.7.2 Polysemy in English

Polysemy is very common in a natural language and poses a lexical ambiguity. Most
words in English are ambiguous between different interpretations; words can mean
different things in different contexts. There are numerous studies conducted by
many scholars on the different approaches to clarify the phenomenon of polysemy.
These approaches are Traditional Linguistics (Lyons 1977, Palmer 1981, Cruse
1986), Cognitive Linguistics (Johanson 1987; Lakoff 1987; Taylor 1995; Antunano

1999), and Lexical Semantic and Generative Lexicon (Pustejovsky, 1995).

The concrete research in the multiplicity of meaning began in the 18® century and
continued in the 18™ century by linguists interested in meaning from the point of
view of etymology, historical lexicography or historical semantics (Nerlich & Clarke
1997, p. 351). The most important study in this century was made by Bréal, whose

research into polysemy marked a new starting point, in that he shifted the study of
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polysemy away from lexicography and etymology and investigated polysemy as the
synchronic pattern of meaning surrounding a word, which is itself the ever changing

result of semantic (Nerlich & Clarke 1997, p. 378).

Traditionally, two kinds of lexical ambiguity can be distinguished. Homonymy, in
which a lexical item accidentally carries two (or more) distinct and unrelated
meanings, such as “punch 1”” which means ‘a blow with a fist’ and “punch 2” which
means ‘a drink’; and polysemy, in which a single lexical item has several different
but related senses, such as “mouth” meaning both ‘organ of the body’ and ‘entrance
of the cave’ (Cruse, 1986; Lyons 1977). Most of the studies conducted on the
phenomenon of polysemy differentiated between polysemy and homonymy. There
are two criteria used to make such a distinction; word etymology and relatedness in
meaning. The first criterion means that if two senses are historically derived from the
same word, then they can be polysemy, if not they are considered as homonymous.
As for the second criterion: relatedness, polysemy occurs when two senses are
related in meaning, if they are not related in meaning, they are considered as
homography (Salhi 2008, p. 11). Consider the following examples, which illustrate
the polysemy and homonymy:
a. Mary walked along the bank of the river.

b. CIMB is a prominent bank in Malaysia.

The word ‘bank’ in (a) and (b) are considered as homonymy, because it has the same
phonological form and different unrelated meaning. In the first sentence, it refers to
the edge of the river, but in the second, it refers to a financial institution. However,
the word ‘bank’ in the following sentences has different feature.

a. The bank raised its interest rates yesterday.
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b. The store is next to the newly constructed bank.

c. The bank appeared first in Italy in the Renaissance.

The word ‘bank’ in the examples (a), (b) and (c) is considered as polysemy, because
it refers to the phenomenon and the same word acquires different, though obviously
related, meanings, often with respect to particular contexts. Thus, the word ‘bank’ in
(a) sentence refers to a financial institution, whereas in (b) it refers to a specific
building and in (c) it refers to the financial activities. Likewise, the word head’ has
basic meaning which is ‘upper or front part of the body of a man or animal’ and also
has metaphorical meanings such as:

1. ‘mind, talent’: ke has a head for languages.

2. ‘Chief, leader’: head of state.

3. ‘origin’: head of river.

Most discussions about lexical ambiguity, within theoretical and computational
linguistics, concentrate on polysemy, which can be divided into two types (Apresjan,
1974). The first type of polysemy is motivated by metaphor. In this type of
polysemy, a relation of analogy is assumed to hold between the senses of the word.
The basic sense of metaphorical polysemy is literal, whereas its secondary sense is
figurative. For instance, the ambiguous word ‘eye’ has a literal basic sense which is
‘organ of the body’ and figurative secondary sense which is ‘hole in a needle’.
Metaphorically, motivated polysemy seems to be quite unconstrained
(Klepousniotou, 2002, p. 206). The other type of polysemy is motivated by
metonymy. In metonymy, the relation that is assumed to hold between the senses of
the word is that of contiguity or connectedness. Apresjan (1974) claims that

metonymically motivated polysemy respects the usual notion of polysemy, which is
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the ability of a word to have several distinct but related meanings. In metonymic
polysemy, both the basic and secondary senses are literal. For instance, the
ambiguous word ‘chicken’ has the literal basic sense, referring to ‘the animal’ and

literal secondary sense of ‘the meat of that animal’ (Klepousniotou, 2002, p. 206).

On the other hand, it can be distinguished by two types of lexical ambiguity,
according to Weinrech (1964) and Pustejovsky (1995). The first type is that of
contrastive ambiguity (or contrastive polysemy, also called logical polysemy) where,
synchronically speaking, there is no relationship between the different senses of a
word, i.e. cases of homonymy. Consider the following examples:

a. Drop me a /ine when you are in Boston.

b. We built a fence along the property line.

The second type of polysemy is complementary polysemy, which ‘applies where a
word carries two meanings that both relate to a common basic meaning component’
Pustejovsky (1995, p. 31). For example:

a. John crawled through the window.

b. The window is closed.

c. The window is made of security.

Salhi (2008, p. 15) argues that contrastive polysemy is a strictly pragmatically
constrained ambiguity that requires knowledge of the situational context to be
resolved. For example, in a sentence such as ‘we finally reached the bank’, only the
context of the situation can tell us which ‘bank’ it is pointed to here, ‘the financial
institution’ or ‘the edge of a river’. On the other hand, complementary polysemy is a
semantically constrained ambiguity. It also cannot be resolved without some world

knowledge, or what Pustejovsky calls ‘commonsense knowledge’. Additionally, it is
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noticeable that there are some scholars using other terms to refer to these types of
polysemy, such as, Apresjan (1974) who used systematic or regular and non-

systematic or irregular polysemy.

More recently, polysemy has become central to a wide variety of researchers in
computational and generative semantics, especially in the works of Nerlich and
Clarke (1997), Kilgarriff (1992) and Pustejovsky (1995). All languages have
polysemy on several levels. A wide spread polysemy in English is rightly considered

as one of its characteristic features conditioned by the peculiarities of its structure.

2.7.3 Polysemy in Arabic
The field of Arabic linguistics is a rich and fertile ground that inspires any linguistic
scholar. Multiple meaning or polysemy is one of the controversial issues in Arabic
because most of the Arabic words are polysemous. Moreover, Abdussalam (2001, p.
64) rightly confirms that ‘this semantic multiplicity occurs in all languages and it is
connected in Arabic to the usage of words that belong to a single root to indicate
several meanings in different context. This is called polysemy, ‘al-’ishtirak al-lafzi’.
Marzari (2006, p. 15) considers polysemy a characteristic of all natural languages,
based on the principle of metaphor whereby words can be used in new conceptual
meanings. He further adds that readers who have grown up with a European standard
language are amazed at the huge extent and a high degree of diffuseness of polysemy
in modern Arabic.
For instance, the Arabic word ¢ Ul -dana’ has some polysemous meanings such as:

a. ‘to borrow’

b. ‘to lend, to lease’

c. ‘tojudge’
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d. ‘to obey’

e. ‘to confess ( areligion)’.

Also, the word ‘Cxe - cayn’ is polysemous; it means:
a. ‘we -cayn’ (organ of the body).
b. ‘eladl (e - cayn al- ma° (spring).
c. ‘o) (e - cayn al- Tbrat (eye of the needle).
d. ‘oall —al-cayn’ (spy).

e. &gl (ne- cayn al-mawdie ( the essences of the subject).

All the meanings of the word ‘= - cayn’ in Arabic are derived from the same
etymological origin, the root O < . The first meaning is the literal meaning, and the

rest is figurative (Sadiq, 2010, p. 27).

Marzari ( 2006, p. 17) illustrates that some of the Arabic words have high
polysemous diffuseness and many other words are quite common in modern Arabic,
so that it is often not clear which meaning the writer has in mind. He continues that
‘one could argue the context would clarify things, but how much (mental) energy can
the reader be expected to expend in solving a semantic riddle that has merely resulted

from a lack of systematisation of meanings?’ (Marzari, 2006, p. 17).

On the other hand, Ibrahim (2005, p. 52), drawing upon Lyons (1977), points out that
there are three semantic factors considered to be among the main causes of the
phenomenon of polysemy in Arabic dialects, namely, broadening, narrowing and
metaphorical transfer. They refer to the semantic broadening as generalization,
semantic narrowing as specialization, and metaphorical transfer as semantic transfer.

Ibrahim (2005, p. 53) indicates that there are literary examples from pre and early
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Islamic periods showing that homonymy, the existence of different meanings for one
word, existed in Arabic, such as Ibn al-Shajary (d.542 A.H) who wrote a dictionary
entitled ‘slae aliaiy 4kl (38 W’- (that which is pronounced the same but differs in
meaning) to explain homonymy. Ibrahim (2005) argues that understanding polysemy
that is, multiple related meanings, requires a step further in investigating the
historical sequence of meanings of a word and determining if they are from the same
origin. She states further that traditional Arab grammarians, such as Stbawayh and
Ibn-FarTs discussed homonymy, but that it was Ibn Dirstuwyih who was the first to
distinguish between homonymy and polysemy at a time when most grammarians

considered polysemous words as metaphors.

It can be observed from the literature, that most studies, in the field of polysemy,
concentrate on the polysemy in the Holy Quran. However, Ghazala (1995) in his
book, Translation as problems and solutions, refers to the problem of translating
polysemy which students encountered in translation. He reviews many examples of
polysemous expressions and their translation in Arabic and suggests some solutions

to overcome the problem of polysemy for students in the translation field.

2.7.4 Sources of Polysemy in Languages
It can be summarised that the five sources of polysemy in the natural languages,

according to Ullmann (1967), Tani (2011, p. 47) and Hassan (2005) are:

1. Multiplicity of dialects: In language, there are many dialects, which represent
the variety of a language within a particular geographical area. This diversity in

dialects leads to variations in the meanings of the words. For instance, within
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Arabic, there are many dialects such as Egyptian, Syrian, Moroccan, Yemeni
and Sudanese dialects.

. Foreign words influence: Semantic borrowing frequently happens among
languages, which have intimate contact with each other. Sometimes it leads to
substitution of meaning from old to new. The influence of the foreign language
is due to economical, political, military and cultural relations between the
neighbours. For example, Arabic language contains many words from Persian,
Turkish and Kurdish languages.

Figurative language: A great number of polysemous words arise through
figurative language, especially metaphor and metonymy. The rhetorical use of
a word gives the word additional senses without losing the original meaning
(Tani, 2011, p. 47). Ullmann (1967, p. 162) notes that ‘old sense’ and ‘new
sense’ will live side by side as long as there is no possibility of confusion
between them’.

Shifts in application: One of the most important factors in rising polysemy is
through changes in the application. Words have a number of different aspects
according to the context in which they are used. Though some aspects are
transitory, other aspects are conventionalised and develop into independent
meanings of the same term. Further conventionalisation makes these meanings
seem as if they are different sense of the word.

. Homonyms — reinterpreted: It means that polysemy may arise through a special
form of popular etymology. When there are two words identical in sound
derived from different etymologies, we should regard these two as
homonymous words, not polysemous, since polysemous words are defined as

having the same derivation (Tani, 2011, p. 47).
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2.7.5 Polysemy in the Holy Quran
The bulk of the words in the Holy Quran have the sense of plurality. A finite set of
lexical elements is used to express a potentially infinite set of situations. Berg (2004,
p. 155) points out that the Quran has a divine language that contains more
polysemous words, which is considered as one of its miraculous features. He claims
that the most obvious works dealing with polysemy are those of wujiih (polysemes
and homonyms) and naza’ir (synonyms or analogues). Wujith refer to the words
employed several times in the Quran but with at least two and perhaps as many as
forty different meanings (Berg, 2004, p. 155). According to a definition provided by
Ibn al-Jawzy (1987, p. 83) polysemy in the Holy Quran means:
Jaly bdl o A e aadad g (B @S0 Baaly AlSN ()85
oS S IS hailh | AYY p re Se ISy 3y Ban) s AS g
(_)S _)_.}.uﬂ’j} ,_)AY‘ é-a_,a.“ UA SJ}S.\A.“ fi..olS'H.Laﬂ J..).]nd t..a‘,.tuﬁ
ol 9 G AV ra e (s AlS
Back translation: That single word mentioned in different
places of the Quran as one single sound or root, and in
each place, it has different meanings; and the
pronunciation of each word in that place is the same for
the word mentioned in the other place, and the
interpretation of each sense of the words in one place is
not similar as in the sense of the other place or context.
Furthermore, Sadiq (2010, p. 27) argues that the Holy Quran contains many
polysemous. For example, the verb &3 - da‘@ occurs in many verses with different

though related meanings. Consider the following verses:

) Sl G550 S G I G L5 06 45 GRS 84 sl

(38 : Ol yee JT) (sle W jaals

There did Zakariyya pray to his Lord, saying: "O my
Lord! Grant unto me from thee a progeny that is pure: for

Thou art He that heareth prayer (Ali’s translation, 2000)
(Surah Ali-*Imran3:38)
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JuYy (Rl W a&e3 13 J 5ol & ) shaiil 1540 Gl g o)
Q4 :

O you who believe! Give your response to Allah and His

Prophet, when He calleth you to that which will give you
life (Ali’s translation, 2000) (Surah al-Anfal 8: 24)

ks W A&1 635 G V) Q_u“u).u\‘,iam Y sial Gl @l gy

(53 a1 (136 ghed i) Gy 80) Gkl e

O you who believe! Enter not the Prophet’s houses-until

leave is given you-for a meal, (and then) not (so early as)

to wait for its preparation: but when ye invited, enter

(Ali’s translation, 2000) (Surah al-Ahzab33: 53)

The word (=2 - da®a) in the above three verses is polysemous. It has near related
meanings, but not only one meaning. In the first verse (Surah Al -¢imran:38), it

means praying or invoke; in the second (Surah al-Anfal: 24), it means ‘call’; and in

the third (Surah al-Ahzab: 53), it means ‘invite’.

In fact, there are many scholars in the science of the Holy Qurdn, who have
investigated this feature in the Holy Quran. According to Berg (2004, p. 156), al-
Balkhy (d. 150/767) is credited with authoring the first wujih and naza®ir. His
methodology is to provide a gloss or brief definition for each of the meanings
(wujah) of the word and list other analogous Quranic passages (naza’ir), in which the
word is employed with the same meaning. This methodology is widely followed by
later authors in this field. The important works in this area are those of al-
Damaghany (d. 478/1085), Ibn al-Jawzi in his book: Qurrat al-A%yun al-Nawazir (d.
597/1200), al-Thacaliby, in his book: al-Ashbat wa al-Nazacir, al-Tirmidhy in his
book: Tahsil Naza’ir al-Quran, al-Nisabury in his book: Wujith al-Quran al-Karim

and Ibn Salam in his book: al-Tasrif.
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Recently, al-cAwa (1998) investigates the phenomenon of the al-wuyjih and al-
naza®ir in the Holy Quran. She traces this feature from the early works until the
recent ones. She also elaborates how the context can establish the meaning of the
words. In addition, Abdussalam (2008) studies polysemy in the Holy Quran by
reviewing at least 470 polysemous senses in the Quranic verses. Abdussalam (2008)
asserts that scholars in ‘al-wujuh and al-naza’ir’ science generally hold macro-
perspective of the senses (wujiih) of the polysemy but restrict the scope of the uses
(naza’ir) to lexical and contextual meanings ignoring mostly structural and stylistic

meanings.

Al-Balkhy (2006), in his book, reviews at least 176 words in the Holy Quran with
polysemous sense, while al-Damaghany (1983) surveys approximately 500
polysemous words in the Holy Quran and they are arranged alphabetically. On the
importance of the knowledge of Quranic polysemy, al-Balkhy (2006) reports that the
Prophet Muhammad said that:

ot o133) 58 o sy AL (6 (i AR S g da S S
(;b‘)ﬂ\

Back translation: A person shall not be pprofessional in
jurisprudence until he grasps the various wujiih or senses

of Quranic expression (the multiple meanings of the
- Quranic words), (Narrated by Abt al-Darda?)

The above hadith is an evidence that polysemy in the Holy Quran plays a decisive

role in the understanding of the Holy Quran.

Today, there are few studies conducted in the translation of polysemy in the Quran.
Kalakattawi (2005) in her study Lexical Relations with Reference to Polysemy in
Translation investigates the polysemy in the Quran and focuses on the problem of

lexical representations while translating polysemous words in the Holy Quran. In
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addition, she divides the meanings of many polysemous words into: a. Direct senses,
b. Transferred senses, c. Specialized senses, and d. Figurative senses. She also traces
the various meanings of the word (4 - fitnat) in the Holy Quran and the translations
of Pickthall and Irving were examined on how they convey the polysemous
meanings of this lexical word. The study applied systematic linguistic procedure and
componential analyses of the meaning of the word (fitnat) in order to determine their
semantic components. Then she compared their meanings with those of the
equivalent translated ones, (Pickthall and Irving translations), to see how far the
translators converge or to decide whether they are equivalents or not with the original
meaning. The finding of this study disclosed that semantic components overlap in
some translations of the Quran and sometimes the lack of clear boundaries is due to
polysemy as a single word which can have different senses. Kalakattawi (2005)
recommends that the translator should be aware of the lexical relations while
translating the meaning especially in the sensitive texts. Another recommendation
that emerges from this study is that the translator should not depend solely on
dictionaries, but should trace meaning from all sources. However, this study did not
suggest any procedures to overcome the difficulties in translating polysemy in the

Holy Quran.

2.8 A Distinction between Polysemy, Homonymy, and Synonymy

Generally, scholars in linguistics and semantics agreed that all words, phrases, and
sentence in all natural languages have meanings. Typically, there are some semantics
relations among words such as polysemy, homonymy, and synonymy. Polysemy is
defined various times in the previous sections. However, this section will further
elaborate the notions of polysemy, homonymy, and synonymy. On one hand,

polysemy is defined by Jackson and Amvela (2007, p. 58) as ‘the situation where the
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same words have two or more different related meanings’. In most cases, a given
context usually determines one of the meanings of the polysemous words. For
instance:

1. Look at that bat under the tree.

The word ‘bat’, in the above sentence is ambiguous, means either ‘flying mammal’

or ‘implement used to hit the ball in cricket’.

Homonymy, on the other hand, is defined as ‘words which are spelt and pronounced
the same, but have clearly different meanings’ (Jackson, 1988, p. 4). Sharing the
same view, Pustejovsky (1995, p. 29) describes the feature of homonymy as a case
‘where a lexical item accidentally carries two distinct and unrelated meanings’,
particularly, when the term has at times different etymological backgrounds.
Additionaly, Al-Sulaimaan (2005, p. 48) explains the case of homonyms by referring
to the meanings of the word ‘bank’ as:

1. ‘Bank’ sometimes refers to ‘financial institution.

2. ‘Bank’ sometimes refers to ‘side of a river’.

3. ‘Bank’ sometimes refers to ‘a row of keys on a keyboard’.

So the word ‘bank’ has the same form and pronunciation with clearly different

meanings.

Fellbaum (2000, p. 52) views homonymy as ‘when different, unrelated senses or
meanings are shared under the same surface form of words. Therefore, homonymous
words often exhibit similarities in spelling, but hold different meanings’.
Homonymy can be expressed in two forms, specifically, a. homography: in case of

identical spelling and different meaning, e.g. the word ‘mug’ it may mean (drinking
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vessel or gullible person), b. homophony, in case of ‘different spelling and similar

pronunciation, e.g. (write vs right — no vs know) (Salim, 2013, p. 71).

It seems quite difficult to differentiate between polysemy and homonymy in texts.
According to Palmer (1981, p. 102) the usual criterion for distinguishing between
polysemy and homonymy is based on their decision upon etymology, where the
identical words have different origins, they are treated as homonyms and given
separate entries and if they have one origin, even to have different meanings, they are
treated as balsamic and given a single entry in the dictionary. In addition, polysemy
and homonymy can be distinguished through native speaker’s intuitions about related
and unrelated senses. According to this criterion, two senses are polysemous if they
are judged by native speakers to be related and homonymous if they are judged to be

unrelated (Lyons, 1977).

On the other hand, synonymy refers to the relation obtaining between the members
of a pair or group of words or phrases whose meanings are similar (Hartmann &
James, 1998, p. 135). Moreover, Halliday and Hassan (1976) mention that synonymy
implies the notion that two or more lexical items have the same meaning and it does
not necessarily express the same concept and they are not always homogeneous in
terms of meaning and completely interchangeable. Additionally, Palmer (1981, p.
88) views synonymy as ‘sameness of meaning’ and the dictionaries present many
sets of words that have almost the same meaning. Palmer (1981) also observes that
English is particularly rich in synonyms which is partly due to the historical nature of
the language. English words or vocabulary is mainly derived from two different
sources; Anglo-Saxon and from French, Latin and Greek. Al-Sulaimaan (2005, p. 50)

confirms that synonyms are lexemes which meanings are identical in respect of
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semantic feature, but different in respect of peripheral features, if and only if

interchangeability is possible in all contexts and co-texts.

Arabic linguists stress that the semantic relations of polysemy, homonymy, and
synonymy widely exist in the Arabic language. Polysemy in Arabic refers to (4 2l
6 sinall B 32V 5 el (al-tacadd fi al-macna aw al-ishtirak al-masnawy - multiplicity
of meaning) and it is known in Arabic resources as _ikilly 352l (al-wujiih wa al-

naza°ir). Scores and scores of books were written on this subject.

Homonymy in Arabic, apparently, refers to &l &I 3iY (al-ishtirak al-lafzy-
sameness in pronunciation and spelling) such as: ¥ (qadm) which may mean (part
of body ‘foot’ or unit of length). Another instance of homonymy is the word bl
(lisan) which may refer to either (origin of the body ‘ tongue’ or language), also the
word (_% (qarn) in Arabic may refer to (horns of an animal or a hundred year (Al-
Khuly, 2001, p. 143). Some Arabic linguists mixed between the two terms
‘homonymy and polysemy’ and they use the term il &l 32Y1 (al-ishtirak al-lafzy)
referring to both term ‘homonymy and polysemy’, but in fact there are glaring

differences between them.

Synonymy in Arabic refers to the term <333 (al-taradf) which refers to words
similar in meaning and different in spelling and they can be interchangeable.
Consider the following example:

1. baadt 8 sl o il 3le - The knight hung the sword on the wall.

2. Jhaalt  aleadt il 3le - The knight hung the sword on the wall.

3. haadl & digall L il Ble - The knight hung the sword on the wall.
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So, the words i (al-saif), slusll (al-husam) and igal) (al-muhand) are different in
spelling, but they refer to the same thing (sword). In Arabic, there are a considerable
number of synonymous words, which may confuse the reader and translators. The
words S — ¢law (sakhd? - karm) both mean ‘generosity’, words ple — Js= — 4w
(sant - hawl- “am) mean ‘year’, words #Liy — ey — s » (yard - yubsr — yushahd)

refer to ‘see’, and the words 3_ic —41) —osia (hafwat - zalt- cathrat) mean ‘fault’.

2.9 Conclusion

In brief, it is clear that the issue of translating the Holy Quran has caused, and
continues to cause, a heated debate within the field of the science of the Quran and
translation as well. It would be noted that there are numerous English translations of
the Holy Quran, but most of them suffer from many linguistic and cultural
drawbacks. Polysemy is one of the linguistic and semantic difficulties in the field of
translating the Holy Quran into English, which has appeared in the central theme of

linguistic and semantic debates in the English language.

Translating polysemous words pose the most difficult problem for a translator. Since
equivalent English words with the same range of meanings can not be found for
polysemous words in the Quran, only one meaning will be transferred at a time.
Thus, interpreting the verse of the Quran, to determine its meaning, is very important
in helping the translator to allocate the intended meaning of the verses and their

polysemous words.

Eventually, limited studies have been conducted on the translation of the polysemy in
the Holy Quran. Only a brief review of the polysemy in the Quran is provided, and

some studies only examined several words and how the translators dealt with their
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polysemous meanings. Therefore, intensive study is needed to investigate the
phenomenon of polysemy in the Quran translation; as such study could bring to light
the difficulty of transferring the intended meaning of the polysemous words and the

procedure to overcome this difficulty.
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CHAPTER THREE

THEORETICAL FRAMEWORK AND METHODOLOGY

3.1 Introduction

This chapter contains two sections: the theoretical framework and research
methodology. In the theoretical framework, three theories will be explained in order
to identify the concepts, which will be used to conduct this study. In the
methodology section, the data collection, data coding and the research procedures

will be stated as well.

3.2 Theoretical Framework

The study shall mainly depend on three core theories to cover the theoretical
framework, namely, semantic field theory, Nida’s theory and Newmark’s theory in
translation. The three theories will help the researcher to answer the research
questions to achieve the four objectives of the study. Semantic field theory is chosen
to aid the researcher in specifying the meaning and the field of the selected
polysemous words. In addition, Newmark’s theory and Nida’s theory are singled out
since the study will use the categorization of Nida and Newmark for the method of
translations as a principle to review the selected translations. Likewise, the study
may use some other notions from translation theories to support any discussion

throughout the research.

3.2.1 Semantic Field Theory
Semantic field theory is mainly influenced by structuralism’s point of view of

languages. Lyons (1977) reports that Trier (1931) and Ullmann (1957) have
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developed this theory. In Saussurean structuralism, ‘lexical field’ is defined as a
network of words in which the meanings of words define each other and put limits on
each other’s meaning (Kleparski & Rusinek, 2007). Vassilyev (1974) points out that
the lexicon is structured in clusters of very closely related concepts, lexicalised by
sets of words. Moreover, word senses are determined and delimited only by the
meanings of other words in the same field. The term ‘semantic fields’ are conceptual
regions shared out amongst a number of words. Each field is considered as a partial
region of the whole expanse of ideas that is covered by the vocabulary of a language.
Such areas are referred to by a group of semantically related words (Gliozzo, 2012).
The basic assumption of Trier (cited in Changhong, 2010, p. 51) is that the
vocabulary of a language is interrelated in a system of lexemes, which are
interrelated in meaning. The whole of language lexemes consists of a large number
of semantic fields, which accumulate lexemes that are close in meaning. For
example, the semantic field of the word ‘car brands’ includes Toyota, BMW, Honda,
Ford, Mitsubishi, and so on. In this study, the theory of semantic field will be
employed to classify the selected words into some specific fields so as to allow

comprehension of the selected words’ features and meanings.

3.2.2 Nida’s Theory

Nida (1964) developed his theory of translation from the practice of the translating of
the Holy Bible. The central idea of Nida’s theory is that he moved away from the old
idea that an orthographic word has a fixed meaning towards a functional definition of
meaning in which a word ‘acquires’ meaning through its context and produce
varying responses according to culture (Munday 2001, p. 37). Additionally, Nida

borrows Chomsky’s surface and deep structure concepts in his analysis — transfer —
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restructuring model of translation, and adopts current ideas from semantics for the

analysis of meanings across languages (Constantinescu, 2010).

Furthermore, Munday (2001, p. 37) observes that the meaning of Nida’s notion is
broken down into linguistic meaning, referential meaning (denotative or dictionary
meaning) and emotive meaning (connotative meaning). In Nida’s theory, analysis
can determine the meaning of referential words in related lexical fields by using
componential analysis of meaning, which refers to the process of comparing an SL
term with a TL term that has a similar meaning but not completely equivalent
(Munday, 2001). According to Nida and Taber (1969), there are three basic
components or stages in translating any text: analysis, transference and restructuring.
Analysis consists essentially in back-transformation to a near — kernel level. In the
stage of analysis, the SLT must read and studied carefully, and meaning must be
extracted. After analysing the ST into basic Kernels, the translator transfers the
meaning into the TL. Transferring the message from SL into TL takes place at
various sub-surface levels depending on the extent to which the two languages under
consideration have corresponding semantic and grammatical structures (Shaheen,
1991, p. 7). Shaheen (1991) notes that, in Nida’s theory, during the stage of
restructuring the translator must pay attention to the divergences of the two
languages in terms of voice, word classes, connectors, and so on. Nida (1964)
distinguishes between two types of equivalence or translation, namely, formal and

dynamic equivalence or translation.

A. Formal Equivalence
Formal equivalence focuses attention on the message itself, in both form and content;

one 1s concerned that the message in the receptor language should match as closely
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as possible the different elements in the SL (Nida, 1964, p. 159). Munday (2001, p.
41) argues that formal equivalence or translation is oriented toward ST structure
which exerts a strong influence in determining accuracy and correctness. He also
adds that, in this type, most kinds of translations are ‘gloss translations’ with close

approximation to ST structure.

B. Dynamic Equivalence

Dynamic equivalence is based on the principle of ‘equivalent effect’, where ‘the
relationship between receptor and message should be substantially the same as that
which existed between the original receptors and the message (Nida, 1964, p. 159).
Munday (2001) mentions that naturalness is a key requirement for Nida, so that the
message has to be corresponded to the receptor’s linguistic needs and cultural
expectations and ‘aims at the complete naturalness of expression’ (p. 42). These
notions of formal and dynamic equivalence will help the researcher to achieve the

second and third objectives of this study.

According to Nida (1964, p. 164), the success of translation depends above all on
achieving equivalent response which is one of the four basic requirements of a
translation. The requirements are:

a. Making sense,

b. Conveying the spirit and manner of the original,

c. Having a natural and easy form of expression, and

d. Producing a similar response.

The researcher will use these requirements to support the arguments on how far the
translators have completely transferred the intended meanings of the polysemous

words in the Quran.
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3.2.3 Newmark’s Theory

Newmark (1988) confirms that the translator must first understand the ST, prior to
translating and then formulate the TT. He suggests the use of semantic and
communicative methods in translating any text. Semantic translation attempts to
render the exact contextual meaning of the original, and this form of translation
attempts to convey the content and the form of the original into TT; whereas, the
communicative translation attempts to render the exact contextual meaning of the
original in such a way that both content and language are readily acceptable and

comprehensible to the readership.

In addition, Newmark (2003, p. 45) distinguishes between eight methods of
translation. Four methods are SL emphasis or oriented, which are word-for-word
translation, literal translation, faithful translation and semantic translation. The other
four methods are TL emphasis or oriented, which are adaptation translation, free

translation, idiomatic translation and communicative translation.

As mentioned before, semantic field theory, Nida’s theory and Newmark’s theory of
translation will be utilized to answer research questions. In addition, the study will
employ the three theories to help answer the fourth research question, which helps
the researcher to develop and propose an appropriate procedure to translate the
polysemy in the Holy Quran into English. In addition, the study may refer to or use

some other related theories or notions to achieve its objectives.

3.3 Methodology

The study will conduct a comparative, interpretive and analytical study to investigate

how translators deal with the difficulty of rendering polysemous words in the Quran.
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In this section, the researcher will explain the ways of collecting, coding and

analysing data.

3.3.1 Data Collection
The study will collect the main data from polysemous words in the Holy Quran and it
shall extract some polysemous meanings of the selected words in the verses of the
Quran. The study will not analyse all the polysemous words in the Holy Quran but
will collect twenty-four ambiguous senses from twelve selected polysemous words in
the semantic field of words of mental and cognitive processes of the human soul in
the Quran. There are many words and expressions in the Quran which describe
human soul and spirit. The word “Nafs and Rith — soul and spirit” and their features,
emotions, physiological motives and psychological motives are mentioned several

times in the Holy Quran. Some of these words are laden with polysemy.

In line with Plato’s division of human soul and also Muslim scholars in the science
of the Holy Quran such as: e (Y Ciiadlt cu ¢ -Gharth al-Miisannaf by Ibn “Ubid,
(1989) , xea Gli¥) B - Khalg al-Insan by al-Asmacy (1963), o)l 0¥ Gunliall -
al-Maqayts 1i Ibn Faris (1979), a0l < e (b Sl idl - al-Mufradat fi Ghartb
al-Quran li al-Asfahany (no date) and the recent study b Wiliay Guiill Jisaf LUl —
w SN VAN Alfad Ahwal al-Nafs wa Sifatuha fi al-Quran al-Karim - words of soul
modalities and its features are contained in the Holy Quran (Yasin, 2009), words and
expressions of the features of the human soul in the Holy Quran can be categorized

into the following semantic fields and under these fields there are some sub-fields or

groups:
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2 sSH O B Al (i) ) ga LAY
Words of Modalities of Human Soul in the Quran

|
l 1

Words of motivations and needs words of emotion words of the mental and
(Related to conscience, feeling and senses) cognitive processes
Psychological motives Physiological motive (organic)

Figure 3.1. Fields and Sub-Fields of Words of Modalities of Human Soul in Quran

From the Figure 3.1, it is clear that ‘the words of the modalities of the human soul in
the Quran’ can be divided into three main semantic fields:

a. Words of the mental and cognitive processes of the human soul,

b. Words of emotions (related to conscience, feeling and senses), and

c. Words of motivations a._nd needs. a- Psychological motives, b- physiological

motive (organic).

Under the three main semantic fields, there are sub-fields or groups that include
some refated words. The study will only study twelve polysemous words from the
semantic field of mental and cognitive process of human souls to investigate how the
ambiguous senses of the polysemy are transferred in the words of the semantic field
of mental and cognitive processes of human souls. These words are categorised as

follows:
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Words of the mental and cognitive processes of human soul

Ayt Gudil] A pal) g Aliad) clylaadt A

ﬂ- cTa:\S.“ —¢)_yaY) -J‘,")]\ _UAJ';J\ -Hﬁ—@ -1
Sl - aaleal — A )l - ) )

) - dandl _aall LSl -3

Adadl) — LAy - el -4

Ganaall — ol -5

Bl — LS — Ayl — 5 oMl -6

Al Jeald 7
el il — aalt -8
GBI el 29

J‘,a..ﬂ\ — r’.‘“).\Y\ — u.n\.ua'y\ -10
aall _ glaaly) -11
e ol — Bidal -12

BTSN -13
Wyl —pall 214
Sl — il -15

Ol — gl bl A el Ayl -16
Lundyl — Jysiayr -17

e g dgagl — il 2SN 18
2219

shall — paddl 220

Qi — ol 2]

sl -l 22

Out of the fifty-eight words in the semantic field of words of mental and cognitive
processes of the human soul in the Quran, only twenty-four are polysemy, which are
underlined and bolded in the above categorization. This study does not analyse and
investigate all the polysemous words in this field. It will choose only twelve
polysemy and their derivations as data. These words are chosen because they have a
clear ambiguity in their senses and commentaries have clearly stated their senses. In
addition, it is very hard to differentiate the polysemous senses of the other twelve

polysemy, because their senses overlapped with each other and the commentaries do

not state clearly their senses. The data of the twelve words will include the root of
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the words and their derivations e.g. the word: 43l - (al-fitnat), the data of this word

include the derivations of this word such as: (i - (yaftiniin), (% - (yaftin), s¢iié —

(fitnatahum). Those twelve words have a number of polysemous senses; the study

will analyse only the ambiguous senses of these words. Depending on the number of

the ambiguous meanings of the selected words, the data will include twenty-four

samples. There are some linguistic, religious, cultural, and philosophical reasons for

choosing the semantic field of words of the human soul in the Holy Quran, which

are:

1.

The creation of human being and his soul and spirit is one of the inimitable
things of the Almighty God. In addition, Almighty God breathed to the human

soul from his spirit which leads that to become very holy.

(29: sl (Ononlin A1) 2B o)) e 48 Gl 430 138)
‘When I have fashioned him (in due proportion) and
breathed into him of My spirit, fall ye down in obeisance
unto him.” (Ali, 2000:207) (Surah al-Hijr: 29).
The words and expressions with regard to the mental and cognitive process of
the human soul in the Holy Quran are very accurate and it is a requisite for the
translators to have sound knowledge of both the source and target cultures with
a deep understanding of language and religion in order to translate these words.
Almighty Allah distinguished human beings with other creatures by giving him
a mind to obtain knowledge, hence, the words related to the mental and

cognitive processes of the human soul is very important to differentiate

between good and bad things.

(87 omadl) (V13853 W 5538 Leglla * 130 L iy )
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‘By the Soul, and the proportion and order given to it; And
its enlightenment as to its wrong and its right’ (Al
2000:539) (Surah al-Shams: 7-8).

4. There are some words in the selected semantic field that do not have
counterparts in English such as ‘Oliedl — <89, and this challenges the
translators to choose appropriate words to render these words.

5. The polysemy words in the selected field are overt and most of the scholars
agree about the number of their polysemous senses.

6. The creation of the human soul and spirit is a controversial issue among
scholars, with some of them holding a material conception of the human soul
and others having a spiritual conception. Studying words with respect to the
human soul and its features may contribute in explaining some expressions and

notions, which may help to end the dispute on this issue.

The study will refer to three books on the polysemy in the Quran to determine and

identify the polysemous meanings of the selected words, these books are:

a. Al-Damaghany (1983) (Al-Wijih wa al-naza°ir li alfaz kitab Allah al-caziz —
Homonymy and Polysemy in the Words of the Mighty God).

b. Ibn al-Jawzy (1987) (Nuzhat al-acyun al-nawazr fi ¢ilm al-wajiuh wa al- naza°ir
- The journey of seeing eyes in the science of homonymy and polysemy).

c. Abdussalam, Ahmad Shehu (2008) (Concordance of Qur’anic polysemy).

The study will gather some verses that contain the chosen polysemy and their
derivations as the main data, then collect the translation of those verses from three
translations of the Holy Quran to make a comparative and analytical study. These
translations are:

a. Arberry, A. J. (1964) The Koran Interpreted.
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b. Taguiuddin Al-Hilali and Muhammad Muhsin Khan (1977) Interpretation of
the Meanings of the Noble Quran in the English Language.

c. Abdel Haleem, M.A.S. (2004) The Qur’an.

These translations are selected because of the following considerations:

1. The three translations are produced by translators from three different cultures,
background and knowledge. For instance, Arberry is from western culture and
he is a professor in Arabic literature. Al-Hilali is a Moroccan scholar who has a
wide range of knowledge in Quranic studies, while Khan has a medical degree
in chest diseases, he is originally from Afghanistan. Abdel Haleem is a
professor of Islamic studies and translation in the UK, and he is originally from
Egypt.

2. The three translations are from different periods of time, from early translation
in 1964 to the recent translation in 2004. Prior to (1964) word for word and
faithful translation were favoured, but during the 1970s different theories,
including text type, action and functional theories were developed and after
1980, most of the translation theories began to be established, such as
polysystem theory, Newmark theory, and deconstruction theory. The study
assumes that the differences in cultures, knowledge and time may have some
impact in the way and method of these translations.

3. The selected translations conducted by individuals and group, which may have
an impact on the quality of the translation.

4. The translation of al-Hilali and Khan’s is the most widely available in the
countries of native speakers of English. This is because Saudi Arabia sponsors
the printing and distribution of millions of versions of this translation

throughout the world every year (Khaleel, 2005). In addition, Arberry’s
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translation is often considered the best translation done by a non-Muslim
translators and Abdel Haleem’s translation is considered the most recent and

modern translation (al-Jabari 2008, p. 10).

3.3.2 Data Coding and Categorising
The three books by al-Damaghany, Ibn al-Jawzy and Abdussalam will help the
researcher to establish the polysemy in the Qurdn and their various polysemous
meanings and senses. Subsequently, the study shall categorise twelve words with
their polysemous senses in the Quran, then label the selected ambiguous senses with
their three translations in order to make a comparative study to investigate how

translators transfer these polysemous words in the Holy Quran into English.

3.3.3 The Procedures for Data Analysis
This research will be conducted through descriptive, contextual, interpretive,
comparative and analytical procedures. Firstly, the study will analyse and understand
the ST (verses contain polysemous words) in order to compare its meaning with their
three translations. Researchers such as Elimam (2008), El-Magazy (2004), al-Bulushi
(2009) and al-Salem (2008) have adopted these procedures in their studies on the
translation of the Holy Quran. The main goal of carrying out this analysis is to
investigate the governing factors to identify the intended meaning of the polysemy
and to clarify the appropriate procedures and strategies in conveying polysemy in the
Holy Quran; and to see how far the selected translators succeed in transferring the
intended meanings of the polysemous words into English. The study will analyse
twenty-four selected ambiguous senses from twelve selected polysemous words in
the Holy Quran. In the analysis chapter, these samples will be divided into two main

themes based on the cases that will be elaborated. These themes are:
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a. Governing factors in determining polysemous meanings in the Quran,

b. Strategies and procedures employed by selected translators

There are three phases or procedures involved in analysing the samples:

1.

In the first phase, the study will carry out interpretive, contextual and
semantic analysis of the ST, which is verses that contain polysemy, to provide
a comprehensive understanding of the selected verse and deep meaning of the
polysemous words. In this phase, an explanation of the verse or part of it and
any situational and contextual information, which is necessary for
understanding the meaning, will be presented. In addition, all factors which
help or influence to establish the intended meaning of polysemy in the Holy
Quran will be clarified in this section. The study will rely on four
commentaries of the Holy Quran in this section to determine the intended
meaning of the polysemous words in the verses. These commentaries are:

a. Tafsir al-Tabary (2000 ) (Jamic al- bayan fi ta°wil al-Quran).

b. Tafsir al-Baghawy (1989) (Macalim al-tanzil).

Tafsir Ibn Kathir (1999) (Tafsir al-Quran al- cadim).

e

d. Tafsir al- Baidawy (2000) (Anwar al-tanzil wa asrar al-ta°wil).

These commentaries have been chosen to identify the specific meaning of the
ST (The Quran) because they employed tafsir bt al-riwayat (interpretation by
transmission) which is the most acceptable tafsirs among Muslims and
scholars. In addition, these commentaries are authorised by the King Fahd’s
Complex for the Printing of the Quran (KFCPQ), which is an Islamic
institution of printing and translating the Holy Quran in Saudi Arabia.

In the second phase, the polysemous word and its intended meaning, which is

identified in the previous section, will be compared with their renditions in
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the three translations of the Holy Quran. At this stage, the researcher will
explain and describe how the translators, under the study, render the meaning
of the polysemy. The procedures and strategies which the translators
employed in rendering these verses and their polysemous senses will then be
illustrated.

. In the third phase, the study will compare the intended meanings in the SL
text with its counterpart in the TT to show how far the translations transfer
the deep meaning of the polysemous words in the verse into English
according to what the four commentaries stated. The study will depend on the
criteria stipulated by the KFCPQ in assessing the three translations.
According to the KFCPQ, which is the major authoritative publisher of the
Holy Quran and its translations in the Islamic world, to measure the accuracy
and clarity of the translations, the main function of the translation of the Holy
Quran is to communicate the true meaning of its message as interpreted by
scholarly consensus. These scholars follow the approach of the Prophet
Muhammad’s interpretation of the Quran and the interpretation of his faithful
followers without any additions or deletions that would lead to the

misinterpretation of its message (Al-Gabashi 2009, p. 63).

In addition, the research shall seek support from some well-known dictionaries to

identify the meaning of a lexical word in both languages to enhance their clarity and

consistency. Among the dictionaries consulted are: Oxford English Reference

Dictionary (2002), Oxford American Dictionary (1980), Collins English Dictionary

(2000), Merriam-Webster’s Collegiate Dictionary (2003), the Arabic lexical

dictionary Lisan Al-“Arab (n.d), A Dictionary of Religious Terms (1995) and A

dictionary of Islamic Terms (2004). To increase intelligibility and accuracy, the study
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will consult an expert in translation from Arabic into English, Quranic eloquence and
interpretations. The consultant expert will review the judgments and translations,
which have been made by the researcher throughout the study, especially the
translation of the interpretations of the verses from Arabic into English. On the other
hand, the study will present the result of the comparison between the three selected
translations by two tables in chapter five. In addition, the study will also illustrate in
numbers and percentages to what extent the translators transferred the deep meaning
of the polysemous senses and what are the procedures and strategies they employed.
Finally, the diagram below illustrates the steps of collecting, coding, analysing the

data and where answers will be provided for the research questions:
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Collecting
And coding
The data

Analysing
The data

Steps of coding and analysing the data

Collecting data

The first stage is to collect some verses in the
Quran  which contain words carrying
polysemous senses and their derivations. These
words will be identified based on the three
— | books about the polysemy in the Quran. Three
translations of these wverses will also be
collected at this stage. |

3

Coding the data

The study will label the selected polysemous
words in the verses with their polysemous
senses, and then choose some ambiguous senses
— | to label them with their three selected
translations. During the analysis, the samples
will categorise into two specific themes.

v

Determine the contextual meaning
In the first stage of analysis, the polysemous
meaning of the selected words will be determined
| in the verse and all contextual situations and any
information that will lead to understand the verse
will be stated at this stage.

v

Review the translations
In this stage, the polysemous meaning, which is
stated in the previous stage, will be compared

A 4

with its renditions in the three translations. The
strategies and methods that the translators adopted
will also be shown here.

v

Comparing the meanings
The polysemous meaning of ST will be
compared with three translations in terms of
how far they conveyed the intended meaning of

the polysemous words as stated in the
commentaries.

Provide

To answer
Question 1

To answer
Question 2

To answer
Question 3

P

A

Answer to
Question 4

Figure 3.2. Steps of coding and analysing data
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3.4 Conclusion

It can be seen that the researcher will conduct a comparative analytical study to
investigate the phenomenon of polysemy in the Holy Quran. The symbols will be
analysed from semantic, interpretive and linguistic perspectives. Twelve polysemous
words in the semantic field of words of the mental and cognitive processes of the
human soul in the Holy Quran will be studied to determine the nature of the
polysemy in the Holy Quran in general. Not all polysemous senses of the twelve
selected words will be studied. Only some ambiguous senses of them, which convey
striking ambiguous meanings for translators, will be examined. The core aim of this
study is to propose procedures to overcome the difficulties in rendering polysemy in

the Holy Quran.
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CHAPTER FOUR

COMPARISON OF TRANSLATING SELECTED POLYSEMOUS
WORDS IN THE HOLY QURAN

4.1 Introduction

In this chapter, twenty-four ambiguous senses of twelve selected words in the Holy
Quran were analysed. The polysemous words were chosen from the field of the
words of the mental and cognitive processes of the human soul in the Holy Quran.
These selected polysemy are: 4358 (al-rwyat), 3558 (al-tilawat), OBl (al-zann), O
(al-yaqin), <&l (al-qalb), sl (al-laghw), Y&l (al-buhtan), <BY) (al-ifk), <34l (al-
bala), 4iilt (al-fitnat), 4eull (al-safah) and J~-! (al-sihr). The study has categorised the
samples into two specific themes according to emerging issues in each sample, which
are: a. Governing factors in determining polysemous senses in the Quran, and b.
Strategies and procedures employed by selecting translators. The semantic fields of
the selected words have been determined, throughout the analysis, based on Yasin
(2009), Ibn Faris (1990) in his book ‘al-Maqayis’ and also the Dictionary of al-

Macany, in order to understand their components of meanings.

4.2 Governing Factors in Determining Polysemous Senses in the Quran

Twelve samples were analysed in this theme to illustrate the governing factors,
which help the translator to comprehend the deep meanings of the polysemous words
in the Holy Quran. The samples have been taken from the senses of twelve

polysemous words in the Holy Quran. Therefore, all the analysis and discussion in
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this theme focus on the governing factors, which influenced the translation of the

Quran to clarify the intended meaning of the polysemous words.

4.2.1 52l (al-tilawat)
The semantic field of the word 3 (al-tilawat) involves four words. Each word in
the field may be considered as a sub - field of other words. The semantic field of the

word 3534l (al-tilawat) is demonstrated in the figure 4.1 below.

Words in the semantic field of the word 5>l (al-tilawaf)

| | A

Sl Al 3yl seljall
(Supplication) (Studying) (Recite) (Reading)

' ! H !

bl il Jiw &Uﬁ“ BIR
(Recitation) (To send down) (To follow) (Narrated
falsely report)

Figure 4.1. Semantic field and the senses of the word 3> (al-tilawat)

Ibn al-Jawzy (1987, p. 221) and Abdussalam (2008, p. 650) indicate that the word
324 (al-tilawat) has five polysemous meanings, but al-Damaghany (1983, p. 139)
underscores that it has only four polysemous meanings. The study, in this theme,
only analysed one ambiguous sense of this word which is: 35 (tarwy — falsely

report).
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4.2.1.1 The sense of 3.5 (tarwy — narrating falsely report) in the verse (2:102)

Lay DAL Gl & 52083 153 Gl G0y Blaills 538 Loy il el e Sl 1ol Lo 15280 5)
(102:5 5 (G333 St iy KD e g3

This is a long verse from Surah al-Baqarah, which narrated the story of the Prophet
Solomon. In the Holy Quran Almighty God mentioned many incidents and events
about nations and what happened to them to take these events as lessons for those
who came after them. Al-Tabary (2000) and Ibn Kathir (1999) indicate that this verse
refers to the period of the Prophet Solomon (PBUH); where the Satans ascended to
heaven and attempted to listen to the speech of anéels on death and life occurrences
on the earth or any other affairs. After that, they approached the priests and told them
about what they heard and since the priests trusted the Satans, they lied and
fabricated stories with what they heard. Furthermore, al-Baidawy (2000) confirms
that the verse ‘Gl dlls Jle (bl 14 G 14385 means ‘they followed what Satans
read from magic books’. There is a tale in the era of Solomon that the Satans might
have overheard a few words from the angels and then they added lies to what they
heard and passed those to the priests who recorded them and accordingly narrated
them to the people claiming that the Satans know the Unseen. From the above
explanations, it is clear that the word i (tatlii) in the verse means ‘natrating falsely
report’. The selected translators conveyed the polysemous word s (tatli) in the
verse as:

e Abdel Haleem: “and follow what the evil ones had fabricated about
the Kingdom of Solomon instead. Not that Solomon himself was a
disbelievers; it was the evil ones who were disbelievers. They taught
people witchcraft and what was revealed in Babylon to the two angels
Harut and Marut”.

e Arberry: “and they follow what the Satans recited over Solomon’s
kingdom. Solomon disbelieved not, but the Satans disbelieved, teaching
the people sorcery, and what which was sent down upon Babylon’s two
angles, Harut and Marut”.
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o Al-Hilali and Khan: “They followed what the Shayatin (devils) gave
out (falsely of the magic) in the lifetime of Sulaima (Solomon).
Sulaiman did not disbelieve, but the Shayatin (devils) disbelieved,
teaching men magic and such things that came down at Babylon to the
two angels, Harit and Mariat”

Three different words have been chosen by the translators to convey the word
(tatld) in the above verse. Two possible reasons could explain these differences; it
may be due to the misunderstanding of the original sense of the word or due to the
absence of equivalent lexical words in English. The word ‘fabricated’ is chosen by
Abdel Haleem, while al-Hilali and Khan opted for ‘gave out’, then they added
additional information which is ‘falsely of the magic’ in brackets. Abdel Haleem’s
translation appeared as a semantic translation, because he only conveyed the
semantic meaning, whereas al-Hilali and Khan’s translation is a communicative or
dynamic translation, because they explained the intended meaning of the word by
using paraphrase and brackets. However, Arberry used the word ‘recite’ and his

translation appears as a literal or formal translation.

Arberry’s choice of the word ‘recited’ is not appropriate to convey the polysemous
meaning of the word 55 (tatlli), as it renders only the surface meaning of the word
and does not refer exactly to the incident of the Satans in this context of the verse.
The translation of al-Hilali and Khan is an acceptable and appropriate translation.
They chose the word ‘gave out’, and they explained the polysemous meaning of the
word by using brackets. It is undeniable that understanding the context and the whole
story of the Prophet Solomon in this verse is a vital factor for acceptable translation,
and in this respect, ‘the context not only determines how a word is to be understood,

but also how it is to be translated” (Nida, 2001, p. 35). Furthermore, the word
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‘fabricated’ by Abdel Haleem is also acceptable to render the intended meaning of
the word, hence the verb ‘fabricate’ refers to invent a story or a piece of information
in order to deceive someone. This meaning is identical to the meaning which
occurred in the context of the verse, however, it will be more comprehensible for the
target reader if an explanation is provided as to what kind of fabrication occurred as
what al-Hilali and Khan did. On the other hand, the translation of the verse will
correspond with the consulted commentaries and will be more comprehensible if the
verse was translated as ‘they followed what the Satans falsely reported on the

kingdom of Solomon’.

4.2.2 459 (al-rwyaf)
The word 4:3% (al-rweyat) is included in the words in the semantic field of the word
45,Y (al-rueyat) as in the figure [4.2] below:

Words in the semantic field of the word 4:5_% (al-rucyat)

! ! I }

salgall 4l Sald) il
(Testimony) (Vision) (Eyesight) (Seeing)
£.ﬂ 5.\.&\.&{3\ th}.\“ _)&cy‘
(knowledge) (looking) (hearing) (take a lesson)

Figure 4.2. Semantic field and the senses of the word 43, (al-rucyat)

The word 43, (al-rucyat) in the Holy Quran has six polysemous meanings,
according to Abdussalam (2008, p. 529-31) and Ibn al-Jawzy (1987, p. 319-20).

They are: 1. s2aliall (al-mushahadat - looking (with age)), 423.% (al-rueyat - vision) 2.
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alll (al-ilm- Knowledge) 3.,tie¥! (al-ictibar - observation) 4. glewll (al-samac -

hearing) 5. =il (al-taajub - wonder), exclamation 6. 45, (al-riwayat - Informing
(relating information)). However, al-Damaghany (1983, p. 244) clarifies that the
word 45, (al-rw’yat) in the Holy Qurén has only three polysemous meanings which
are: 1. ol (al-<ilm - knowledge) 2. 3Ll (al-mushahadat - looking) 3. _tie¥! (al-
itibar - observation). The study analysed two ambiguous senses in the first theme of

analysis, which is: Jlie¥! (al-ictibar - observation) and §lewl} (al-samac - hearing).

4.2.2.1 The sense of &Y (al-ictibar — consider or take a lesson) in the verse
(16:79)

(79: dal) (Orsba’h o 38 Y D 3 &) 0 ) st n oLl 3 8 i piis LN G 0s 4T )

In many cases in the Holy Quran, the Almighty mentioned many stories and
provided many examples to the disbelievers to prove His abilities, therefore, this
verse is considered as an example of the ability of God. According to al-Tabary
(2000), the Almighty said to the disbelievers ‘did you not see the birds flying in the
sky with no one keeping them from falling but Allah, who gave them this ability’?
Furthermore, Ibn Kathir (1999) indicates that God implores his servants to consider
the birds, which fly in the sky, how did He enable them to fly with wings. No one
could hold them from falling except Almighty God who gives the birds their flying
ability and subjects the air to do its part in carrying them. The words 's.» &f (alam
yarau) in the verse means ‘did not observe, consider or think’ and these words are
mentioned many times in the Quran to encourage the disbelievers to observe the
inimitable things and the ability of God. The selected translators transferred the word

152 (yarau) in the above verse thus:
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e Abdel Haleem: “Do they not see the birds made to fly through
the air in the sky? Nothing holds them up except God”.

e Arberry: “Have they not regarded the birds that are subjected
in the air of heaven? Naught holds them but God”

o Al-Hilali and Khan: “Do they not see the birds held (flying) in
the midst of the sky? None holds them but Allah (none gave
them the ability to fly but Allah)”

Abdel Haleem and al- Hilali and Khan transferred the polysemous word of s
(yarau) in the verse as ‘see’. Their translation is a formal translation because they
convey only the denotative meaning of the word 's.» (yarau) in the verse. However,
Arberry conveyed the word 's_2 (yarau) as ‘regard’ and his translation appears as
semantic translation, because it transferred the semantic meaning of the word. In this
context, formal or semantic translations do not convey the deeper meaning of the
verse, because the words ‘see’ and ‘regard’ do not reflect the intended meaning of

the word }s_2 (yarau) in the original text.

Abdel Haleem and al-Hilali and Khan’s transiations of the word !5z (yarau) as ‘see’
have only conveyed the surface meaning of the word, which is not accurate. The
word !s_2 (yarau) in the verse means ‘to consider or to take a lesson’ from specific
incidents. Almighty God urged the disbelievers to think about how the birds fly in
the sky without getting support from anyone. The word ‘see’ does not carry these
meanings. On the other hand, Arberry rendered this word as ‘regarded’ which means,
‘to look steadily at, to consider or to concern’ (Oxford American Dictionary, 1980, p.
567). Arberry’s choice conveyed most of the senses of the word. In this sample, it
can be noted that the translators did not pay much attention to the context of the

verse or to consider that the words, in many cases, obtained their sense from their
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context. Referring to the Quranic commentaries, it will be more accurate if the
translators translated this word as ‘consider, observe or take a lesson’ because such

words will convey all the polysemous meanings of the word.

4.2.2.2 The sense glad! (al-samac — hearing) in the verse (6:68)

S Hlapall il g o uh@\)m,uo_n.ﬂ_nu‘.)chuuq_«.u,m,ij\wbm,)
(68 :bua¥1) (Gl 380 2 (5 RTN 45 3455

Al-Tabary (2000) in his commentary summarises the context of the verse as
‘Almighty God said to His Prophet Muhammad (PBUH): If you hear the idolaters
starting to mock and insult in our signs which were revealed to you, should ignore
those idolaters and stay away from them until they talk about other issues’. In this
verse, God forbids and warns against being in the company of those mocking and
lying on the signs of Allah. This means that the words ‘<3l 135’ do not refer to the
act of sighting but to hear. In addition, Ibn Kathir (1999) clarifies the context of the
verse as ‘Allah says if you (Prophet Muhammad) heard those talking about the Holy
Quran by mocking and insulting it, do not sit with them and turn away from them
until they start to talk about something else’. The above verse is further explained by

another verse in Surah al-Nisa:

o 1t sAd R i 1584 3 Wy T35 Gy R A il A 1) O i 8 & 0% 85

(140 o) (s e b N5 RN fln 0 &) ebie ) 200 2t
This verse of Surah al-Nissa® carries the same meaning of the above verse. In the
verse of Surah al-Nisa° there is the phrase sixels 13 (if you hear) instead of the phrase
&y 1315 (if you see), which refers to the same meaning in the two above verses. This
refers to the fact that there are some verses in the Holy Quran interpreted by other

verses of the Quran. From the interpretations above, it is clear that the word <,
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(ra*ayta) in the verse refers to ‘hear’ not to ‘see’. The selected translators convey the
sense of the word <, (racayta) in this verse as:

e Abdel Haleem: “When you come across people who speak with scorn
about Our revelations, turn away from them until they move on to
another topic. If Satan should make you forget, then, when you have
remembered, do not sit with those who are doing wrong”

o Arberry: “When thou seest those who plunge into Our signs, turn
away from them until they plunge into some other talk; or if Satan
should make thee forget, do not sit, after the reminding, with the people
of the evildoers”.

e Al-Hilali and Khan: “And when you (Muhammad SAW) see those who
engage in a false conversation about Our Verses (of the Quran) by
mocking at them, stay away from them till they turn to another topic.

And if Shaitan (Satan) causes you to forget, then after the remembrance

sit not you in the company of those people who are the Zalimoon

(polytheists and wrongdoers)”.
Abdel Haleem’s translation employed a modern style in its structure and it appears as
semantic translation. He used the phrasal verb ‘come across’ to render the meaning
of the word &l (racayta). Arberry and al-Hilali and Khan have adopted literal

translation in translating the verse. Arberry conveyed the polysemous word <

(ra’ayta) as ‘seest’, while al-Hilali and Khan used the word ‘see’.

The choice of Abdel Haleem of the verbal phrase ‘come across’ is fairly adequate.
The words ‘come across’ involved most of the component meanings of the
polysemous word <) (ra*ayta) in the verse. It means ‘to meet or find” somebody or
something by chance not intentionally. Arberry used an archaic word ‘seest’ to
render the meaning of the word. In old English, the word ‘seest’ is the second person
singular form of the verb ‘to see’ and all the verb forms which go along with ‘thou’
end in ‘-st’. This choice from Arberry is not satisfactory as it does not convey the

intended meaning of the polysemous word, which is part of it is ‘to hear’. In
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addition, al- Hilali and Khan adopted a literal translation in rendering the verse; they
conveyed the word as ‘see’, which only transferred the denotative meaning of the
word <4 (ravayta) in the verse. The connotative meaning of the word, according to

the context of the verse, is ‘to meet or hear somebody’.

In this sample, understanding the situational context of the verse is pertinent to
determine the intended sense of the word; and rendering the surface meaning of the
word as ‘see’ means losing most of the deep sense of the word. This is in tune with
the perspective of Hudson (2000, p. 313) which implies that ‘the pragmatics of the
ST is the solution for the clarification of ambiguous forms when the forms have two
or more meanings, so that the context of the ST that contributes to the meaning can
assist the translator in the disambiguation process of the text’. According to the
context of this verse, Almighty God says ‘s uaf—iﬁ’ which means ‘do not sit with
them’ thus, if any Muslim hears or meets someone mocking or scorning the signs of
Allah (Holy Quran) he/she should not sit with him but turn away from him.
Consequently, based on the consulted commentaries, the comprehensible translation
for the word <4/, (ra’ayta) in the above verse, depending on the situational context, is

‘to meet or to hear’.

4.2.3 (&l (al-zann)
The word oh! (al-zann), in Arabic, can be categorised in the words of the semantic
field of the word Qlsslt (al-husban — suspicion) and it has some ambiguous senses as

follows:
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Words in the semantic field of the word sl (al-husban - suspicion)

l l l l

okl el )l Sl
(Guess) (Doubt) (Distrust) (Assume)
sl gl O SLEN

(falsehood) (assume) (certainty) (doubt)

Figure 4.3. Semantic field of the word sl (al-husban - suspicion) and the senses
of the word bl (al-zann)

The word il (al-zann) in the Holy Quran has five polysemous meanings according
to Ibn al-Jawzy (1987, p. 425) and Abdussalam (2008, p. 738-39) which are: 1. <Ll
(al- shakk- conjecture), 2. ol (al-yaqin — certainty), 3. 4e¢ill (al-tuhmat -
accusation), 4. (lwall (al-husban - to assume), 5. XU (al- kadhib - falsehood).
However, al-Damaghany (1983, p. 332) asserts that it has four polysemous
meanings, namely: <LV (al- shakk- conjecture), os&dl (al-yaqin — certainty) 4egdll (al-
tuhmat - accusation), and <« (al- kadhib - falsehood). In the first theme of the
analysis the study analysed the sense of il (al- shakk- conjecture) and o (al-

yaqin — certainty), as follows.

4.2.3.1 The sense of &<l (al-shakk — doubt or conjecture) in the verse (45:32)

(@;ﬁ@b&ib}fi‘i}éﬂb}iﬁﬂ]uggﬁu}ﬂit’ﬁégé')‘iiﬁmbé’;él3&363[}5\_5\313)
' (32 :Afialh

Al-Tabary (2000, vol.9, p. 86) mentions that the verse (Ll 9 bl &) was revealed
about ‘the disbelievers who do not think that the Day of Resurrection would come or

happen. They deemed it doubtful and they were not convinced it would happen at
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any time’. A similar interpretation was given by al-Baidawy (2000, vol. 3, p. 272)
who maintains that the word ‘U’ in the verse ‘U :\J} Sl O) is used to emphasise the
conjecture in the previous word ‘0k¥ and it refuted everything else. The verses ‘ L}
il 335 (and we are not convinced) and 46Ul L 5% U (we do not know what
the Hour is’) clarify that the word U3 (nazunnu) means ‘guess or doubt’. The word
okl (nazunnu) indicates that the disbelievers were confused between what they heard
from their people and what they glean from the verses about the Day of Resurrection.
Furthermore, al-Baghawy (1989, vol. 7, p. 247) explains that the verse & 5,3 & ,,_\Ss
B e o) 42Ul means ‘we do not know this thing called the Doomsday, it is
nothing but an illusion, and we are convinced it would not happen in the future’. The
verse ‘Uk ;YJ sl OF contains ‘absolute object or cognate accusative’, which is the
type of object that serves to emphasise the meaning of the main verb 53 (nazunnu)
and it is formed by using the verbal noun _uadll (infinitive) derived from the main
verb in the accusative form ‘Uk’. It can be noted that the verse Gk Y) Sl o) means
W ¥ el of ‘it is pure conjecture’, so that the word ok (nazunnu) in the verse,
according to what the commentators stated, means ‘to doubt or conjecture’. The two
words ‘0B and ‘U’ refer to uncertain things or to doubt and the word ‘Wb’ s
‘absolute object’ to emphasise the verb (i (nazunnu). The word oY (al-zann) in the
verse is rendered thus:
e Abdel Haleem: “When it was said to you, “God’s promise is true:

there is no doubt about the Hour,” did you not reply, “We know
nothing of the Hour. This is only conjecture in opinion. We are not

convinced?”

o Arberry: “And when it was said “ God’s promise is true, and the
Hour, there is no doubt of it,” you said, " we know not what the Hour
may be; we have only a surmise, and are by no means certain’.

e Al-Hilali and Khan: “And when it was said: "Verily! Allahs Promise
is the truth, and there is no doubt about the coming of the Hour," you

123



said; "We know not what is the Hour, we do not think it but as a
conjecture and we have no firm convincing belief (therein).”

Abdel Haleem used semantic translation in translating the verse. He opted for the
phrase ‘conjecture in opinion’ for the word (ki (nazunnu) in the above verse.
However, Arberry used faithful translation as he conveyed the meaning of the word
as ‘a surmise’. Abdel Haleem and Arberry did not translate the main verb of the
cognate accusative (ki (nazunnu). On the other hand, al-Hilali and Khan chose
communicative translation to render the verse and they opted for the word ‘think’ to
convey the polysemous meaning of the word 0¥ (nazunnu); they use the word

‘conjecture’ in place of the word Ll (zanna).

The word oki (nazunnu) in the verse means ‘doubt or conjecture’ and the verse ‘_¢)
&Yﬁﬂ represents a cognate accusative or a cognate object in Arabic. The word
Uk (zanna) is formed from the verb ki (nazunnu) to emphasise the meaning of the
verb. The translators, Abdel Haleem and Arberry, are not aware of this syntactic
feature, which widely appears in the Holy Quran. They only translate the word Wb
(zanna) as ‘conjecture and surmise’ respectively, and they do not translate the verb
ok (nazunnu). This is precisely because there is no equivalent syntactic feature in
English to express cognate accusative in Arabic, which is mainly used for emphasise
on the notion or the verb. Therefore, their translations do not convey the degree of
emphasis on the verb. Evidently, the syntactic relation is another factor to clarify the
sense of the polysemous word and fail to understand the syntactic relationship
between words leads to failure in grasping the intended meanings of the words. In
fact, Baker (1992, p. 85) points out that ‘differences in the grammatical structures of

the SL and TL often result in some change in the information content of the message
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during the process of translation. This change may take the form of adding to the TT

information which is not expressed in the ST”.

4.2.3.2 The sense of &4l (al-yaqin — conviction, belief, certainty) in the verse
(2:46)
(4655 (Ol 2405 2650 A 1 iy iy
According to al-Tabary (2000, vol.1, p. 17) the word &4l (al-zann) in the verse Sl
2 s &l &5 means ‘certainty’ since the Arabs might use the word o (zann) to
denote ‘certainty’ as well as ‘suspicion’ or ‘doubt’. He points out that Mujahid (one
of the interpreters of the Quran) is of the opinion that ‘0 s Il 8 ok IS each o
(zann) in the Quran refers to certainty. By the same token, Ibn Kathir (1999, vol.1, p.
254) reports that Ibn Jarir commented on the verse (3¢ S 2] & i) uaﬁ‘) by that
the Arabs have referred to ‘certainty’ as (% (zann) and have also referred ‘suspicion’
as Uk (zann), and they called ‘darkness’ as 4ix. ‘sudfaf’ and ‘brightness’ as 4ix
‘sudfaf’ too. Therefore, this verse means ‘those who certainly know that they will
bring before the Almighty God on the Day of Resurrection’. Furthermore, al-
Baghawy (1989, vol.1, p. 90) demonstrates the verse ‘G5 (i ag ‘those who are
certain that they will be raised from the dead, judged and returned to Almighty God
after their death and those who believe in the resurrection™ Clearly, it can be
summarised from the interpretations that the word & sk (yazunniin) in the verse
refers to ‘those who are certain that they will meet their Lord on the Doomsday’.
Translations of this polysemous sense are given by the selected translators in the

following expressions:

e Abdel Haleem: “who know that they will meet their Lord and that it is
to Him they will return”
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e Arberry: “who reckon that they shall meet their Lord and that unto
Him they are returning.”

e Al-Hilali and Khan: “(They are those) who are certain that they are
going to meet their Lord, and that unto Him they are going to return.”

Both Arberry and Abdel Haleem rendered this verse semantically. Abdel Haleem
translated the word ¢sik (yazunniin) as ‘who know’, while Arberry rendered it as
‘who reckon’. On the other hand, al-Hilali and Khan conveyed the verse
communicatively and they render the polysemous word &5k (yazunniin) as ‘who are

certain’.

Abdel Haleem’s translation of the polysemous word & ik (yazunniin) as ‘who know’
conveyed partly of the intended meaning. In addition, the word ‘know’ does not
convey the polysemous meaning of the word, because it does not refer to the
certainty of the believers of meeting their God on the Day of Resurrection. On the
other hand, Arberry conveyed the word as ‘who reckon’ which implies ‘suspicion’
and does not encapsulate the notion of certainty in meeting the Almighty Allah. In
this verse, the importance of understanding the intended meaning of the original text
emerged. All three translators comprehend and interpret the meaning of the word
& ik (yazunniin) from their own perspectives, which leads to failure in conveying
the intended sense. In this respect, El-Magazy (2004, p. 59) emphasises that ‘it is
important to note that wrong renditions are not always deliberate. They might be due
to misunderstanding of the original text or language, wrong use of the target
language, omissions due to inaccuracy or the absence of an equivalent’. In this case,
the reason for the loss of the intended meaning in translations of Abdel Haleem and
Arberry is due to their misunderstanding of the intended sense of the word in the

original text. On the other hand, al-Hilali and Khan’s translation of the polysemous
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word Osis) (yazunnin) as ‘who are certain’ appeared an effective and
comprehensible translation, because all the aspects of the meaning of the word & i)
(yazunniin), as the commentators determined, have been transferred in this

translation.

4.2.4 U (al-laghw)

The words sl (al-laghw) and also the two following words, Ol (al-buhtan) and
<Y1 (al-*ifk) are included in the words of the semantic field of —3< (al-kadhib - lie);
however, the degree or level of (lie) differs among them. The semantic field of the
word <X (al-kadhib) and ambiguous senses of the word !l (al-laghw) presented

as:

Words in the semantic field of the word <!l (al-kadhib)

T 7 T 11

Sy ¢l iyl oGl <Y BYS\ oa Al ol

N

(Falsehood) (Calumny) (Slander) (Lie) (False speech) (Untruth) (Idle talk)

! ) '

cilall Shalill S JhU el
(thoughtless word) (false speech) (unintentional oath)

Figure 4.4. Semantic field of the word X!l (al-kadhib-lie) and the senses of the
word s+l (al-laghw)

According to Ibn al-Jawzy (1987, p. 531), the root of the word sl (al-laghw) refers
to unnecessary or useless words. Al-Damaghany (1983, 408-409), Ibn al-Jawzy

(1987, p. 531-532) and Abdussalam (2008, p. 416-17) agree that the word ! (al-
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laghw) in the Holy Quran has three polysemous senses, which are: JbUl (nall (false
or unintentional oath), Jkull g (ialill 3N (thoughtless word or non-sense of speech)
and JbW Jsill (falsehood or vain talk). The following is analysis of only one

ambiguous sense, which is: kUl (el (false or unintentional oath).

4.2.4.1 The sense of Jhtll Gadll (al-yamin al- batil — false or unintentional oath)
in the verse (2:225)

(225: 55 20688 2608 Ly 28005 Ol el 3 ity S A1 Y

Ibn Kathir (1999, vol.1, p. 601-603) explicates the verse ((=S-\'-n-\‘ o y-m-' A aSh\y i)!) as
‘God does not account you over what you say in an oath form when it is
unintentional, given that it has become habitual of your tongue to utter it’. He goes
further to explain that ‘Aurwah (interpreter and narrator of Hadith) narrated that
cAisha (wife of the Prophet Muhammad (PBUH)) explained the word s+l (al-laghw)
as ‘the utterances of such expressions as (43 ¥ - 13 wa Allahi - by God, no) and ( &
&5 — bala wa Allahi — by God, yes indeed) where swearing was actually intended’.
Moreover, al-Baidawy (2000, vol.1, p. 193) illustrates that the word sl (al-laghw)
in the verse ‘3&Lal (3 Al 51 K515 Y refers to ‘empty oaths, i.e. those which are not
intended due to a slip of the tongue or those uttered by someone who does not know
what they mean’. He adds that the Arabs would say 4y b 415l (bala wa Allahi,
ayl wa Allahi -by God, yes!, by God, it is indeed!). He goes further by explaining
that God augments and emphasises the meaning of the verse ¢ <& Ly eS-\zs\y o
353}5’ which means ‘but He will hold you accountable over what is really meant by
your hearts’. He further adds that Abu-Hanifa (interpreter) mentions that the word
sl (al-laghw) refers to the situation ‘where a man swears about something he

thought was true but in actual fact was not’.
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Similarly, al-Baghawy (1989, vol.1, p. 263) explains that the word sll (al-laghw) in
the above verse refers to ‘any trivial utterances that are not to be taken seriously’.
Furthermore, al-Baghawy (1989) brings to light the fact that the interpreters of the
Holy Quran have two different interpretations for the word sl (al-laghw) in the
verse (aS-\‘aui 2 ydi'\-\ A eS-hb-\ 3(). Some interpreters, such as: Hisham bin <Urwat, al-
Rabt® and al-Shaftiy, opined that it means ‘what is uttered by a person without really
meaning it’ and other interpreters such as: al-Hasan, al-Zahry and Qatadat indicated
that the word s (al-laghw) in the above verse means ‘person’s oath about
something he thinks is true and discovers that such is not the case’. Briefly, the word
I (al-laghw) in the context of the above verse refers to ‘unintentional oaths or
false words which Allah does not punish the person for’. The word sl (al-laghw) in
the above verse is conveyed by the selected translators thus:

o Abdel Haleem: “He will not call you to account for oaths you have
uttered unintentionally, but He will call you to account for what you

mean in your hearts”

e Arberry: “God will not take you to task for a slip in your oaths; but He
will take you to task for what your hearts have earned”

e Al-Hilali and Khan: “Allah will not call you to account for that which
is unintentional in your oaths, but He will call you to account for that
which your hearts have earned”

It appeared that Abdel Haleem and al-Hilali and Khan conveyed the verse * eSh!y Y
é—\'—mi d }.JXL 44 as communicative translation and they translated the word sl (al-
laghw) in the verse as ‘unintentionally’ and ‘unintentional’, respectively. However,
Arberry rendered the verse as formal translation and he translates the word s (al-

laghw) as ‘slip’. It can be seen that the formal translation in this context is not

suitable because it only conveys the surface meaning of the sense of the word.
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Obviously, the three translators have used three different classes of words in English
to express the word !t (al-laghw) in the original text, which is in the noun form.
Abdel Haleem used ‘unintentionally’, which is an adverb, Arberry opted for the noun
‘slip’ and al-Hilali and Khan chose the adjective ‘unintentional’. These differences
are explained by Abdul Raof (2001, p. 9) who stated that ‘languages differ
considerably from each other syntactically, semantically and pragmatically. The
intrinsic syntactic, semantic, and pragmatic differences in languages lead to cases of
both non-equivalence and untranslatability between languages; the translators are
therefore, shackled by these limitations’. Therefore, the translator should be aware of
the grammatical structures of both the ST and the TT. In some cases, the translator
must shift the grammatical structure in the SL to fit the structure of the TL. The
translation of Abdel Haleem is acceptable since the word as given by the translator
broadly reflects the meaning, which is determined by the interpreters. Additionally,
al-Hilali and Khan render the word s (al-laghw) as ‘unintentional’, which is a
comprehensible translation. This rendition from al-Hilali and Khan fully conveys the
meanings of the word in the context, which refers to unintentional speech or
unnecessary words. In contrast, Arberry translates the word as ‘slip’. According to
Longman Dictionary of Contemporary English (2003, p. 1556) the word ‘slip’ means
‘a small mistake you make when you are speaking or writing, especially by using the
wrong word’ which does not completely express the polysemous sense of the word in

this context.

4.2.5 <& (al-ifk)
Al-Damaghany (1983, p. 80) and Abdussalam (2008, p.38) point out that the word
<Yl (al-ifk) has seven polysemous senses, whereas, Ibn al-Jawzy (1987, p.138)

mentions that it has five polysemous senses. All the three scholars agree on five
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polysemous senses, which are: 3 (al-kadhib- slander), <l (al-sarf — delusion,
turning away), <—3@YL exill (al-tadmir bi al-ingilab- destroyed cities upside down),
o>l (al-sihr- magic ) and <X (al-qadhf- hurling). The following is the analysis of
the ambiguous sense of «X&WL il (al-tadmir bi al-ingilab- destroyed cities upside
down). The main polysemous senses of the word <y (al-ifk) are illustrated in the

figure below:

&Yy (al-ifk)

}
l l l l

) Jsail il COBYL el
(magic) (turning away) (accusing by adultery)  (turning upside down)

Figure 4.5. The ambiguous senses of the word <Y (al-ifk)

4.2.5.1 The sense of YNy ,uxill (al-tadmir bi al-inqilab- destruction of turning
the cities upside down) in the verse (9:70)

el sl clkinially oot alaly aal i o3 3585 S8 ¢l 038 26l B Gl G s
(70453 (il

The word <i\Sisyall ‘al-muctafikat’ is in the feminine plural noun form because most of
the feminine nouns in Arabic can be changed into the plural by adding (< -f) to the
end of the words. Al-Tabary (2000), in his commentary, defines the word <\Sisall
(al-muctafikat) as ‘the three destroyed villages of the people of Lout, whose
settlements were turned upside down’. The interpreters, al-Tabary (2000), al-
Baghawy (2000) and Ibn Kathir (1999) interpret the verse as meaning that the
Almighty asks ‘whether the disbelievers had heard the news of His punishments that
had befallen upon the ancient nations who disobeyed their messengers, and violated

His commands’. Then the Almighty mentioned some examples of those nations as:
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the people of Noah, who were drowned by the flood; the people of “Ad who were
destroyed by very thunderous winds and the folks of Thamud who were destroyed by
a strong earthquake and the folks of Ibrahim and their king Nimrod, who were denied
God’s grace and the Sodomites (people of subverted cities or people of Lout) whose
land was turned upside down due to the outrageous sins they committed. Here, the
verses before the word <\Séi3a) (al-muctafikat) is important to identify the contextual
situation. In these verses, Almighty God reminded the disbelievers that the ancient
nations were punished in different ways for their polytheism, and that one of these
nations <lSiisdl ‘al-muctafikat’ was the land turned upside down. In addition,
according to the dictionary of <!l gl ‘Lisan al-cArab’, (no date: 97) <ilSiisall (al-
muetafikat) means that the settlements where the people of Lut resided and they were
called by this name because God had turned their land down and destroyed them.
The three translators rendered the sense of the word <\Siisall (al-muctafikat) in the
verse as:

e Abdel Haleem: “Have they never heard the stories about their
predecessors, the peoples of Noah, ‘Ad, Thamud, Midian, and the
ruined cities? Their messengers came to them with clear evidence of
the truth.”

e Arberry: “Has there not come to you the tidings of those who were
before you — the people of Noah, Ad, Thamood, the people of Abraham,
the men of Midian and subverted cities? Their Messengers came to
them with the clear signs.”

e Al-Hilali and Khan: “Has not the story reached them of those before
them? - The people of Nooh (Noah), Ad, and Thamood, the people of
Ibraheem (Abraham), the dwellers of Madyan (Midian) and the cities
overthrown (i.e. the people to whom Lout (Lot) preached), to them
came their Messengers with clear proofs.”

The three translators rendered the word \S&iyall (al-muctafikat) into different words.

Abdel Haleem and Arberry used the adjectives ‘ruined and subverted’ respectively,
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and al-Hilali and Khan employed the verb ‘overthrown’, while in the original text
the polysemous word is a noun. This difference in syntactic choice is due to the
absence of the equivalence in the lexical items and the absence of the syntactic
equivalence in both languages and the difference among translators in understanding

the deep meaning of the original word as well.

According to the commentaries, the word wlSiisdl (al-muetafikat) refers to the
destroyed cities, which were turned upside down. The three translations are not
acceptable because all of them render the primary meaning of the word. In English
there is no single word that refers to the meaning of the word <\Sii3al! (al-muctafikat)
in the Holy Quran. In this, Larson (1984, p. 57) confirms that ‘there is seldom a
complete match between languages. Because of this, it is often necessary to translate
one word of the SL by several words in the receptor language in order to give the
same meaning’. Obviously, the translations of Abdel Haleem and Arberry differ in
the way the cities were destroyed. In the original text, Almighty destroyed the cities
by turning them upside down and this sense is not conveyed in Abdel Haleem and
Arberry’s translation. Abdel Haleem used the word ‘ruin’, which according to
Oxford English Reference Dictionary (2002, p.1262) means to destroy or wreck the
state. However, Arberry translates the word as ‘subverted cities’ which is not the
adequate word because Collins English Dictionary (2000, p. 1529) defines the word
‘subvert’ as ‘to undermine the moral principles of (a person, etc.) corrupt; and
Oxford American Dictionary (1980, p. 684) defines the word ‘subvert’ as ‘to
overthrow the authority of (a religion or government, etc.) by weakening people’s
trust or belief*. On the other hand, al-Hilali and Khan use the word ‘overthrown’ to
render the sense of the word <\S& 34l (al-muctafikat) in the verse. This word means in

the Oxford Reference Dictionary (2002, p. 1039) ‘to remove forcibly from power’,
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while in Collins English Dictionary (2000, p. 1109) it means ‘to effect the downfall
or destruction of (a ruler, institution, etc.), especially by force or to throw or turn
over something’. It is noticed that the choice of this word is inconvenient because the
word ‘overthrow’ does not refer to the act and way of destroying which is part of the
deep meaning of the original text. It is clear from the sample that the translator
should be aware of the reason of the revealed verse, which is helpful to understand
the intended meaning of the verse. Additionally, according to the meaning of the
word <\Siiyall (al-muctafikat) in the above verse as stated by the interpreters, it would
be more appropriate if the sense of the polysemous word is translated as ‘the cities

which were thoroughly destroyed’ and used footnotes to explain this historical event.

4.2.6 3 (al-bala?)
The word > (al-bala®) and the word 4% (fitnat) are included in the words in the
semantic field of the word ¢>3 (al-bal@?) as illustrated in the figure 4.6 below.

Words in the semantic field of the word ¢} (al- bala®)

!

) e
(Temptation) (Trilal)
sy Taadl)
(bounty) (test)

Figure 4.6. The semantic field of the word ¢34l (al- bala®) and the senses of the word
¢! (al-bala?)

Ibn al-Jawzy (1987, p. 189) indicates that the original meaning of the word ¢3! (al-

bala?) is ‘trial’, and in the Arabic this word is used for both sl ‘al-khair —Good’

and & ‘al-sharr — Evil, or bad things’. Ibn al-Jawzy (1987, p. 189), al-Damaghany

(1983, p. 124) and Abdussalam (2008, p. 154) confirm that the word ¢3! (al-bala?)
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has two polysemous senses, namely: J\isY) ‘test’ and 4l ‘bounty’, and the

following is the analysis of the two ambiguous senses.

4.2.6.1 The sense of JidY (al-ikhtibar — test) in the verse (37:106)
Gpindall (o 335 AlIE ) 5N Gdla 3 (104) Amind G Ol SIS (103) owall 4B L]l )
107-103 xckilaal ( pabate oy 85385 (106) Gptl £ 561158 & (109)
Al-Tabary (2000) narrates that the above verse was revealed in the incident of the
Prophet Abraham, when the Almighty tested him by ordering him to slaughter his
son. Al-Tabary (2000) views the word ¢3! (al-bala®) in the verse as meaning ‘trial
or test’. He deduces, relying on the narrator Ibn Wahb, that the narrator Ibn Zaid
said that in this verse the word ¢3! (al-bald®) refers to ‘the tribulation faced by
Prophet Abraham, when Allah ordered him to slay his son to test him whether he
would obey Allah’s command or not’. Furthermore, Ibn Kathir (1999) states that the
word ¢4 (al-bala®) in the verse means the test involving Allah ordering Prophet
Abraham to slaughter his son, where he obeyed the command of Allah and prepared
his son for slaughter and then Allah brought down to him a big ram to be sacrificed
instead of his son. It can be noted that the two consulted interpretations of the Holy
Quran provided the same interpretation for the word ¢34l (al-bala?) in the verse as
(trial or test). The word ¢l (al-bald®) in the above verse is translated from the
selected translators as:

e Abdel Haleem: “When they had both submitted to God, and he had
laid his son down on his face, We called out to him, ‘Abraham, you
have fulfilled the dream.’ This is how We reward those who do good- It
was a test to prove [their true characters] "’

o Arberry: “When they had surrendered, and he flung him upon his
brow, We called unto him, ‘Abraham, thou hast confirmed the vision;
even so We recompense the good-doers. This is indeed the manifest
trial”
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e Al-Hilali and Khan: “Then, when they had both submitted themselves
(to the Will of Allah), and he had laid him prostrate on his forehead (or
on the side of his forehead for slaughtering); And We called out to him:
"O Abraham! You have fulfilled the dream (vision)!" Verily! Thus do
We reward the Muhsinoon (good-doers - see V.2:112). Verily, that
indeed was a manifest trial”’

Abdel Haleem conveyed the word ¢3! (al-bala?) in the above verse as ‘test” and he
employed communicative translation to translate the verse. Abdel Haleem, by
applying the communicative method, conveyed all the layers of meanings of the
word. Arberry and al-Hilali and Khan translated the word as ‘trial’, and they
employed the faithful translation to convey the meanings of this verse. Applying
faithful translation in this context is probably not the right decision, because the
translator needs to explain some components of the meaning to convey the true

meaning to the audience accurately.

As explained before, the word >4l (al-bala®) refers to both a test or a trial by good
or bad mechanism. In this verse, using a bad mechanism in order to test the
obedience of the Prophet Abraham to Allah. Therefore, when the translators render
the above verse they must convey these components of the meaning to the target
readers to enable him understand the intended meaning. It is important to note that
the meaning of the word ¢34 (al-bala?) in the verse cannot be interpreted in isolation
from the other verses or out of context. In addition, understanding the reasons of
revelation of the verse and the historical context is a decisive factor in the process of
translating the Quran. Therefore, the translator cannot grasp the entire meaning of
the word unless he understands the whole incident for which it is revealed.
Accordingly, Nassimi (2008, p. 124) asserts that the meaning of the verse will

become very clear ‘if one studies the textual context of the other verses around this
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verse’. On the other hand, the translator, in some cases, must add additional
information to explain the ambiguous word to the reader. Abdel Haleem in this case
succeeds in conveying the sense of the word ¢34} (al-bala®) in the above verse, when
he employed the parenthesis strategy in adding ‘their true characters’ to provide
more information that helps the target reader grasp a deeper meaning of the word. On
the other hand, Arberry and al-Hilali and Khan rendered the phrase Ol ¢34l as
‘manifest trial’, which although is acceptable, it still lacks clarification that could
explain to the reader why Almighty God tried His messenger Abraham, to make the

meaning very clear.

4.2.6.2 The sense of 4l (al-ni‘mat — bounty) in the verse (2:49)
0 e £ 108 i el & ATy el (8005 Sall 5l 19555508 3 Db o e 53 313)
(49:3 ) (Rabe
Al-Tabary (2000) clarifies that the context of this verse and the previous verses is
about the incident of the people of J&iwl i (Bani Israll) with Pharaoh. The
meaning of this verse can be gleaned from this event. Pharaoh tormented the people
of J¥ sl 4 (Bani Isral) by killing their children and raping their women, then
Allah rescued them from this terrible suffering. The Almighty said that this rescue is
‘aaball £ 307 which means ‘a great bounty’. In addition, al- Tabary (2000) reports that
according to the interpreters and narrators Mucawiyat bin Salih, <Ali bin AbT Talhat
and Ibn cAbbas, the word 3! (al-bald®) in the verse ‘mbe &5 e #3615 4y refers
to ‘bounty’, not to ‘trial’. However, al-Baghawy (1989) indicates that there are two
views of the interpretation of the word ¢4 (al-bala?) in the above verse. One of the
interpretations perceive the word ¢34l (al-bala®) to mean the ordeal by which a
person is punished and tormented. The other interpretation is that the word ¢4l (al-

bala®’) may refer to both distress and blessing as Allah may test a person with a
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bounty to deduce if he is thankful or not, and may also test him with some distress to
discern if he is patient or not. It is then possible to assume that, from the
interpretations above and the contextual meaning of the verses around this verse, the
word ¢34l (al-bala?) in the verse refers to testing the people by ‘bounty’; and it does
not refer to trial or test by itself. The three selected translators conveyed the meaning

of the word «34l (al-bala?) in the above verse as:

e Abdel Haleem: “Remember when We saved you from Pharaoh’s
people, who subjected you to terrible torment, slaughtering your sons
and sparing only your women- this was a great trial from your Lord”

o Arberry: “And when We delivered you from the folk of Pharaoh who
were visiting you with evil chastisement, slaughtering your sons, and
sparing your women; and in that was a grievous trial from your Lord”

e Al-Hilali and Khan: “And (remember) when We delivered you from
Firauns (Pharaoh) people, who were afflicting you with a horrible
torment, killing your sons and sparing your women, and therein was a
mighty trial from your Lord”

The three translators have chosen to render the word ¢3! (al-bala®) in the above
verse as ‘trial’ and they employed faithful translation to convey the meaning of the
verse. Basically, all three translators did not convey the intended sense of the word
¢34l (al-bala°) in this verse. As mentioned above, Almighty may test or try people
with distress or with bounty. In this verse, Allah tested the people of Jsil il s (BanT
Isra’il) by bounty to see if they will be grateful to Him or not. The meaning of the
word ¢34 (al-bala®) will become very clear if the translators work out the meaning
of the verses surrounding this verse. The translators probably have a limited
conception of the intended meaning of the polysemous word and translated the word
¢34 (al-bala?) as ‘trial’, because even in the original text the word ¢34 (al-balad?) is

ambiguous for most readers. Therefore, the translators have to use the explanation

138



strategy to communicate the intended meaning of the polysemous words to the target
reader. This case is supported by Beekman and Callow (1986, p. 47) who underline
that ‘experience in translation has confirmed that leaving the implicit information of
the original implicit in the TL version can mislead the readers of the TL version and
cause them to misunderstand the original message’. Based on the interpretations of
the word from the consulted commentaries, it will be effective and acceptable if the
translators convey the verse ‘mbe R £30 #1345 as “Therein was a tremendous

bounty from your Lord (to test His servant if they are grateful Him).

4.2.7 4uih (al-fitnat)

The word 43 (fitnat) is included in the words in the semantic field of the word «>4ll
(al-bala®). The word 43 (fitnat) in the Holy Quran has fifteen polysemous meanings
according to Ibn al-Jawzy (1987, p. 478-80) and Abdussalam (2008, p. 232-35),
whereas, al-Damaghany (1983, p. 364-65) points out that it has eleven polysemous
meanings. In this theme, the study analysed the sense of _ulh (34l (al-harq bi al-nar
— burning with fire) in the verse (51:14). Some of the polysemous senses of the word

41 (fitnat) illustrated in the figure below:

The word 43 (fitnat)

l l l l

waall i sl 3 janall ol Aaall Wil il Gl
(hardship or disease) (excuse or argument) (polytheism) (burning in fire)

Figure 4.7. The ambiguous senses of the word 43 (fitnat)
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4.2.7.1 The sense of J<u (3 (al-harq bi al-nar — burning with fire) in the verse
(51:14)
(140t ) (sl 4y 2 (o3l 150 pR038 1 3 35

Al-Tabary (2000) mentions that the word (&3 (fitnatakum) in the verse (A3 i)3J3)
means something that ‘torments you or burns you’. He then adds that the interpreters
differed on the interpretation of the word St (fitnatakum), where on the one hand,
Mujahid (one interpreter of the Quran) indicated it to mean ‘being burned’ and on the
other hand, Qatadat (one interpreter of the Quran) illustrated it to mean ‘being
tormented’. Similarly, Ibn Kathir (1999) reports that according to Mujahid the verse
(eS-\-uﬂ i)gui) means ‘taste how it feels when you are burned’ and other interpreters put
forth that the word 53t (fitnatakum) refers to ‘taste how it feels when you face
punishment’, whereas al-Baidawy (2000) confirms that it means ‘burning in the fire’.
It can be noted clearly that the meaning of the word 83 (fitnatakum) in the verse
(é—mﬂ iﬁjf\) mainly refers to ‘burning in fire’ because most of the interpreters
highlighted this meaning. The three translators conveyed the sense of the word aSiié

(fitnatakum) in the verse in the following way:

e Abdel Haleem: “Taste the punishment, this is what you wished to
hasten”

e Arberry: “Taste your trial! This is that you were seeking to hasten”

e Al-Hilali and Khan: "Taste you your trial (burning)! This is what you
used to ask to be hastened!"
Abdel Haleem adopted semantic translation method in translating the verse as ‘the
punishment’. This translation from Abdel Haleem did not transfer all the parts of the
meaning, because it did not refer to what kind of punishment when most of the

interpreters stated that the punishment was by burning in fire. Arberry’s translation
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appeared as a formal translation. Arberry did not specify which kind of trial they
received and his translation seems too general compared to the context of the verse.
Unlike Abdel Haleem and Arberry’s translation, Al-Hilali and Khan’s translation is
more adequate when they translated the word 533 (fitnatakum) as ‘trial” and used the
parenthesis strategy to explain what ‘trial” means which is as (burning). Newmark
(1988, p. 174) demonstrates that parentheses are utilized in three ways: dashes,
brackets and commas (double commas or comma-full-stop). In this sample the verse
before is very important to elucidate the meaning because it refers to the disbelievers
being on trial in the form of burning in fire ‘(558 JA L& 2 23 Therefore, both the
context of the verse and referring to the commentaries are important to infer the
exact meaning of the polysemous word. In this sample, the explanation or the
additional information provided is crucial to describe the intended meaning of the
polysemous sense to the audience. This procedure is noted by Nida (1964, p. 227)
when he asserts that ‘important semantic elements, as carried implicitly in the SL,
may require explicit identification in the receptor language’. Therefore, it will be an
effective and comprehensible translation if the word i (fitnatakum) in the above
verse is translated as ‘the punishment (burning in fire)’ because the whole
polysemous sense will be clearly represented and the words in parenthesis will

specify the intended meaning of the word.
4.2.8 4iud (al-safah)

The word 4&ul! (al-safah) is derived from the words in the semantic field of the word

Jeadl (al- jahl) as follows:
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Words in the semantic field of the word Jexll (al-jahl)

| l
l l

Al Jealt
(Foolishness) (Ignorance)
Ugall Ll i il
(ignorant) (shortage of know-how)

Figure 4.8. The semantic field of the word Jexll (al- jahl) and the senses of the word
45l (al-safah)

The word 4.l (al-safah) has two polysemous senses, according to al-Damaghany
(1983, p. 274), whereas Abdussalam (2008, p. 576) and Ibn-al-Jawzy (1987, p. 350)
posit that it has four meanings. In this theme, the study analysed one polysemous

sense of the word 4&ull (al-safah), namely: &Il 4 =il (al-nags fI al-dirdyai-

shortage of know-how).

4.2.8.1 The sense 4 & (aiill (al-naqs f1 al-dirayat- shortage of know-how) in
the verse (4:5)

ol (1555 Y38 260 15045 2 5105 ah 20 45005 s 2800 Jas o) 280l 2l 14835 Y5
(5
Abu Ja“far (cited in al-Tabary, 2000, vol. 3, p. 560-61) indicated that the interpreters

disagreed on the meaning of the word ¢! (al-sufaha?), the ones whose trusties are
forbidden by Almighty God to deliver the money that belongs to them until they
meet certain conditions. Some of the interpreters stated that the word sleindl (al-
sufaha@’) refers to women and boys and some insisted refers it to the orphans and
young people. Said Ibn Jubir posited that (al-sufaha°) are orphans and women. The

interpreter Abl Jacfar also argued that the right interpretation for the word sleaudl (al-
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sufaha®) is that God did not refer to any specific groups of inept ‘safth people’, but
He referred to all categories of the inept, whether they are boys, men or women,
because God warned us from giving them their own money, since they do not know
how to spend it in the right way. Tbn Kathir (1999, vol.2, p. 214) subscribes to the
same interpretation by accepting various reports at once: Ibn °Abbas’ mentioned that
sleiull (al-sufaha?) refers to being children and women; Ibn Mas¢iid’s considered (al-
sufaha?®) as women and boys, whereas, Said Ibn Jubir claimed that they are orphans.
In addition, al-Baidawy (2000, vol.1, p. 332) points out that the Almighty God
warned parents against giving money to those who do not have enough knowledge or
experience, because they may spend it on silly things and lose the money. From what
has been mentioned by the commentators, it can be concluded that the word sleaudl
(al-sufah@?) refers to anyone who does not have knowledge, wisdom and experience
to deal with money. It is translated by the translators as:

e Abdel Haleem: “Do not entrust your property to the feeble — minded.
God has made it a means of support for you: make provision for them
from it, clothe them, and address them kindly”.

o Arberry: “But do not give to fools their property that God has
assigned to you to mange; provide for them and clothe them out of it,
and speak to them honourable words”.

o Al-Hilali and Khan: “dnd give not unto the foolish your property
which Allah has made a means of support for you, but feed and clothe
them therewith, and speak to them words of kindness and justice”

Abdel Haleem opted for communicative translation method to render the verse. He
translated the polysemous word ¢4l (al-sufaha’) as ‘feeble — minded’. However,
Arberry and al-Hilali and Khan used a semantic translation method to transfer the
meaning of the word, as Arberry chose ‘fools’, whereas al-Hilali and Khan chose

‘the foolish’. It is clear that the semantic translation does not convey the contextual
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meanings of the word. This is because the translators have only conveyed the surface

sense of the word as ‘fools or foolish’ which is not intended in this context.

In the context of the above verse, the word slindl (al-sufaha®) has additional sense
beyond its original meanings. According to the commentators, the word s\l (al-
sufah@®) refers to the people who did not have enough knowledge and experience.
From the three translators, only Abdel Haleem has conveyed the deep meaning of
this word. He used the phrase ‘feeble-minded’ to transfer the intended sense of the
word. Abdel Haleem opted for this strategy of providing additional information or
description because there is no equivalent lexical word in English for the sense of the
word sleiudl (al-sufaha®) in the above verse. This opinion is echoed by El-Magazy
(2004, p. 150) who said that ‘In some cases, the translator will need to add to the
generic rendition an explanation of some of the suggested interpretations. This
explanation can be achieved through a descriptive phrase or a footnote’. On the other
hand, the word ‘fool’, from Arberry, according to Collins English dictionary (2000,
p. 596) refers to ‘the person who lacks sense or judgment or who is made to appear
ridiculous’, and ‘foolish’, from al-Hilali and Khan, refers to ‘the resulting from folly
or stupidity’. These definitions do not refer to those who lack knowledge on how to
manage money. It is an inevitable procedure for the translator to review more than
one commentaries of the Holy Quran to infer the intended meaning of the
polysemous words in the Quran. Based on the consulted commentaries and
interpretations of the word ¢lisdl (al-sufaha®) in the above verse, it will be more
comprehensible and appropriate if it translated as ‘those who do not know how to

spend money’, this translation will articulate all layers of meaning of this word.
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4.2.9 i (al-sihr)
The word _~ll (al-sihr) is one of the words in the semantic field of the word _sull

(al-sihr) as in the following illustration:

Words in the semantic field of the word >} (al-sahr)

l l l

33 _,A.aﬂ‘ ‘);m” &b:'-]\
(Sorcery) (Magic) (Deception)
il allali
(to be diverted from the truth) (knowledgeable person)

Figure 4.9. The semantic field of the word _~~! (al-sahr) and the senses of the
word _~uli(al-sahr)
According to Abdussalam (2008, p. 578), al-Damaghany (1983, p. 270-71) and Ibn
al-Jawzy (1987, p. 354-55) the word =l (al-sihr) has five polysemous senses,
which are: Jll (knowledgeable person), <XV (falsehood or lie), b 339 (to
bewitch), usi=) (madness) and —_»<! (to turn away from the truth). The study, in the
first theme, analysed only one ambiguous sense, namely, =il (knowledgeable

person).

4.2.9.1 The sense of aladl (al-<alim- knowledgeable person) in the verse (43:49)
(49 - s 3l (O3l U sl 362 Ly &1 W31 Jalld il 1055 )

Ibn Kathir (1999, vol.7, p. 230) is of the opinion that the word = (al-sahir) in the

verse refers to ‘an expert person’ rather than a magician. In the traditional culture of

the people in the Arabian peninsula, scholars or any educated people are called
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‘magicians’, because magic was not blameworthy at that time. This nomenclature
shows the respect for the experts or knowledgeable persons in the ancient Arab
society. By the same token, al-Tabary (2000, vol. 9, p. 614) mentions that in the past
the word ‘magician’, for the Arabs, means a knowledgeable person who has a lot of
knowledge and magic was not abominable at that time. Sharing the same view, al-
Baghawy (1989, vol. 7, p. 216) illustrated the verse as ‘disasters befell the
disbelievers, they appealed to the Prophet Moses by calling him (O, magician) which
means (O, clever and skilled person) because magic was highly regarded in the
Moses era’. From what has been illustrated before, it could be deduced that the word
=Wl (al-sahir) does not refer to ‘magician’; rather it refers to the person who has
sound knowledge and skills. The word Ui (al-sahir) is rendered by the three
translators respectively as follows:

o Abdel Haleem: “They said, ‘Sorcerer, call on your Lord for us, by
virtue of His pledge to you: we shall certainly accept guidance,’”.

e Arberry: “And they said, ‘Sorcerer, pray to thy Lord for us by the
covenant He has made with thee, and surely we shall be right-guided”.

o Al-Hilali and Khan: “And they said (to Moosa (Moses)): "O you
sorcerer! Invoke your Lord for us according to what He has
covenanted with you. Verily, We shall guide ourselves (aright)".

The three translators have utilized the word ‘sorcerer’ for rendering the polysemous
word >=Udi (al-sahir) in the above verse. They applied the literal translation method
to convey this verse. The three translators have not conveyed the intended meaning

which is stated by commentaries probably, because the word ‘sorcerer’ is not the

intended sense of the word Ui (al-sahir) in this verse.
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The word =Udi (al-sahir) in the context of the above verse does not refer to its
denotative meanings. According to the interpretations, it refers to ‘a well-educated
person who has various skills’. It can be noted that this verse has cultural
implication, because, as the interpreters stated above, the word Jaldi (al-sahir) in
traditional Arab culture refers to ‘knowledgeable person’. Therefore, literal
translation of the word will lead to failure in revealing the intended sense of the
word. In this context, Nida (2003, p. 171-2) illustrates that the literal translation
poses real problems in transferring cultural components. This is because there may
be no object or event in the receptor culture that corresponds to the same object in
the ST, so that the equivalent function is represented by another object or event. In
the same token, Abdul Raof (2005, p. 162) demonstrates that ‘the Quran was
revealed in an Arab context of a culture that is entirely alien to the TL audience
outside the Arabian Peninsula’. The word ‘sorcerer’ used by the translators which
refers to a man with magic powers or a person who practices sorcery does not convey
the polysemous sense of the word »Udi (al-sahir) to the target reader. It can be
inferred from this verse that referring to the interpretation of the Quran and
understanding the cultural situation and the context of the verse are very important

factors in determining the intended sense of the words.

4.3 Strategies and Procedures Employed by Selected Translators

On this theme, the study concentrates on the strategies and procedures that the
selected translators have employed to transfer the meaning of the polysemous words
in the Holy Quran. Twelve samples have been analysed in this theme, to demonstrate

how the polysemous senses of the selected words are rendered.
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4.3.1 il (al-galb)
The word <3 (al-qalb) can be categorised in the words of the semantic field of the
word <l (al-qalb). The semantic field and senses of the word il (al-qalb) can be

presented in figure as follows:

Words in the semantic field of the word il (al-qalb)

|
I

oy il Sl
(Mind) (Heart) (Core — essence)
Jiall Asay Gl sl
(mind) (heart) (opinion)

Figure 4.10. The Semantic Field of the Word <! (al-qalb) and the senses of the
word <lil! (al-qalb)

Ibn al-Jawzy (1987, p. 482) clarifies that the heart is the location of the soul, mind,
knowledge, understanding and purposefulness. It is named <!l (al-qalb) because it
turns away things through determination, resolve, beliefs and thoughts. According to
al-Damaghany (1983, p. 385), Ibn al-Jawzy (1987, p. 483) and Abdussalam (2008, p.
507) the word il (al-qalb) in the Holy Quran has three polysemous meanings,
which are: il (opinion), Jisd (mind) and 4 <BY (the heart itself). In the
following, the study analysed the ambiguous senses of /! (opinion) and Jixd

(mind).
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4.3.1.1 The sense of i (al-ra’y — opinion) in the verse (59:14)

A S aghathy ek 25 Sl 2430 20 LM 613 ba 3 Aass 58 B V) Laed asuhm Y)
(14: ) (Oslins ¥ 238 265

The interpreter al-Tabary (2000, vol. 10, p. 292) illustrates the verse g é’e—furij’ as
‘their hearts and opinions are varied due to the hostility between them’. He also adds
that Mujahid (one of the interpreters of the Quran) interpreted the verse, as ‘the
polytheists and the people of the book are different in their hearts (aspirations).
Likewise, Ibn Kathir (1999, vol. 8, p. 75) confirms that the verse means that ‘when
you see them (the polytheists) together, you think they are unified and harmonious,
but they are in great difference’. Similar interpretation was adduced by al-Baidawy
(2000, vol. 3, p. 392) of the verse Sia e Sl (their hearts and opinions are so
different because they have divergent beliefs and intentions). Additionally, the verse
is interpreted by al-Baghawy (1989, vol. 8, p. 81) as ‘their hearts are too different’.
He also reports that the verse refers to the people of falsechood who always have
different whims, testimonies and businesses, but they are united in the enmity of the
people who uphold truth. It can be deduced, from the preceding interpretations of al-
Tabary, Ibn Kathir, al-Baidawy and al-Baghawy that the word ae—uiﬂ (qultbuhum)
refers to ‘opinions’ not to ‘hearts’. The word && Sl (qultibuhum) in the verse is
translated by the selected translators thus:

e Abdel-Haleem: “Even united they would never fight you, except from
within fortified strongholds or behind high walls. There is much
hostility between them. You think they are united but their hearts are
divided because they are people devoid of reason”

e Arberry: “They will not fight against you all together except in
fortified cities, or from behind walls. Their valour is great, among
themselves; you think of them as a host; but_their hearts are scattered;
that is because they are a people who have no sense”
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e Al-Hilali and Khan: “They fight not against you even together, except
in fortified townships, or from behind walls. Their enmity among
themselves is very great. You would think they were united, but their
hearts are divided, that is because they are a people who understand
not”
Similarly, the three translators have conveyed the word e«-uiﬁ (qulibuhum) in the
verse ‘wid paislis laed 34% as ‘their heart’ and they applied literal or formal
translation method to render the meaning of the verse. It is noteworthy to mention
that, in this context, a literal or formal translation does not convey the deep sense of

the word and the translator should be considered the context of the verse to grasp the

sense of the word &5 (qulitbuhum) in the verse.

Clearly, the four commentators who reviewed the above agree that the polysemous
word a«—uis (qulubuhum) in the verse refers to ‘their opinions’ not to ‘their heart’.
Therefore, the translators’ decision to convey only the literal meaning of the word
34-4315 (qulibuhum) is not appropriate, since the phrase ‘their hearts’ is not the
intended meaning of the word H,.',L (qulubuhum) in this verse. A literal or denotative
meaning of the word ae—ulﬂ (qulibuhum) does not fully express the polysemous
meaning in this context. Drawing on Nida and Taber’s (1969, p. 16) notion that
‘contextual consistency is more important than verbal consistency, and that in order
to preserve the content it is necessary to make certain changes in form’; therefore, it
is important for the translator of the Quranic discourse, in most cases, to convey the
contextual meaning and not the literal meaning of the word. Accordingly, the
translations of the three translators are not acceptable and may confuse the target
reader, because the ordinary person may not understand how their hearts are divided

or scattered. Based on the consulted commentaries, it will be an effective and
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comprehensive translation if the word ae—uﬁ (qulubuhum) is translated as ‘their

opinions’ and not ‘their hearts’.

4.3.1.2 The sense of Jidi (al--aql — mind) in the verse (50:37)
(37: 8) (s b a1 5 Gl 41 & Gl o R S 3 )

Al-Tabary (2000) interprets the verse ‘Al < (@ as that ‘who has a mind to
recognise those things which might lead to polytheism’. He reports that, according to
Ibn Zaid (narrator and interpreter), the word <8 (qalb) in the above verse refers to
‘those whose hearts understand revelations they heard that talked about the
disbelievers of ancient nations’. The word < (galb) in the context of the verse
means ‘the mind’. The Arabs say i (3! Gl (laTsa lifulan qalb - the person does not
have a heart) which means ‘the person does not have a mind’, and they also often use
‘a8 Ll ol (afna dhahab qalbuh’ - where have your heart go?) to mean ‘where is
your mind?’ Holding the same view, al-Baghawy (1989) reports that Ibn °Abas
interprets the word <& (qalb) in the verse L A g 5P as ‘mind’. This is
permissible in Arabic such as in ‘&z &l Lal (laisa galbuk macak - your heart is not
with you) which means ‘¢as &llic ul (laTsa faqluk macak - your mind is not with
you). Similarly, al-Baidawy (2000) illustrates the word <8 (qalb) in the verse as ‘a
conscious mind capable of understanding, which grasps the facts’. Furthermore, Ibn
Kathir (1999) explains the verse as ‘those who have awareness’. He adds that
Mujahid (one of the interpreters of the Quran) clarified the verse as ‘those who have
mind’. As can be seen from the interpretations, the word <6 ‘qalb’ in verse 4 {iS (yal
& refers to ‘mind’ and not to ‘heart’. The word < (qalb) in the above verse is

translated by the selected translators respectively thus:
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e Abdel-Haleem: “There truly is in this a reminder for whoever has a
heart whoever listens attentively”

o Arberry: “Surely in that there is a reminder to him who has a heart,
or will give ear with a present mind”

e Al-Hilali and Khan: “Verily, therein is indeed a reminder for him who
has a heart or gives ear while he is heedful. ”

The three translators have adopted a word-for-word translation to convey the
polysemous word <l (qalb) in the verse LB A g Gl 7 as ‘heart’. Transferring the
verse word -for- word or literally reflects only the surface or dictionary meaning not

the deeper meaning of the word.

It is clear from the translations that the three translators are not aware that the word

<l (galb) in the verse has a polysemous meaning in this context. All of them have
chosen to convey the literal meaning of the word as ‘heart’, which is unacceptable.
Significantly, all the reviewed commentaries held that the word <8 (qalb) in the
verse refers to ‘mind’. Equally important, Ibn Manzilir (no date, p. 3714), in the
dictionary of < _a) (s “Lisan al-Arab’, when referring to the verse “G8 4 9\S ¢al 2
confirms that the word < (qalb), in this context, means ‘mind’ and not ‘heart’. It can
be seen that, literal or formal translation of the word < (qalb) in this context is not
worthy, because the intended sense of the word will be lost. As a result, Nida (2003,
p.162) argues that the translator could not simply match words from the dictionary;
he must, in the real sense, create a new linguistic form to carry the concept expressed
in the SL. Moreover, Nida (1964, p. 126) emphasizes that the ultimate aim of
equivalent effecting is to achieve ‘the closest natural equivalent to the SL’. He points
out that translation, which concentrates more on the form rather than content, is more

likely to misinterpret the ‘intention of the author’ and ‘distort the meaning’. In this
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context, communicative translation is necessary to render the intended meaning in a
comprehensible way to the target reader. However, the selected translators adopted a
literal translation strategy to convey the meaning of the word, but they failed to
render the intended meaning of it. Generally speaking, the appropriate translation of
the polysemous word <l (qalb) in the verse ‘-l 41 (& bal (o KAl &lld s &) based on the
consulted interpretations, should be as ‘verily there is a reminder for whogver has a
mind’. Similar translation is given by Abdussalam (2008, p. 507) for the word i

(qalb) in this verse.

4.3.2 oAl (al-yaqin)
The word ¢l (al-yaqin) included in the words in the semantic field of the word

4 yadll (al-macrifat). The following is the semantic field and ambiguous senses of the

word Gl (al-yaqin):

Words in the semantic field of the word 48 =4l (al-macrifaf)

l
b Voo

(Certainty) (Grasps)  (Realisation) (Knowledge) (Know-how)

l l l l

alall 3Ll ¥y Gl & gall
( knowledge) (surely - at sight) (believe) (the death)

Figure 4.11. The Semantic Field of the Word 4_=4ll (al-macrifaf) and the senses of
the word 0w (al-yaqin)

In general, the word Ol (al-yaqin) in Arabic refers to ‘certainty’. Al-Damaghany

(1983, p. 478) and Abdussalam (2008, p.716-17) agree that the word il (al-yaqin)
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in the Holy Quran has four polysemous senses, which are: (=il (al-tasdig— belief
or truth), sl (al-mawt - the death), 3:lidl (al-mushahadt - at sight or surely) and
aladl (al-eTlm — knowledge), while Ibn al-Jawzy (1987, p. 634-636) underlines that it
has five polysemous senses, which are: @<=l (al-tasdiq — belief), <3<l (al-mawt -
the death), 3Ll (al-mushahadt - at sight or surely), 2! (al-<Tlm—knowledge) and
Bxall (al-sadg- verity). The study analysed two ambiguous senses of them which

are: < gall (al-mawt - the death) and (=il (al-tagdiq — belief or truth).

4.3.2.1 The sense of < g} (al-mawt — the death) in the verse (15:99)
(99: saaly (ol & s o 3213 )

Al-Tabary (2000) comments on the verse (Sl el s &) X2i3) as follows:
‘Almighty God asked His Messenger (PBUH) to worship his Lord until death befalls
him’. He asserts that similar interpretations were given by the interpreters; Qatadat,
Mujahid and al-Hassan. He mentions that Ibn Zaid explained the word Gl (al-
yaqin) as ‘the death’ because when death arrives, person will believe what Allah had
revealed regarding the Hereafter. Similarly, Ibn Kathir (1999) indicates that Salim
Ibn Abdellah Ibn Omar (narrator and interpreter) clarifies the word Gl (al-yaqin) in
the above verse means ‘the death’. Moreover, al-Baidawy (2000) interprets the word
Gai (al-yaqin) in the verse as ‘the death’; and the verse as a whole means ‘worship
your God as long as you live without any prejudice in your worship’. Furthermore,
al-Baghawy (1989) also opines that the word Sall (al-yaqin) in the verse ¢ i) ¥
Gl é‘-ﬁi—' (== refers ‘the death’ and this meaning is the same meaning that Almighty
God explained in another verse in surah Maryam: 31.

Ga Ed L&y sdkall  olasly S L g s aleas
LR 3 (Feayly IR )
(B1:a0 5 9m)
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‘And He hath made me blessed wheresoever I be, and
hath enjoined on me Prayer and Charity as long as |
live’ (Ali’s translation, 2000: 248)(Surah Maryam:31)

Briefly, all the interpreters reviewed above (al-Tabary, Ibn Kathir, al-Baydawy, al-
Baghawy) agree that the word & (al-yaqin) in the verse (umh L’-‘ﬁi-’ s &, YeTy)
refers to (the death). The sense of the word G (al-yaqin) in the above verse is
respectively translated as:

e Abdel Haleem: ‘worship your Lord until what is certain comes to you’

e Arberry: ‘and serve thy Lord, until the Certain comes to thee’

e Al-Hilali and Khan: ‘And worship your Lord until there comes unto
you the certainty (i.e. death)’

Arberry and Abdel Haleem have translated the word Gai (al-yaqin) in the verse
el cﬂi’ 5 80y YTy as ‘certain’. Faithful or literal translation has been employed
to convey the verse. However, al-Hilali and Khan have rendered the word Sall (al-
yaqin) in the above verse as ‘the certainty (i.e. death)’ and their translation appears as
a communicative translation. The word (il (al-yaqn) in the verse has a connotative
meaning, which diverts it from the context; therefore, the literal or formal translation

of this verse and word does not convey the intended sense of the word.

Arberry and Abdel Haleem’s choice of the word &l (al-yaqgin) in the above verse as
‘certain’ is not appropriate, as it does not convey the intended sense of ‘the death’.
The translations of Arberry and Abdel Haleem have ambiguous meaning, in such a
way that when the reader reads ‘worship or serve your Lord until the certain come to
you’ it is not clear what ‘certain’ refers to. Furthermore, the two translators have not
provided descriptive information that helps target readers grasp the deep sense of the

word. This simply indicates that literal transference of the polysemous word may
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lead to a loss of the intended sense of the word and may distort the deep meaning of
the verse. Consequently, Abdel Raof (2001, p. 28) asserts that ‘literal translation of
religious texts can confuse the target reader and provide wrong socio-cultural
presuppositions’. Therefore, relying on explanation strategies is the best way to
clarify the intended meaning of the specific words to avoid losing the deep meaning
of the Quranic vocabulary. On the other hand, the translation of al-Hilali and Khan
for the word Giall (al-yaqin) in the verse as ‘certainty’ together with the explanation

provided through the use of parenthesis strategy is effective and acceptable.

4.3.2.2 The sense of Oba¥ly Gumaill (al-tasdiq wa al-Tman — truth, believe) in the
verse (2:4)
(4:55ad) (Caihsh 2 35a Yl Gl (e O30 Ly &) Oy O sl i)

The word 58 5) (yuqinin) is derived from the root ol (al-yaqgin). Al-Tabary (2000)
explains the verse as ‘those who believe in what was revealed to you (Prophet
Muhammad (PBUH)) and what was revealed to the other Prophets and they do not
differentiate between them and do not reject what have been revealed to them’. Ibn
Kathir (1999) provides similar interpretation of the verse when he clarifies the verse
as ‘those who believe in what was revealed to the Prophet Muhammad (PBUH) and
what was revealed before Him to the other Messengers (blessing be upon them) and
they believed in the Hereafter’. Moreover, al- Baidawy (2000) interprets the word
G54 53 (yluqinun) as ‘certainty’, which means ‘mastering the knowledge to the extent
that no suspicion lingers around it theoretically and practically’. Furthermore, al-
Baghawy (1989) indicates that the word %5} (yuqiniin) in the verse means ‘truly
believe in the Hereafter’ and it is derived from oY (al-igan) which means ‘the truth

of the knowledge’. It can be concluded that the word 0585 (yugindn) in the above
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verse refers to ‘the fully faith or truth of the Hereafter’. The sense of the polysemous
word ¢34 5} (yuqiniin) is conveyed by the three selected translators respectively thus:

e Abdel Haleem: “those who believe in the revelation sent down to you
[Muhammad], and in what was sent before you, those who have full
faith in the Hereafter

e Arberry: “who believe in what has been sent down to thee and what
has been sent down before thee, and have faith in the Hereafter”

e Al-Hilali and Khan: “And who believe in (the Quran and the Sunnah)
which has been sent down (revealed) to you (Muhammad Peace be
upon him) and in (the Taurat (Torah) and the Injeel (Gospel), etc.)
which were sent down before you and they believe with certainty in the
Hereafter”

Abdel Haleem employed paraphrase translation to convey the word 055 (yiiginiin)
in the above verse; whereas, Arberry’s translation appears as a semantic translation
and he has conveyed the word 0585 (yiiqiniin) as ‘have a faith’. However, al-Hilali
and Khan preferred to render the above verse as a communicative translation and
they have translated the word 0584 (yliqiniin) as ‘believe with certainty’. All the
translations are comprehensible, but using a communicative translation by al-Hilali

and Khan is beneficial to the audience to make them grasp the sense of the word.

Three different words have been utilized to render the word o585 (yiiqindin) into
English, which proves that the translators may understand the word O 5 (yuqinin)
in the Holy Quran from different angles, or may proves that the translators could not
find the appropriate word in English to express fully the idea of the SL. This
assumption is supported by Baker (1992, p. 85) as she stresses that ‘it is difficult to
find a notional meaning which is regularly and uniformly expressed in all languages’.
The translation of Abdel Haleem of the word 055 (yiiqiniin) as ‘have full faith’ is

acceptable, because it conveys all the sense of the word in the verse. He used the
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adjective ‘full’ to identify the level of the faith. Although, Arberry rendition of the
word as ‘have faith’ is appropriate, this does not reflect the ‘assertion’ or ‘the
certainty’ of the faith or belief of the Hereafter, which is carried by the ST. On the
other hand, al-Hilali and Khan have opted to translate the verse as a communicative
translation, which means conveying all the components of the meanings of the
original text into a communicative way to the target reader. They conveyed the word
05385 (yiiqiniin) in the verse as ‘believe with certainty’, which is more effective and
acceptable, because it explains all the sense of the word to the target reader and

emphasises the certainty in the belief which the word clearly expressed.

4.3.3 i (al-sihr)
The semantic field and the senses of the word _~! (al-sihr) has been mentioned in
the first theme. According to the scholars the word _~ll (al-sihr) has five senses. In

this theme, the study analysed the sense of —_nal (al-sarf).

4.3.3.1 The sense of <i_»a! (al-sarf — to be diverted from the truth) in the verse
(23:89)
(89:0e3l) (L9 0A%E 6 U8 4 ok

Al-Baghawy (1989, vol.5, p. 427) clarifies the word &5 (tushariin) as ‘they were
deceived and turned away from worshiping God and they combined falsehood and
truth’. In addition, al-Tabary (2000,vol. 8, p. 65) mentions that Almighty God asked
the disbelievers ‘why did you mix the truth with lying and corruption, and then turn
away from the truth and the faith to which Prophet Muhammad (PBUH) invited
you’. Holding the same interpretation, al-Baidawy (2000, vol. 2, p. 478) indicates

that God blames disbelievers who deceive the majority and turn them away from the

right way in spite of the transparent evidence of the right way of God. It is noted
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from all interpretations that the word Gs)a%d (tusharin) in Arabic refers to & siwai
(tusraftin) which means ‘turning away from the worship of God’. The three selected
translators conveyed the sense of the word =l (al-sihr) in the above verse as:

o Abdel Haleem: ‘and they will reply, ‘God.’ Say, ‘Then how can you be
so deluded?’

o Arberry: They will say, ‘God’s.” Say: ‘How then are you bewitched?’

e Al-Hilali and Khan: ‘ ‘They will say: ‘(All that belongs) to Allah’ Say:
How then are you deceived and turn away from the truth?’’

The three translators have provided three different translations for the polysemous
word &35aid (tushartin). Abdel Haleem used a semantic translation method and he
translated the word as ‘so deluded’, whereas, Arberry rendered the word as
‘bewitched’ and he employed literal translation to convey the verse. On the other
hand, al-Hilali and Khan have chosen a communicative translation to render the
verse and they conveyed the polysemous word as ‘deceived and turned away from

the truth’.

The disparity from the translators in choosing the equivalent lexical words to render
the meanings of the word &% (tushariin) can be interpreted in two ways. Firstly,
due to the absence of the corresponding word between the two languages, so it is
difficult for the translator to find a word that fully expresses the sense of the word in
the original text, therefore, Abdel Haleem and al-Hilali and Khan adopted a
paraphrasing strategy to convey the meaning. Secondly, it may be due to
misunderstanding of the intended meaning of the word and fail to grasp the
contextual meaning of the verse. This can be seen in the translation of Arberry,

where he misunderstood the intended meaning of the word and translated the word
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literally as ‘bewitched’. Accordingly, using the word ‘delude’ from Abdel Haleem
to translate the word & )as (tushartin) is acceptable. The word ‘delude’, according
to Oxford English Reference Dictionary (2000, p. 378), is ‘to deceive or mislead
(deluded by false optimism)’. This meaning conveys only a part of the polysemous
meanings of the word oAl (tushartin) in the verse. The word ‘bewitched’ that
Arberry has chosen to convey the polysemous word is not acceptable because it
refers to ‘attract or interest someone’, which does not exist in the meaning of the
polysemous word. However, al-Hilali and Khan conveyed all the components of the
polysemous sense of the word Saoand (tushartin) into the TL. They provided a very
comprehensive and accurate translation, based on the interpretation of the consulted
commentaries, and they made adequate clarifications, which leave no room for any

misunderstanding of this verse.

434 (Mg (al-buhtan)

The word (Y& (al-buhtan) is included in the semantic field of the word <! (al-
kadhib-lie), as illustrated in the first theme. According to Ibn al-Jawzy (1987, p.
193) the word (Ved! (al-buhtan) has three polysemous senses: guall 3 (al-
kadhib al-sarth - outright lying), " ( al-zina — adultery), Jull e ol sl (al-haram
min al-mal- forbidden, illegal money), whereas al-Damaghany (1983, p. 119) and
Abdussalam (2008, p. 148) point out that the word (el (al-buhtan) has four
polysemous meanings. They included the meaning of <! (al-baht — to be astonished
or to be confounded) and instead of the meaning of ! (al-zina — adultery), when
they used the sense of s} i 8 ¢l 58¥1 (al-iftira® 1 nasb al-abn@’ - a slander on the
paternity of the children). This study analysed two polysemous senses of this word

and below is the main senses of the word (il (al-buhtan) in the Holy Quran.
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The word (Ged! (al-buhtan)

sl PARTH L URWR I Y ) Jlall (e ol all
(Slander) (a slander on the paternity of children) (forbidden money)

Figure 4.12. The ambiguous senses of the word (Yl (al-buhtan)

4.3.4.1 The sense of Jwl} (1 al Al (al-haram min al-mal - forbidden or illegal
money) in the verse (3:20)

(Vi Laly Ui 5,00 i A 1,440 36 108 G 1say 28515 235 % £33 OIS 4550 )9)
(20 :sLusilty

Al-Tabary (2000, vol.2, p. 123) elicits the context of the verse with this comment ‘If
a Muslim wants to divorce a woman and marry another woman, it is forbidden to
take anything from the dowry of the divorced woman even if the dowry was
extremely high’. If the man took a portion of the dowry, it is a clear injustice and he
has absolutely no right to do so. It is clear from al- Tabary’s interpretation that the
word (Y (buhtdn) in the verse means ‘unlawful money’. Moreover, Ibn Kathir
(1999, vol. 2, p. 243) interprets the verse to mean that if a man wants to divorce a
woman and take another wife, he is not supposed to take anything from her dowry,
even if her dowry was a colossal sum of money because this is injustice. The
word (Ue (buhtan) in the verse is also considered by Ibn Kathir as ‘injustice money
or illegal money’. The selected translators rendered this word as:

o Abdel Haleem: “If you wish to replace one wife with another, do not
take any of her dowry back even if you have given her a great amount
of gold. How could you take it when this is unjust and a blatant sin?”

e Arberry: “And if you desire to exchange a wife in place of another,
and you have given to one a hundredweight, take of it nothing. What,
will you take it by way of calumny and manifest sin? ”
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o Al-Hilali and Khan: “But if you intend to replace a wife by another
and you have given one of them a Cantar (of gold i.e. a great amount)
as Mahr, take not the least bit of it back; would you take it wrongfully
without a right and (with) a manifest sin? ”

Three different translations were provided by the three translators for the word (lig
(buhtan) in the verse. Abdel Haleem and Arberry employed a semantic translation to
convey the verse, while al-Hilali and Khan opted for communicative or dynamic
translation. Evidently, semantic and literal translation of this verse does not render
the intended meaning of the polysemous word in this context. Therefore, the
equivalence at the word level, if the above verse translates literally or formally, does
not exist. In this sense, Baker (1992) states that ‘non-equivalence at word level
means that the TL has no direct equivalent for a word which occurs in the ST’ (p.
20). Because of this shortage of equivalence at the word level, the selected translators
used three different words to transfer the meaning of the word Olig (buhtan) in the
above verse as (unjust, way of calumny and wrongfully without a right). Larson
(1998) confirms that ‘ambiguities often arise when the translator only knows one or
two senses of a word and does not know the context needed to signal the correct
meaning’ (p. 108). This means that the translators should have a deep understanding

of the contextual clues to obtain the intended sense of the lexical word.

The primary meaning of this word, if rendered into English, does not convey the
intended meaning of the verse. Using the word ‘unjust’ from Abdel Haleem is
acceptable, but explanation is still required to determine the sense of the word
precisely. Arberry’s choice to render the word as ‘way of calumny’ have not
rendered the intended meaning of the word (Y (buhtan) in the verse. However, al-

Hilali and Khan have transferred the word as ‘wrongfully without a right’. They
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employed paraphrasing to illustrate the intended meaning of the word to the target
reader. Their translation appears more explicit since it conveyed all the concealed
meaning of the polysemous word (Ugl (al-buhtan) in the verse; and using
paraphrasing strategy is a decisive procedure in making the deep meaning so clear to

the reader.

4.3.4.2 The sense of sU¥) <l b 1 38 (al-iftira® fi nasb al-abna°- a slander on
the paternity of the children) in the verse (60:12)

‘YJ‘ Ol Y3 0w Yo Hhta V5 W AL 8, Y O e i ‘—"-‘A}J‘ sy S L<4-'“4)
Yt B G il Gl KL Gl Ciyike (b Hisadd Yy Oeld 5l el 6 A 5 j: Sl V3
(12:45aall) (3225

The situational context of the verse refers to the incident when the believing women
came to the Prophet (PBUH) to offer him their 4~} (al-baycah — pledge) that they
will not associate anything in the worship of God, or steal, or commit adultery; and
that they will not kill their children and will not slander on their husbands about who
fathered their children. Al-Baghawy (1989, vol. 8, p.101) elaborates that the word
Olig (buhtan) in the verse does not refer to adultery since adultery has already been
mentioned. The word (Y (buhtan) refers to a situation where a wife takes an
abandoned baby and then deceives her husband by telling him that the baby is theirs.
In the dictionary of —_ sl ol ‘Lisan al-*‘Arab’, Ibn Manzir (no date, p. 368)
expounds the word (Vi (al-buhtin) by mentioning that in the past some women
would take on children without their husbands’ knowledge and then claimed the
children to be those whom they conceived with their husbands. Almighty God
clarifies this incident in this verse as Ol (al-buhtan) and warned the women against
doing so. Al-Tabary (2000, vol.10, p. 340) interprets the verse as meaning that ‘the
believing women pledged before the Prophet Muhammad (PBUH) not to do five

things, namely; would not associate Allah with others as gods, they would not steal,
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commit adultery, kill their children and lie to their husbands about the real fathers of
the children they raised. From the explanations of al-Tabary (2000) and al-Baghawy
(1989), the word (V) (al-buhtan) in the verse does not refer to ‘adultery’ because it
was already mentioned earlier in the verse. Instead, it refers to prohibition for the
women against lying about who had actually fathered their children. This
polysemous sense is translated by the selected translators thus:

e Abdel Haleem: ‘Prophet, when believing women come and pledge to
you that they will not ascribe any partner to God, nor steal, nor commit
adultery, nor kill their children, nor_lie about who has fathered their
children, © nor disobey you in any righteous thing, then you should
accept their pledge of allegiance and pray to God to forgive them: God
is most forgiving and merciful.’

“ This is a common interpretation of the idiom ‘what is between their hands and their
Jeet’ (Razi).

e Arberry: ‘O Prophet, when believing women come to thee, swearing
fealty to thee upon the terms that they will not associate with God
anything, and will not steal, neither commit adultery, nor slay their
children, nor bring a calumny they forge between their hands and their
feet nor disobey thee in aught honourable, ask God’s forgiveness for
them; God is All-forgiving, All-compassionate’.

e Al-Hilali and Khan: ‘O Prophet! When believing women come to you
to give you the Baia (pledge), that they will not associate anything in
worship with Allah, that they will not steal, that they will not commit
illegal sexual intercourse, that they will not kill their children, that they
will not utter slander, intentionally forging falsehood (i.e. by making
illegal children belonging to their husbands) , and that they will not
disobey you in any Maroof (Islamic Monotheism and all that which
Islam ordains) then accept their Baia (pledge), and ask Allah to forgive
them, Verily, Allah is Oft-Forgiving, Most Merciful.’.

Three different lexical words are used by the three translators to convey the word
O\gd! (al-buhtan) in the above verse; this is due to the absence of an equivalent word
in English. The translations of Abdel Haleem and al-Hilali and Khan appeared as

dynamic translation, while Arberry applied literal translation and he attempted to be
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close as possible to the original text. In this verse, the translator advised not translate
the word el (al-buhtan) from an individual perspective and he should consider the
context of the verse in order to achieve the most communicative and acceptable
translation. A literal or formal translation of this word would lead to a

misunderstanding and loss of the deep meaning of the word.

The word oUedt (al-buhtan), according to the commentaries, not only refers to ‘lie’,
‘calumny’ or ‘slander’, but it also has a connotative meaning. In this context, the
word JUed! (al-buhtan) refers to the allegation of the women on who fathered their
children. Therefore, the target reader needs more interpretation to understand the
polysemous sense of the word. This claim is supported by Kenevisi and Bojnourd
(2012, p.11810) when they underscore that ‘context analysis and the explicitation
strategies such as providing explanations or giving the other meanings of the
ambiguous term in footnotes and parenthesis are ways applied to the translation of
the lexical ambiguities’. Abdel Haleem transferred the word as ‘lie’, which is the
primary meaning of the word, and then he adds more explanation to clarify the sense
of the word as ‘about who has fathered their children’. In addition, he uses footnotes
to indicate that his interpretation corresponds with al-Razi, the interpreter of the
Quran. However, al-Hilali and Khan translated the word (Ul (al-buhtan) in the
verse as ‘slander’ and then they used description in brackets to clarify the
polysemous meaning of the word ¢\l (al-buhtan). The translation of al-Hilali and
Khan is acceptable and accurate and it conveys all the senses of the word obgl (al-

buhtan) in the above verse as highlighted by the commentators.
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4.3.5 4 (al-laghw)

The semantic field and the polysemous senses of the word sl (al-laghw) has been
explained in the first theme of the analysis. In this theme, the study analysed the
sense of JbUl 5 Jaslil) M<W (al-kalam al-fahish aw al-batil — repulsive speech or

false speech).

4.3.5.1 The sense of Jhldl 5 (Aalill 23\l (al-kalam al-fahish aw al-batil — repulsive
speech or false speech) in the verse (23:3)

(31 G siadal) (Osiim jai _ﬂ e & Gally )
Al-Baidawy (2000) interprets the verse ‘) saa s )-33\ Of 4 &:0)3 as “those who steer
away from arguments and actions that do not really matter’. Additionally, al-
Baghawy (1989) reports that Ibn cAbbas interpreted the word sl (al-laghw) in the
verse ( {ya_nh y\j“ OF A Sl ) as ‘polytheism’ whereas, al-Hassan opines that the
word sl (al-laghw) means ‘sins’ and according to the interpreter al-Zujaj it means
‘stay away from all falsehoods, polytheism and from all forbidden speech and
actions’. Al-Baghawy (1989) also clarifies that some interpreters added the word salli
(al-laghw) to mean ‘if the believers heard any foul arguments, they would preserve
their dignity by not getting involved’. Sharing the same view, al-Tabary (2000)
explains the verse (& 24 yﬁ\ & & 5all3) as “those who stay away from falsehood
and what Allah disapproves’. He insists that Ibn °Abbas (interpreter and narrator)
interpreted the word sl (al-laghw) in the verse as ‘falsehood’, while al-Hassan
(narrator and interpreter) viewed it as ‘the sins’. The word s (al-laghw) in the

verse is translated respectively thus:

e Abdel Haleem: ‘who shun idle talk’

o Arberry: ‘and from idle talk turn away’
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e Al-Hilali and Khan: ‘And those who turn away from Al-Laghw (dirty,
false, evil vain talk, falsehood, and all that Allah has forbidden)’

Abdel Haleem and Arberry have rendered the verse ‘{sca s A pe s Gally as
semantic translation and both of them translated the polysemous word s3! (al-laghw)
in the above verse as ‘idle talk’. However, al-Hilali and Khan conveyed the verse as
communicative translation and they render the word Il (al-laghw) by using
transliteration ‘Al-laghw’ then they explain it as ‘(dirty, false, evil vain talk,

falsehood, and all that Allah has forbidden)’.

Based on the Quranic commentaries of al-Tabary, al-Baidawy and al-Baghawy, the
translations of Abdel Haleem and Arberry of the polysemous sense of the word sl
(al-laghw) in the context of the verse (&= b y—“‘ Cf fb C)eéj\j) is acceptable.
However, it does not refer to what kind of ‘idle talk’ they implied, and it is important
for the reader, who is not familiar with the meaning of s (al-laghw) to understand
the whole intended meaning of the word. On the other hand, al-Hilali and Khan have
opted to employ transliteration strategy (to present words in the corresponding
characters of another alphabet) and further, illustrates the deep meaning in brackets.
They rendered the word s+ (al-laghw) as ‘al-laghw (dirty, false, evil vain talk,
falsehood, and all that Allah has forbidden)’, which is a more comprehensible

translation.

As the sense of the word sV (al-laghw) in this context has no equivalence in
English, it has to be transliterated and followed by explanatory terms which have
similar meaning in the target language. This strategy is in harmony with Abdul

Roaf’s (2001, p. 36) recommendation when he moots that ‘the best translation
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strategy’ for untranslated items is ‘to transliterate them and supply the TL reader
with information footnote to illuminate the fog of Arabic’. The advantage of a
transliteration system as Dickins (1998, p. 24) stresses ‘is that it allows the reader to
reconvert the English back into Arabic script’. He adds that ‘the use of transliteration
systems is generally limited to academic translation’ (p. 25). However, it may

represent difficulties for those who are not familiar with the Arabic phonology.

4.3.6 <& (al-ifk)

The word <! (al-ifk) is one of the words in the semantic field of the word <3 (al-
kadhib) which is explained with its senses in the first theme. In this theme, the study
only analysed the sense of <3l (al-qadhf - accusing a person of committing
adultery).

4.3.6.1 The sense of —ii& (al-qadhf - accusing a person of committing adultery)
in the verse (24:11)

(150 (05 b 8 a&0153 5 50a0 ¥ Jia el iyl 10 S ) )
The three consulted interpreters of the Quran, al-Tabary (2000), al-Baghawy (2000)
and Ibn Kathir (1989) assert that the reason for revealing this verse was because of
the great lie and slander on °Aisha, the wife of the Prophet Muhammad (PBUH). The
act of fabricating a lie and accusing a woman of adultery in Arabic and Islamic
tradition is called <3 (al-qadhf). Moreover, al-Baghawy (2000) expounds the word
‘&Y as the worst form of lying. It is called (<) because a lie is something that is
turned away from the truth. In Arabic, the expression ‘-l & would indicate a
situation where a person presents something contrary to what it really is. Therefore,
Aisha (wife of the Prophet Muhammad PBUH) was commended as she was innocent

and honorable, hence, it was a great sin for those who turned away from the truth.
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The dictionary of <=l Jlul ‘Lisan al-*Arab’, (no date, p. 3560) defines the word

«axll (al-qadhf) as ‘accusing woman of adultery or any act of illegal sexual
relations’. Therefore, it can be concluded from the commentaries that the word <&Y)
(al-ifk) in the above verse refers to the act of Xl (al-qadhf). The translators

translated the sense of the word <Y (al-ifk) in the verse respectively as follows:

e Abdel Haleem: “It was a group from among you that concocted the
lie®— do not consider it a misfortune for you [people].”

“ This alludes to the accusation made against ‘Aisha, the Prophet’s wife.

e Arberry: “Those who came with the slander are a band of you, do not
reckon it evil for you; rather it is good for you.

o Al-Hilali and Khan: “Verily! Those who brought forth the slander
(against Aishah, may God bless her, the wife of the Prophet SAW)
are a group among you. Consider it not a bad thing for you. Nay, it is
good for you.’

’

Abdel Haleem translated the verse as a faithful translation and the word <! (al-ifk)

in the verse as ‘lie’. He attempted to retain the primary meaning of the word and he
used the strategy of footnote to explain the intended meaning of the ambiguous word
<Y1 (al-ifk) to the target reader in order to enable him to grasp the deeper meaning.
This is in line with Newmark’s (2003, p. 91) position that the translator may have to
add to his version some cultural, technical or linguistic additional information which
depends on the expectation of the target reader. Hence, the choice of the word ‘lie’ is
not accurate, because it does not express the great sin <3l (al-qadhf) that some
people have committed. The translators predominantly may resort to the use of
Hadith (sayings of Prophet Muhammad (PBUH)) to elucidate the meaning of the
verse. Al-Judarcy (1997, p.301) emphasises that ‘understanding the contextual sense

relies on external factors either in their context, in other verses of the Quran or in
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extra Quranic sources such as from the Prophets’ traditions’. Thus, the word ¥ (al-
ifk) in the verse, which refers to the act of 3l (al-gadhf), is illustrated by the
Prophet Muhammad (PBUH) as one of the seven great sins in Islam as reflected in
the following noble saying:

gamal) iy gall | gaiial 2Dl g B3l dle ) gy JB BB 0 ) e

e JSi, Galu VI s i Guiill JB g, sally | ALy 5N a4

(e sl COMLN Clicanall CadEy | Can W a g il Lol STy | asiil

Back translation: According to Abu Hurayrah the Prophet

Muhammad (PBUH) said ‘Avoid the seven great sins which

are ‘polytheism, magic, killing a soul which Allah has

protected except in accordance with what is right, benefiting

from an orphan’s wealth, benefiting from usury, running

away from a battle fought for the sake of Allah and hurling

the accusation of adultery against the chaste but indiscreet
women of faith.

On the other hand, al-Hilali and Khan have adopted an explanation strategy to
illustrate the deep meaning of the word. They used the word ‘slander’ then they
explain the meaning by providing to the target reader more information within
bracket as ‘(against °Aisha, may God bless her, the wife of the Prophet (PBUH)’.
Using footnotes and bracket strategies to render the sense of the word <Yl (al-ifk) is
inevitable, because of the absence of corresponding lexical words to <8¥! (al-ifk) in
English. However, Arberry has chosen a semantic translation to render the
polysemous sense of the word <i¥) (al-ifk) as ‘slander’ and he attempted to preserve
some components of the original text. The translation of Arberry does not refer to
the act of il (al-qadhf) and he simply used the word ‘slander’ which does not
convey the polysemous sense of the word. It is most appropriate if translators used
the word ‘hurling’, as Abdussalam suggested (2008:39), to render the intended
meaning of the word with a parenthesis to illustrate to the reader that ‘the hurling’ is

by speech when a person ‘accuses a woman of committing adultery’.
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4.3.7 Audll (al-fitnat)

The word 43l (al-fitnaf) is included in the words in the semantic field of ¢ (al-
bala®) which is illustrated in the first theme. In this theme, the study analysed three
senses of the word (al-fitnaf), which are: &34 (al-shirk - polytheism), & 3l sl dxall
(al-hujjat aw al-macdhiraf — excuse or argument) and L=<l 5l 3230 (al-shiddat aw al-

marad - hardship or disease).

4.3.7.1 The sense of &4l (al-shirk-polytheism) in the verse (8:39)

. .. .. LB 803 yeenl 2 P oafr s omy oo AL Bats o AL . L4 5.
(30:031) (a5l Loy 0 (465 1580 (16 4 208 0 505 A8 o) &6 Y S g 4l8)

Al-Tabary (2000) underlines that Almighty God said in the verse to the believers
Qs &Y s 53319‘53’ which means ‘fight the disbelievers until they do not worship
except Allah alone with no partners’. He reports that Ibn *Abbas narrated that the
verse ‘ada 58 Y s b S5y means ‘fight the disbelievers until there is no
polytheism’. Moreover, Ibn Kathir (1999) mentions that Ibn ¢Abbas interpreted the
verse ‘4 & Y {JUL?E}’ as meaning ‘fight the disbelievers till there is no
polytheism’, therefore the word 4% (fitnat) in this verse refers to ‘polytheism’. He
adds that some interpreters such as ‘Mujahid, al-Hassan, Qatadat, al-Rab1® bin Anas,
Mugatil bin Hiyan and al-Zahry interpreted the verse A 58 Y 9 as ‘until
Muslims are free from persecution practicing their religion’. Similarly, al-Baidawy
(2000) and al-Baghawy (1989) explain the word 4 (fitnat) in the verse as
‘polytheism’. From what is stated above, the word 4 (fitnat) in this verse refers to
‘the polytheism and worship of other Gods with only God’. The word 4 (fitnat) in

the above verse is translated from the selected translators respectively as follows:
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e Abdel Haleem: ‘“[Believers], fight them until there is no more
persecution, and [your] worship is devoted to God alone: if they desist,
then God sees all that they do”.

e Arberry: “Fight them, till there is no persecution _and the religion is
God'’s entirely; then if they give over, surely God sees the things they
do”.

e Al-Hilali and Khan: “And fight them until there is no more Fitnah

(disbelief and polytheism: i.e. worshipping others besides Allah) and

the religion (worship) will all be for Allah Alone (in the whole of the
world). But if they cease (worshipping others besides Allah), then
certainly, Allah is All-Seer of what they do.

The meaning of the word 433 (fitnat) in the verse is vague to the target reader. The
deep meaning of the word 45 (fitnaf) needs to consult the commentaries to
comprehend its meanings. The interpreters made it clear that the word 4 (fitnat) in
the verse means ‘any act of polytheism’. Abdel Haleem and Arberry have transferred
the polysemous word i (fitnat) in the above verse as ‘persecution’ and they adopted
a semantic translation method to render the meanings of the verse, which does not
render the deep meaning of the word to the reader. However, al-Hilali and Khan have
employed a communicative translation method to convey the meanings of the verse
and they use transliteration and brackets strategies to translate the word 43 (fitnat) in
the verse. They conveyed all the component meanings of the polysemous word
properly. Therefore, what they explained in bracket is exactly the intended meaning
of the polysemous word, which is determined by interpreters. This kind of strategy,
adopted by al-Hilali and Khan, provides the reader with the Arabic phonological
description of the word and the explanation of this word in order to eliminate its
ambiguity to the reader. This method is supported by El-Magazy (2004, p. 79) when
she states that ‘the method of combining transliteration with translation benefits all

readers in addition to its accuracy and faithfulness to the original text’. On the other
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hand, the word ‘persecution’ from Arberry and Abdel Haleem, according to Oxford
English Reference Dictionary (2002, p. 1082) refers to ‘subject (a person etc.) to
hostility or ill-treatment, especially on the ground of political or religious belief’.
This meaning is not identical with the polysemous sense of the word in the verse as

stated by the commentators.

4.3.7.2 The sense of 5 %l i 43al (al-hujjat aw al-macdhirat — excuse or
argument) in the verse (6 :23)

(23: i) (OS5 & U 05 6 O ) el ER5 41 )

Al-Tabary (2000, vol.5, p. 299-300) is of the opinion that the interpreters differed in
their interpretation of the word 4¢3 (fitnatuhum) in the verse ! e ) ¢ 046 4l ru
SO & L) &y, He asserts that some of them perceive the word &
(fitnatahum) to mean ‘their expression’, as in the case of Qatadat (interpreter of the
statements’. Al-Tabary (2000) reveals that other interpreters, such as Ibn °Abbas,
mentioned that the word &8 (fitnatuhum) refers to ‘their excuse’. He clarifies that
the right interpretation for the word PG (fitnatuhum) in the verse, according to its
context, is ‘what they say as an excuse for their polytheism’. Equally, Ibn Kathir
(1999, vol. 3, p. 246) highlights the word & (fitnatuhum) in the verse as ‘their
argument’, i.e. when they said ‘O 34 & & &) 413 ‘oh, our God, we were not
polytheists”. He adds further that the interpreter al- Dahak narrated that Ibn cAbbas
(interpreter of the Quran) indicated that the word 45 (fitnatuhum) refers to ‘their
arguments’ and °¢Afta al-Kharasany explained that it means ‘their excuse’.

Furthermore, al-Baidawy (2000, vol. 1, p. 483) interprets the word & (fitnatuhum)

in the verse as referring to ‘their disbelief, or the result of their disbelief” and some
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interpreters say it means ‘their excuse, which they think it will save them from the
punishment of Allah’. It can be summarised that the word & (fitnatuhum) in the
above verse as the interpreters stated refers to ‘argument and excuse’. The sense of
the polysemous word i (fitnatuhum) in the above verse is conveyed by the

selected translators as:

o Abdel Haleem: “they will only say, ‘By God, our Lord, we have not set
up partners beside Him!”

e Arberry: “Then they shall have no proving, but to say, ‘By God our
Lord, we never associated other gods with Thee”.

e Al-Hilali and Khan: “There will then be (left) no Fitnah (excuses or

statements or arguments) for them but to say: "By Allah, our Lord, we
were not those who joined others in worship with Allah”

Arberry utilized a semantic translation method to convey the verse and he translated
the word #¢i# (fitnatuhum) in the above verse as meaning ‘proving’, while Abdel
Haleem omitted the word, and he rendered the meaning of the verse as a whole.
However, al-Hilali and Khan chose transliteration with explanation strategy in
rendering the word aa-u-\ﬂ (fitnatuhum) as ‘fitnah’ and then they explained the meaning

in brackets as ‘excuses or statements or arguments’.

Abdel Haleem has employed a new strategy to render the polysemous sense which is
to omit the meaning of the word i (fitnatuhum) in the above verse. He included
the meaning of the word in the general sense of the verse. Baker (1992, p. 39)
comments on this strategy by stating that it ‘may sound rather drastic, but in fact it
does not harm to omit translating a word or expression in some context’. She
justifies omitting the words or expressions by indicating that ‘if the meaning

conveyed by a particular item or expression is not vital enough for the development
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of the text to justify distracting the reader with lengthy explanations, translators can
and often do simply omit translating the word or expression in question’, (p.39). The
omitted word, by Abdel Haleem, is vital in the meaning of the verse and it can not be
dismissed or deleted. Therefore, the translation of the verse from Abdel Haleem is
incomplete because he has left some part of the verse without translating. However,
Arberry’s translation of the word &3 (fitnatuhum) in the verse as ‘proving’ is
unacceptable because it does not refer to the intended sense of the word. The word
‘proving’ means, according to Longman English Dictionary (2003, p. 1318), ‘to
show that something is true by providing facts, information etc.’, which is not the
intended meaning of the word. On the other hand, al-Hilali and Khan adopted
transliteration and brackets strategies to convey the polysemous meaning of the word
£ (fitnatuhum) in the verse. They capture the deep sense of the word through
transliteration by stating the word as ‘fitnah’. Soon they described the meaning of the
word in brackets as (excuses or statements or arguments)’. Referring to the Quranic

interpretations, this translation is acceptable and effective and the target reader will

comprehend all the polysemous senses of the word.

4.3.7.3 The sense of !l 5i 3151 (al-shiddat aw al-marad - hardship or disease)
in the verse (9:126)

(126: G5y (Oa08% b ¥y (i ¥ &5 0ia 3 85a ale O8 3 Gl 2651 530 V)

According to al-Tabary (2000), the interpreters of the Holy Quran differ in
interpreting the word % (yuftanniin) in the verse 3 83% sle J& La &85 23 555 Y3
o). He adds that Mujahid (interpreter of the Quran) is of the opinion that the word
Oy (yuftanniin) means ‘they were afflicted with drought and hardship’, while the

interpreter Qatadat perceived the word to mean ‘they were tested by engaging in a
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battle for the cause of Allah once or twice every year’. Other interpreters mentioned
that the word (sii (yuftanniin) to refer to ‘the believers who have been tested by
some lies that were spread by disbelievers about the Prophet Muhammad (PBUH)
and his companions, so those with weak faith in their hearts will be affected by these
lies’. Al-Tabary (2000) confirms that the right interpretation of the word (s
(yuftanniin) is ‘afflicted once or twice a year with drought, disease, hardship, hunger
and disaster to test the faith of the believers and to teach them lessons to ponder from
what they had faced’. Holding the same view, Ibn Kathir (1999) elucidates that the
word O sis (yuftannlin) means ‘to be tested’ by Almighty God. He also mentions that
the interpreter Mujahid claimed that it means ‘the trial such as hardship and hunger
that the believers faced’, while Qatadat indicated that the word (s (yuftannain)
means ‘tested by a struggle in the cause of Allah once or twice a year’. Similarly, al-
Baidawy (2000) interprets the verse ) siih é&-‘ii’ as ‘they were afflicted with various
hardships or tested with willingness to endure the hardship of battles in the cause of
Allah with the Prophet Muhammad (PBUH)’. Furthermore, al-Baghawy (1989)
emphasises that the verse ‘055 & refers to ‘they were afflicted ¢85 3 35% sle K i
once or twice a year with diseases, adversities and hardships’ and Qatadat claimed it
means ‘being tested by enduring hardship in struggling for the cause of Allah’. It
can, therefore, be concluded that the word (s (yuftanniin) in the context of the
verse means ‘to afflict with hardship and disease’. The word (si% (yuftanniin) is

rendered by the selected translators as:

e Abdel Haleem: “Can they not see that they are afflicted once or twice
ayear”

e Arberry: “Do they not see that they are tried every year once or
twice?”
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e Al-Hilali and Khan: “See they not that they are tried once or twice

every year (with different kinds of calamities, disease, famine, etc.)?”
The translation of Abdel Haleem of the above verse appeared as a semantic
translation. Abdel Haleem rendered the word (sii& (yuftanniin) in the verse as
‘afflicted’, while Arberry transferred the word literally as ‘tried’. The translations of
Abdel Haleem and Arberry are not so clear, and additional information to explain the
meaning is needed. However, al-Hilali and Khan used communicative translation to
render the meaning of the verse. They translated the word O i (yuftanniin) in the
verse as ‘are tried’ then they used parenthesis to clarify the meaning as (with

different kinds of calamities, disease, and famine).

The meaning of the word 0s%& (yuftanntin) in the verse could not be substituted with
a meaning extracted from the dictionary. Its meaning must be gleaned through the
context of the verse, as the intended meaning can not be translated in isolation
without taking into consideration the contextual situation of the verse. The
translation of Abdel Haleem of the word (s (yuftannun) in the verse as ‘afflicted’
is acceptable. However, the target reader, who reads this translation of the word, still
requires more information to understand the intended meaning of the verse. This is
because the reader does not know by what means and why the affliction occurred.
Arberry’s translation also does not refer to the kind of trial and leaves some parts of
the meanings unattended. Apparently, descriptive information is needed here to
explain the deep meaning of the verse. Accordingly, Baker (1992, p.37) expounds
that paraphrase should be used ‘when the concept expressed by the source item is
lexicalised in the TL but in a different form, and when the frequency with which a

certain form is used in the ST is significantly higher than would be natural in the
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target language’. Therefore, al-Hilali and Khan have used this strategy to elucidate
the ambiguity of the polysemous word (s (yuftanniin) in the verse. They
conveyed the word as ‘are tried’ and then they explained the meaning using
parenthesis as (with different kinds of calamities, disease, famine, etc.). This
translation provides a very comprehensive explanation covering all needed

clarifications leaving no room for any misunderstanding with the sense of the word.

4.4 Conclusion

This chapter has analysed twenty-four ambiguous senses from twelve polysemous
words in the Holy Quran. The analysis was divided into three stages, namely:
establishing the polysemous meaning and situational context in the original text,
reviewing the selected translations and then comparing the meaning of the verses and
polysemous words in the original text, which are determined by the consulted
interpretations, with the corresponding translations to demonstrate how far they have
conveyed the senses of the polysemy. From the analysis, it can be deduced that the
phenomenon of the polysemy in the Quran creates a considerable problem for the
translators since numerous words in the Quranic verses are polysemous. Therefore, if
the translators of the Quran are not aware of the factors that aid them to capture the

deep meaning, they will not be able to transfer the intended meaning effectively.

Clearly, the analyses show that the translators do not have a specific strategy in
solving the problem of the polysemy in the Quran. In addition, it appears that
depending on various commentaries is an important strategy to determine the
meaning of the polysemous words, but this will confuse the translators the more
because, in some cases, there are various interpretations for one word or for one case

in the Quran. Therefore, it is important for the translator to choose more than one

178



authorised commentaries and utilise them. From the analyses made, the researcher
can gain some more knowledge on how translators deal with polysemy in the Quran.
The knowledge will subsequently open the door for a deluge of suggestions on how
to remedy this problem. Lastly, the results and comments on the analysis and results

will be discussed in detail in the next chapter.
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CHAPTER FIVE

DISCUSSION ON ANALYSIS AND FINDINGS OF THE STUDY

5.1 Introduction

The analysis of the selected samples revealed that there is no dominant procedure
that the translators follow in transferring the polysemous words in the Holy Quran. In
addition, there are numerous factors that take centre stage in establishing the
intended meaning of the polysemous words. In this chapter, the study will highlight
the significant observations that emerged through the analysis and the important
findings of this study. In addition, from the findings of the study, the research will
propose procedures to address the problem of translating polysemy in the Holy
Quran. The concluding remarks will provide for a brief summary of findings and

suggest recommendations for future studies for researchers in this field.

5.2 Translation the Ambiguous Senses of the Selected Polysemous Words in the
Holy Quran

5.2.1 Translating the Polysemous Senses in the First Theme

This theme investigates the controlled factors in understanding the deep sense of the
polysemous words. The table 5.1 below illustrates how far the selected translators
have conveyed the intended senses of the polysemous words as stated by the

consulted commentaries.
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Table 5.1

A Comparison of the Translation of the Twelve Senses from the Selected Polysemous

Words in the Quran in the First theme

Polysemous words | The sense Abdel Haleem’s | Arberry’s Al-Hilali and
and their senses according to the | translation translation Khan’s
interpretation translation
of the
commentators
1.The word 5 s3\all
(al-tilawat)
1.1 the sense of 4.5
(tarwy — falsely falsely report fabricated recited gave out
report) in the verse (falsely of the
(2:102) magic)
2. The word 435l
(al-rwyat)
2.&3\1}1‘6 Sense of consider or see regarded see
I (al-ictibar — take a lesson
consider or take a
lesson) in the verse
(16:79)
2.2 The sense g&lawdl
(al-sama* —
hearing) in the hearing come across seest see
verse (6:68)
3. The word okl (al-
zan).
3'1; The sense of doubt or conjecture in surmise do not think it
dal (al-shakk — . . .
conjecture opinion butasa
doubt or conjecture
conjecture) in the J
verse (45:32)
3.2 The sense of
Cuiall (al-yaqin —
conviction, belief, conviction, know reckon who are
certainty) in the belief, certain
verse (2:46) certainty
4. The words sadll
(al-laghw)
4.1 The sense of false or
‘n’L"S_‘ e (f‘l,' unintentional | unintentionally slip unintentional
yamin al- batil — oath
false or

unintentional oath)
in the verse (2:225)
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Table 5.1 Continued

5. the word &%) (al-
ifk)

5.1 The sense of
GOANG adll (al-
tadmir bi al-
inqilab -
destruction of
turning cities
upside down) in the
verse (9:70)

Destruction of
cities upside
down

ruined cities

subverted
cities

cities
overthrown

6. The word s>
(al-balz®)

6.1 The sense
of L&Y (al-
ikhtibar — test) in
the verse (37:106)

test

test to prove
[their true
characters]

trial

trial

6.2 The sense of
4.l (al-nicmat —
bounty) in the verse
(2:49)

Bounty

trial

trial

trial

7. The word Ay
(fitnat)

7.1 The sense of
J @l (al-harq
bi al-nar — burning
with fire) in the
verse (51:14)

burning with

fire

the punishment

trail

trial
(burning)

8. the word Adwd!
(al-safah)

8.1 The sense =il
41,4 A (al-naqs fi
al-dirayat-
shortage of know-
how) in the verse
4:5)

shortage of
know-how

the feeble —
minded

JSools

the foolish

9., The word _awall
(al-sihr)

9.1 The sense of
alad! (al-calim-
knowledgeable
person) in the verse
(43:49)

knowledgeable
person

Sorcerer

Sorcerer

Sorcerer
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Table 5.1 illustrates how the selected translators transferred twelve ambiguous senses
of polysemous words in the Quran. As shown from the analysis of the samples
4.2.1.1 and 4.2.2.1, the translator did not capture the intended meaning underlined by
the consulted commentaries since the translators conveyed the senses literally
without paying much intention to the context of the verses. In addition, the analysis
of the first and second sense in the table 5.1 demonstrates that the context of the
verse is considered as a decisive factor in determining the meaning of the
polysemous words. The selected translators did not consider the situational context,
hence they rendered the senses of the words s (tatlt) in the verse (2:102) and the
word 's_1 (yarau) in the verse (16:79) literally, except al-Hilali and Khan, in the first

sense, who conveyed the word into phrase then explained the meaning in brackets.

The study analysed the sense of the words <Ll (al-shakk) in the verse 45:32, ol
(al-yagin) in the verse 2:46 and the sense of JhWl (padl (al-yamin al- batil) in the
verse (2:225) in the Holy Quran. From the comparative analysis of these samples, it
revealed that syntactical, grammatical and structural knowledge helped the translator
to discern the intended meanings of the word. As in the sample 4.2.3.1, the translator
must have sound knowledge of Arabic grammar to recognise that the phrase \j) Sad
Ul contains a cognate accusative feature, which used in Arabic to emphasise the
action of a verb. Abdel Raof (2001, p. 2) emphasizes that ‘the Quran translator does
not only need a sound linguistic competence in both Arabic and English, but also an
advanced knowledge in Arabic syntax and rhetoric in order to appreciate the

complex linguistic and rhetorical patterns of Quranic structures’.

In the first sense of the word <i¥! (al-ifk) in the table, the ambiguous word <ilSds yall

(al-muctafikat), which refers to «Ma¥Wly il (destroyed cities upside down) is
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rendered by the translators into three different words (ruined cities, subverted cities
and cities overthrown). In this verse, both the reasons of revelation and historical
contexts are considered as important factors to clarify the intended meaning of the
word \Siisall (al-muctafikat) in the verse (9:70). Due to the absence of lexical
equivalence in English of the lexical word <\Siisadl (al-muctafikat), the translators
employed adjective and past participle (ruined cities - subverted cities - cities
overthrown) to describe the intended sense of the word. Therefore, the task of the
translator, in this respect, is to transfer the contextual meaning of the word rather
than the denotative meanings of the word. Similarly, the analysis of the sense
of _LLis¥l (al-ikhtibar — test) in the verse (37:106) revealed that the reasons of
revelation and the context are crucial in clarifying the deep meaning of the
polysemous word. Therefore, if the translator understands the whole situational
context among the verses, he can easily grasp the intended meanings of the
polysemous word. In the sample 4.2.6.1 from the analysis, Arberry and al-Hilali and
Khan have rendered the sense of JWis¥! (al-ikhtibar) — (test) of the word 34! (al-
bala®) literally and they only render part of the deep meanings of the word; while
Abdel Haleem has conveyed the whole intended meanings by using parenthesis

strategy to clarify the ambiguous sense.

On the other hand, the selected translations conveyed the sense of 4exill (al-nimat) —
(bounty) of the word X! (al-bala®) in the verse 2:49 literally which is not
appropriate. In this sample, cross-checking the surrounding verses and co-text is
inevitable to state the meaning of the polysemous word in the Quran accurately. In
some cases, the translator has to understand and consult the surrounding verses to

make the intended meaning of the polysemous word more explicit.
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The comparative study of the analysis of the sample 4.2.8.1 indicates that the
absence of lexical equivalence presents a huge problem for the translator, has led the
translators to use three different senses for a single word ¢liudl (al-sufaha?). This
disparity in translating the sense of 4/, & =il (al-naqs fT al-dirayat) — (shortage of
know-how) of the word ¢\iudl (al-sufaha®) by the translators is a clear evidence that a
lexical equivalent between Arabic and English does not exist, since Abdel Haleem
transferred the sense into a phrase and he expressed the intended sense of the word
precisely. In this sample, in order to discern the deep meaning of the polysemous
word, the translator need to consult various commentaries of the Holy Quran and

other references such as ‘Hadith’ (Prophet’s saying) or stories in the Quran.

The table 5.1 also indicates that the sense of plall (al-calim- knowledgeable person)
of the polysemous word >l (al-sihr) was rendered into its denotative form by the
selected translators which is as a (sorcerer). In this sense, the word sl (al-sahr) in
the verse 43:49 refers to the connotative meaning #d (al-calim)- (knowledgeable
person), which is not found in the linguistic dictionaries. In this respect, again the
translator should consult numerous commentaries of the Holy Quran to illustrate the
intended meaning of the verses in order to avoid misinterpretation of the deep sense

of the word, which could lead to the distortion of the intended meaning of the word.

The samples 4.2.9.1 and 4.2.8.1 highlighted the important factor in determining the
intended meaning of the polysemous words, which is referring to the authentic
commentaries to assimilate the meaning of the polysemous words in order to transfer
it into the TL in a comprehensible way. The translation of Quran, argues Abdel Raof

(2001, p. 30), ‘therefore, requires a thorough exegetical analysis and reference to
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exegetical works otherwise the meaning of the Quran will be distorted and drastically

misrepresented in the target language’.

5.2.2 Translating the Polysemous Senses in the Second Theme

The table below illustrates how the translators transferred the ambiguous senses of

the polysemous words in the second theme, which highlight the strategies and

procedures have been adopted by the selected translators.

Table 5.2

A Comparison of the Translation of the Twelve Senses from the Selected Polysemous
Words in the Quran in the Second theme

Polysemous words and | The sense Abdel Haleem’s | Arberry’s Al-Hilali and
their senses according to the | translation translation Khan’s
interpretation translation
of the
commentators
1. The word <& (al-
qalb)
opinion their hearts their hearts their hearts
1.1 The sense of i
(al-ra’y — opinion) in
the verse (59:14)
1.2 The sense of Jiall
(al-aql — mind) in the mind heart heart heart
verse (50:37)
2. the word O (al-
yaqin)
2.1 The sense of < gall
(al-mawt — the death) the death certain certain the certainty
in the verse (15:99) X .
(i.e. death)
2.2 The sense of (Gail!
el (al-tasdiq wa
al-iman — truth,
believe) in the verse truth, believe | have full faith have faith believe with
(2:4) certainty
3. the word ! (al-
sihr)
3.1 The sense of i pall
(al-sarf - to be to be diverted |  so deluded bewitched | deceived and
diverted from the
from the truth turn away

truth) in the verse
(23:89)

Jfrom the truth
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Table 5.2 Continued

4. The word Qbgd (al-
buhtan)

4.1 The sense of al_al
Jult & (al-haram min

al-mal - forbidden or forbidden or unjust way of wrongfully
illegal money) in the illegal money calumny without a
verse (3:20) right
4.2 The sense of #1 V! slander,
U e (A (al-iftira i intentionally
nasb al-abna>- a a slander on lie about who calumny forging
slander on the fathered | 4, fyihored of | has fathered falsehood (i.e.
of the children)inthe | "y, cpitgren | their children by making
verse (60:12) .
illegal
children
belonging to
their
husbands)
5. the word !l (al-
laghw)
Al-Laghw
5.1The sense of adsit (dirty, false,
JuL ol Ghalih (al- | hoyghiless Idle talk Idle talk evil vain talk,
kalam al-fahish aw al- | yword or non- falsehood,
batil - repulsive | sense of speech and all that
speech or false speech) Allah has
in the verse (23:3 forbidden)
the slander
6. The word 4291 (al-ifk) (against
6.1 The sense of «iddll Accusing a the lie® the slander | Aishah (Allah
(al-qadhf - accusing a person of blessed her)
person of committing committing * This alludes to the the wife of the
adultery) in the verse adultery aga;cn‘z"’}:s‘i‘;;’:‘dée Prophet
(24:11) Prophet’s witle. S4 VV)
7. The word 4&dll (al- Fitnah
fitnat) (disbelief and
7.1 The sense of &udl polytheism persecution persecution | Ppolytheism:
(al-shirk-polytheism) Le.
in the verse (8:39) worshipping
others besides
Allah)
7.2 The sense of i 4aal
5%l (al-hujjat aw al- excuse or No translation proving Fitnah
macdhirat — excuse or argument (excuses or
argument) in the verse statements or
(6 :23) arguments)
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Table 5.2 Continued

7.3 The sense of saddl

vasall ol (al-shiddat | hardship and afflicted tried Tried (with

aw al-marad - disease different kinds of

hardship or disease) calamities,

in the verse (9:126) disease, famine,
etc.)

It is clear from Table 5.2 that the selected translators conveyed the first sense literally
without considering the context of the verse. The table 5.2 and the analysis of the
samples 4.3.1.1, 4.3.1.2 and 4.3.2.1 indicate that three translators have employed a
literal translation strategy to convey the polysemous senses of the words. The
analysis shows that this decision is not appropriate, as the deep meanings of the
polysemous senses have not been transferred reasonably. In this regard, Abdel Raof
(2001) explains that:

‘Literal translations of the Quran have produced ponderous

and labored styles in an attempt to optimize Quranic

linguistic architectural charm, yet with minimal response

from an effect on the target language audience. However,

Quran translators need in mind the fact that no matter how

literal our diction is, the thrilling Quranic rhythms and

acoustics that touch the very core of the source text

reader’s heart can not be induced in the target text’ (p.

182).
In addition, the analysis shows that applying explanation strategy or communicative

translation is the appropriate procedure to allow the target readers to comprehend all

levels of the meaning present in the Holy Quran.

The comparative analysis shows that Abdel Haleem and Arberry transferred the
samples of 4.3.2.2 and 4.3.3.1 by using semantic and literal translation respectively,
whereas al-Hilali and Khan employed communicative translation. It is demonstrated

from the analysis that, in most cases, the polysemous words can not be transferred at
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the word level, but at the textual level. This fact clearly appears in al-Hilali and
Khan’s translation, where they rendered the sense of the word S0 (tushariin) into
a phrase as ‘deceived and turn away from the truth’. Therefore, it is necessary to use
communicative or paraphrase or explication strategies to clarify the ambiguous sense

of the polysemous words to the target reader.

From the table 5.2 and the analysis of the samples 4.3.4.1 and 4.3.4.2, it illustrated
that the sense of the word Ul (al-buhtan) needs some explanation and paraphrase
to demonstrate their deep meanings for all target readers. As what Abdel Haleem and
al-Hilali and Khan did when they mobilized descriptive information and
paraphrasing in teasing out the deep meaning of the word. Again, the fact that there
is no correspondence in lexical words between two languages has been demonstrated
in the analysis of the samples 4.3.4.1 and 4.3.4.2 of the word (bl (al-buhtan).
Therefore, the translator should be equipped with sound knowledge in both
languages to achieve a desired communicative meaning. In this regard, Nida (2003)
confirms that ‘if the translator is to produce an acceptable translation, he must have
an excellent background in the SL and at the same time must have control over the
resources of the language into which he is translating. He can not simply match
words from a dictionary; he must in a real sense create a new linguistic form to carry
the concept expressed in the SL’ (p. 145). Moreover, Abdel Haleem (2004, p.22-23)
points out, in the introduction of his translation, to the feature of ‘wujuh al-Quran’
which refers to ‘polysemy’ and he says that ‘wujih al-Quran’ was recognised from
the early days of Quranic exegesis and has been highlighted in many publications’.
He continues to insist that ‘ignoring this feature and forcing upon a word one
meaning for the sake of consistency results in denial of context and

misrepresentation of the material’ (Abdel Haleem, 2004, p. 22-23). On the other
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hand, from the analysis, it is obvious that the translator needs to rely on the
contextual meaning rather than picking up the meaning of the words from the

dictionaries.

Moreover, one of the strategies that al-Hilali and Khan applied to render the
polysemous sense in the sample 4.3.5.1 is to transliterate the word s»l (al-laghw),
and then explain its meanings in brackets. By using this strategy, the target reader
has no knowledge of Arabic is able to pronounce the Arabic word and understand its
meaning from the explanation provided in the brackets. However, Dickins (1998, p.
24) warns that, in some cases, the use of transliteration may give a stronger sense of
exoticism than is appropriate for the context. Therefore, the use of this strategy
should only be limited to instances such as when the word in the Quran is laden with

ambiguous senses and when there is a lack of equivalent concept in English.

Additionally, the analysis indicates that the Islamic term of <)l (al-qadhf), one of
the senses of the polysemous word <! (al-ifk), refers to ‘speech hurling - any act of
accusing women of adultery’. Therefore, the translator, in case he has dealt with
Islamic terms, has seen the equivalent term in English as the original; if not, he has to
use parenthesis, paraphrase or footnote to explicate the sense to the target reader. El-
Magazy (2004, p. 106) emphasises that when translating Islamic concepts
‘paraphrasing or a descriptive phrase may express the meaning faithfully, or stress
the components in focus in that context’. She also adds that ‘footnotes can be used to
add more clarity because they compensate for any loss in translating the ST
concepts’ (p. 106). Nida (1964) in this sense promotes the importance of footnote

and observes that:
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‘in a translated text footnotes have two principal functions:
(1) to correct linguistic and cultural discrepancies, e.g. (a)
explain contradictory customs, (b) identify unknown
geographical or physical objects, (c) give equivalents of
weights and measures, (d) provide information on plays on
words, (e) include supplementary data on proper names;
and (2) to add information which may be generally useful
in understanding the historical and cultural background of
the document in question’ (p. 238).

Accordingly, Abdel Haleem used the footnote method and al-Hilali and Khan used
parenthesis to clarify the ambiguous sense of the word <3l (al-qadhf) in the sample

4.3.6.1.

As can be seen from table 5.2, the study analysed three senses from the polysemous
word 43 (fitnatf) in this theme. This word is one of the words encumbered with so
many senses in the Holy Quran, since the scholars, (al-Damaghany (1983), Ibn al-
Jawzy (1987) and Abdussalam (2008)), indicated that it has fifteen polysemous
senses. This may lead to the assumption that there are some senses of the word,
which have no correspondence in the TL; therefore, the translators must adopt a
specific strategy to render them. The table 5.2 illustrates that, in the analysis of the
last three senses, a literal translation method is not an appropriate method to convey
the senses of the word 43 (fitnat) in these contexts. Al-Hilali and Khan combined
two strategies to render the first and second senses of the word 43% (fitnat). The first,
transliterated the polysemous word as ‘fitnat’, then the second explicated its intended
meaning in parenthesis. Apparently, the analysis of the senses of the word 43 (fitnaf)
and from the above table, show that the communicative translation, paraphrase and
descriptive strategies are the appropriate strategies in translating the polysemous
words. Transliterating the polysemous words in their richest form in their senses may

be expressed in parenthesis. In this respect, Newmark (2003, p. 72) asserts that
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‘many theorists believe that translation is more of a process of explanation,
interpretation and reformulation of ideas than a transformation of words; that the role
of language is secondary, it is merely a vector or carrier of thoughts’. The analysis
indicates that it is important to explain the ambiguous senses in the original text.
Therefore, it is one of the tasks of the translator to ensure that all the dimensions of
the meanings are clear for the target reader. In addition, the importance of
paraphrasing some of the meanings for the audience is observed from the analysis.
The translator, in some cases, must add additional information to explain the
meaning to the target reader. Accordingly, Nassimi (2008) indicates that ‘the
translation of the Quran requires that additional information be provided to the
reader. Such information is provided by using either the parentheses in the text or

footnotes’ (p. 70).

In the sample 4.3.7.2, Abdel Haleem used a new strategy to convey the polysemous
sense, which is an omission or ellipses. Accordingly, Baker (1992) emphasizes that
omission strategy occurs ‘when the translator may omit words from the translating
text if they are not affected in meaning’ (p. 40). Hence, the translator must be aware
that this strategy is used when omitted words have no functions and will not affect
the meaning of the text. From the table 5.2, it can be observed that al-Hilali and Khan
have conveyed the intended meanings of the ten senses of the words as suggested by
the commentators in this theme. This is because they employed communicative
translation method together with explanation, paraphrasing and parenthesis strategies

to convey the deep senses of the word.
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5.3 Findings of the Study

The study analysed twenty-four of the senses of twelve polysemous words. The
analysis indicates that the selected translators did not follow a specific method or
strategy for translating the polysemous words. From the tables 5.1 and 5.2 it can be
stated how far the selected translators convey the deeper meaning of the selected
polysemous words in the Holy Quran as determined by the commentators. The table
5.3 below demonstrates how far the translators have transferred accurately the
intended meanings of the polysemous words. The trends presented in numbers and

percentage as it follows.

Table 5.3

The translators’ performance record in transferring the senses of the polysemous
words

The selected Transferred the Transferred parts Not transferred the
Translators whole intended of the intended intended meaning
meaning stated by meaning of of polysemous

the commentators polysemous words words completely

Abdel Haleem 7 10 7
29% 43% 29%

Arberry 0 9 15
37% 62%

Al-Hilali and Khan 1? 3 5
66% 12% 20%

As can be seen from table 5.3, all the translators rendered parts of the meanings of
most of the polysemous words under study. Abdel Haleem rendered parts of the
meanings of 43% of the samples, while he rendered the whole intended senses of
29% of the samples and he did not transfer all the intended meaning of 29% of the

samples of the polysemous senses. However, Arberry did not convey precisely any

193



the intended meanings of all samples, while he transferred part of the meanings of
37% of the samples and he did not render totally the senses of 62% of the samples of
the polysemous words. On the other hand, al-Hilali and Khan achieve totally the
deep meaning of 66% of the samples and they missed the meaning of 20% of the
samples, while they rendered partly the meanings of 12% of the samples. It can be
inferred, from the table 5.3, that most of the senses of the polysemous words in this
study did not have their meanings completely transferred, as stated by the
commentators and some parts of the meanings were not conveyed into the target
language. Most of the deep meanings of the selected polysemous words have been
rendered partially by the three translators. This result may be explained by the fact
that most of the intended meanings of the polysemous words need descriptive

information to convey their deep meanings perfectly.

On the other hand, from the analysis, it can be clarified the procedures, strategies and
methods that the selected translators adopted to translate twenty-four ambiguous
senses from twelve selected polysemous words in the Holy Quran. The table 5.4
below illustrates these procedures and strategies and presented them in numbers and

percentage (for more information see the appendix. 1).

194



Table 5.4

The Strategies employed by the selected translators in conveying the senses of the
polysemous words in the Quran

The selected Literal, Descriptive Transliterat Communic-
Translators formal and Paraphra informatio- -ion + ative Omission
semantic - sing n + explanation- translation
rendition parenthesis in
parenthesis
Abdel 16 3 1 3 1
Haleem 66% 12% 4% 0 12% 4%
Arberry 22 2
91% 12% 0 0 0 0
Al-Hilali 8 3 7 3 3
and Khan 33% 12% 29% 12% 12% 0

From the Table 5.4, it can be seen that the majority of the samples have been
rendered by using literal, formal, and semantic translation strategies and procedures.
Arberry transferred 91%, Abdel Haleem conveyed 66% and Hilali and Khan
rendered 33% of the samples by using literal and semantic translation methods.
Arberry did not use descriptive information, transliteration and omission strategies,
whereas, Abdel Haleem was the only translator who used the omission strategy. A
close comparison between table 5.3 and table 5.4 reveals that the majority of the
samples have been transferred their meanings partially or have not conveyed their
intended meanings totally. This shows that literal, formal and semantic translation
strategies in transferring the polysemous words in the Holly Quran are not the
suitable procedures, as such strategies lead to partial or zero translation the intended

meaning of the polysemous words in the Holy Quran.
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5.3.1 The Strategies and Procedures Employed by the Selected Translators
The table 5.4 above illustrates the main strategies used by the selected translators to

convey the senses of the polysemous words in the selected samples extracted from

the Holy Qurarn.

5.3.1.1 Literal, Semantic, Formal and Faithful Translations

All these strategies and procedures are ST oriented. They attempt to be as close as
possible to the SLT. This means that these strategies and procedures translated the
polysemous words into their denotative or semantic meanings. The majority of the
samples in this study were rendered literally or semantically without considering the

context of the verses.

5.3.1.2 Paraphrase

This strategy was employed in a considerable number of samples. The selected
translators used paraphrase strategy because there is no lexical equivalent for some
senses of the polysemous words in English. However, it should be considered that
not all paraphrasing used by the translators convey the intended meaning of the
polysemous words. Some of the paraphrasing lost the intended meanings probably
due to that the translators did not understand the deep meaning of the polysemous

word in SLT.

5.3.1.3 Descriptive Information

This strategy is used when the sense of the polysemous word is so ambiguous, that it
needs to be provided some information for the target reader to allow the reader to
grasp the intended meanings. A translator can add additional information to describe

the intended meaning by using parentheses, which include descriptive information,
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or by using footnotes to give more details to the reader, which helps him become

aware of the situational and historical context.

5.3.1.4 Transliteration with Explanation

This strategy was used only by al-Hilali and Khan. They used this strategy to transfer
the meanings of some words such as i)l (al-fitnat) and il (al-laghw) where there
is no lexical corresponding word in English. As a result, they transliterated the words
and then explained their intended meaning in parentheses. However, the translator is
advised to avoid the overuse of transliteration in conveying the meaning of the

polysemous words and the meaning of the Quran as a whole.

5.3.1.5 Communicative Translation

Abdel Haleem and Hilali & Khan have employed this strategy or method three times.
The translator, in this strategy transfers the meaning word or expression in such way
into a target language. Communicative translation tries to create a similar effect on
the reader as that experienced by the source reader. In all samples, which applied a
communicative translation strategy most of the intended meanings of the polysemous

words were conveyed accurately.

5.3.1.6 Omission

This strategy was used by Abdel Haleem in just one sample. In that sample, Abdel
Haleem deleted the meaning of the polysemous words and enclosed them in the

general meaning of the verse.
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5.4 Response to the Research Questions

The analysis of the twenty-four ambiguous senses of the polysemous words in the
Holy Quran and its findings lead to answer the research questions of the study as

follows:

1. What are the governing factors in identifying the semantic meaning of the

polysemous words in the verses of the Holy Quran?

It can be deduced that the main governing factors, which help translator of the Qurén
to determine the intended meaning of the polysemous words are:

a. The situational contexts of the verses, historical and cultural context are the
main factors in identifying the deep meanings of the polysemous words.

b. Referring to numerous and authentic commentaries to enable the translator to
understand the intended sense of the words in a question.

c. The verses surrounding the verse in question and the context of the verses
before and after the verse in question are important in determining the sense
of the polysemous word.

d. Syntactic and grammatical structure of the sentence or verse that contains the
polysemous words.

e. Interpretations of the selected verses found in other Surahs in the Quran may
assist the translator to glean the meaning of some verses or polysemous words
from the Quran itself.

f. The reasons for revelation are beneficial in illustrating the meaning of the

polysemous word in the Quran.

2. What are the strategies and procedures employed by the translators, under study,

in rendering the meanings of polysemous words in the Holy Quran into English?
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The selected translators applied approximately six strategies and procedures to

render the polysemy in the Quran. These are:

A. Literal and word-for-word rendition,

&

Semantic, faithful and formal rendition,

Paraphrasing,

o a

Adding descriptive information by using parenthesis,

t

Transliteration with explanation in parenthesis,
F. Communicative translation, and

G. Omission.

. To what extent did the translators, under study, succeed in conveying the
meanings of the polysemous words in the Holy Quran into English?

Abdel Haleem transferred parts of the meanings of most the polysemous words
under study and he did not convey a broader meaning of a noticeable number of
them. On the other hand, Arberry did not render accurately the deep meaning for
all analysed samples, while, a significant number of words rendered part of their
meaning. However, al-Hilali and Khan transferred the intended meanings of an
appreciable number of the samples under study properly.

. What are the appropriate procedures or strategies of translating the polysemy in
the Quran into English?

The analysis revealed that the suitable procedure or strategy for translating the
polysemous words in the Holy Quran is the explication strategy that mainly
concentrates on explaining the intended meanings to the target reader by adding
descriptive information or by clarifying the meaning through parentheses or

footnotes. Moreover, the study found that the exegetical translation or interpretive

199



translation is the suitable method for translating the meaning of the Holy Quran
and the polysemous words in the Quran as well. This is based on the fact that the
target reader needs more information to grasp the deep meanings of the polysemy,
because he has no linguistic access to the interpretation and commentaries of the
Holy Quran written by Muslim exegetes due to the language barrier. Therefore,
the main aim of any translations of the Holy Quran should focus to transfer the
contextual meanings of the Quranic verses in a comprehensible way to the target

reader in order to understand their intended meanings.

5.5 Summary of Findings

Striking numbers of findings and observations can be deduced from the analysis of
the samples. The notable finding is that the selected translators have not used a
specific procedure and strategies to transfer the polysemy in the Holy Quran into

English.

In terms of style of translation, Abdel Haleem’s translation is in a modern style and
plain English that flows softly and it is easy to read and comprehend. He also opted
for contemporary language usage of sentence structure and he avoided confusing
phrases. In addition, he occasionally used footnotes and paraphrasing where
necessary. However, Arberry used archaic Biblical language style and seldom opted
for additions of explanations or footnotes. He focused on keeping the aesthetic
qualities of the Quran and he preferred to be faithful to the original text by using
literal and word — for — word translations. On the other hand, al-Hilali and Khan used
very plain and simple language, which could be understood by every reader. They
transliterated many Arabic words and provided their meanings in parenthesis. In

addition to that, they used varied explanations and parenthesis, which may distract
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the English reader. They also attempted to provide their readers with as much
information as possible to ensure that they comprehend the intended meanings of the

verses adequately.

The selected translators did not treat the problem of the polysemy in the Holy Quran
carefully. They transferred most of the samples of the polysemous words into
primary sense by using literal, semantic and formal translation, and only in a few
instances did they transfer by using paraphrase strategies. In this case, al-Hilali and
Khan recognised the polysemy in the Holy Quran and they considered the context to
determine the deep sense of the polysemous words; that is why they convey
approximately half of the samples into their exact sense. However, Arberry used
literal and semantic translations to translate most of the verses, which contain
polysemous words, while Abdel Haleem ordinarily used semantic and paraphrasing

strategies to convey the polysemous words in the Holy Quran.

In terms of strategies, the translators used at least five strategies to deal with the
polysemy in the Quran, namely: literal, semantic, formal translation, paraphrasing,
added descriptive information, transliteration with explanation in parenthesis and
omission strategies. The selected translators, in most cases, opted for semantic and

literal translation methods to translate the verses containing polysemous words.

In terms of goveming factors, the situational context is the main factor that
determines the deep meanings of the polysemous words. In addition, consulting
various commentaries and Quranic science resources constitute major factors in
clarifying the deeper meanings of the polysemous words in the Holy Quran. In
addition, the reasons of revelations and the syntactic relations help the translator to

state the exact meanings of the polysemous words in the Holy Quran. Likewise, the
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verses around the verse in question or co-text have an important influence to clarify
the meaning of the polysemous words. In some cases, the meaning of the verse and
its polysemous word may be illustrated in other verses in another Surah (chapter) in
the Holy Quran. On the other hand, it is observed from the study that understanding
the cultural context of the verses and incidents are important, in some context, to

realize and clarify the intended sense of the polysemy in the Holy Quran.

Interestingly, the findings of the study manifested that the appropriate strategies for
transferring the deep and contextual senses of the polysemy in the Holy Quran is by
combining descriptive information with parenthesis to explain the ambiguous sense
or historical context in order to help the target reader grasp the whole sense of the
polysemous word. In terms of methods, in the study, it is posited here that the
communicative and dynamic translation methods are the acceptable and effective

methods for dealing with the verses containing polysemous words in the Holy Quran.

5.6 Implications and Contributions of the Study

The comparative study of the three translations revealed that the polysemous words
in the Holy Quran hinder translators from achieving accurate and comprehensible
translation of the Quran. Moreover, the study found that there are no specific
procedures or strategies suggested or followed by the translators in order to eliminate

the difficulty of transferring polysemy in the Holy Quran.

The results of this study indicate that the selected translators, in most cases,
employed literal, formal, semantic and faithful translation to render the meaning of
the polysemous words in the Holy Quran. The implication of this tendency might
lead to the loss of the intended meaning of the polysemous words and distort the

entire translation of the Holy Quran. In addition, the findings of the study supported

202



the idea that the time of production of the select translations has affected the style of
the translations, where the translation of Arberry appeared more literal and word-for-
word translation than other translations, because he produced his translation in 1964
before the recent theories of translation emerged. One of the other issues that
emanated from the findings is the absence of a lexical counterpart in English for
many senses of the polysemous words in the Quran, which create a thorny problem
for the translator of the Quran. This issue may interpret the disparity in using the
English words, from the selected translators, to express the intended meaning of the
polysemous words. This difficulty could be solved by adopting explanation strategy

to transfer the deep meaning of the polysemous words in the Quran.

Throughout the analysis and discussion, it is observed that analysing the ST to
perceive its broadest meaning is a very essential step in the process of translating the
Holy Quran. It is noteworthy that Baker (1992), Newmark (2003) and Nida (1964)
urged the translator to read and understand the ST before starting to transfer its
meaning into the TT. In this regard, Newmark (2003, p. 11) states that the translator
has to start ‘the job by reading the original for two purposes: first, to understand what
it is about; second, to analyse it from a ‘translator’s’ point of view’. He also adds that
understanding the text requires both general and specific readings. General reading is
to get the gist; here the translator may have to read some relevant resources to
understand the subject and the concept. Close reading of the words, both out of and
in the context is required, in any challenging text. In the process of reading and
analysing the original text, many things should be considered in order to understand
it precisely. Linguistic, syntactic, semantic and cultural relations must be taken into

consideration during the process of analysing the original text.
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Newmark (1988, p. 18) suggested a concrete steps and procedures in order to transfer
the ST into the TL (cf. Newmark, 1988, p. 18). Newmark (1988, p. 144) confirms
that there are three basic translation processes:

a. The interpretation and analysis of the SL text;

b. The translation procedures, which may be direct, or on the basis of SL
and TL corresponding syntactic structures, or through an underlying
logical ‘interlanguage’;

¢. The reformulation of the text in relation to the writer’s intention, the

readers’ expectation, the appropriate norms of the TL, and so on.

Accordingly, the translator must first understand or comprehend the SLT. The
process of understanding involves analysing the text linguistically, semantically,
syntactically and culturally. The second step is formulation or transformation, where
the translator attempts to formulate the meaning of the SLT to fit, linguistically and
culturally, the TLT. The third step is to produce the TT. Furthermore, Nida and
Taber (1969, p. 33) also suggested similar procedures or method for the translation
process. These procedures also consist of three steps, namely: analysis, transference
and restructuring. This enables the translator to start the process of translation by
analysing the SLT in order to comprehend it, and then begin the transformation step,
which includes restructuring the components of the meanings into an appropriate
form in the TL and then the last step that is producing the TLT (cf. Nida & Taber,

1969, p. 33).

The present study, however, makes three main noteworthy contributions to the
current literature. Firstly, the study defined clearly the procedures, strategies and
methods employed by the selected translators to convey deeper meanings of the

ambiguous senses of the polysemous words in the Holy Quran. Secondly, this study
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demonstrated in details the governing factors, which assist the translator to recognise
the intended meaning of the polysemy in the Holy Quran. Thirdly, the significant
contribution of this study is to propose and develop a specific procedure which could
be a suitable for transferring the intended meaning of the polysemous words in the
Holy Quran as well as which could lead to secure accurate and effective translation
of the Holy Quran. The suggested procedures or stages aim to overcome the problem
of translating polysemy in the Holy Quran. These proposed procedures are presented

in a diagram below:

SLT TLT
Analysis
l Reasons of Revelation Referring to commentaries
Producing
v Stage
Interpretation p
Stage ontex.tual y
meaning
Verses around and historical context Syntactic, grammatical relationship
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< Restructuring
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Reformulation
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Adjusting cultural
components
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A
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Figure 5.1. The Proposed procedure for translating polysemous words in the Holy
Quran
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Undoubtedly, a translator will be able to tackle the difficulties in translating the
polysemy in the Holy Quran if he follows the procedures above. As can be observed,
in this proposed procedure, there are three stages of transferring the meaning of the
polysemous words. The first stage is the interpretation stage, which is a very
important stage, because at this stage the intended meanings and all the deep sense of
the polysemous meaning will be explained. The translator will begin to analyse the
textual meaning of the verse, and to do so, he has to check and clarify four factors,
which help in locating the textual meaning; the factors are:

a. Referring to more than one interpretations or commentaries of the Quran in
order to help one understand the meaning of the verse,

b. Understanding the reasons for the revelation of the verse in question will help
the translator in perceiving the intended meaning of the polysemous word,

c. Comprehending the meaning of the verses around the verse in question, and the
historical context and incidents, if any, will help in understanding the deep
meaning of the polysemous words;

d. Clarifying the syntactical, grammatical and semantic structure relations are also

important to illustrate the meanings of the polysemous words.

Upon analysing, and conforming to the above factors, it will be easy to identify the

intended and deep meaning of the polysemous words in the Quran.

The second stage is the reformulation or restructuring stage. After the translator has
identified the intended meaning of the word, he should begin the transference of the
meaning into the TT; but the translator must adjust any grammatical or syntactic
structure of the original text to acclimatize to the structure of the TT. Additionally,

the translator has to modify the cultural words or components in the original to
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ensure the comprehensibility in the TT so that the reader will not face any difficulties
in understanding all the transferred words. After the process of adjusting the
grammar and culture, the translator should start creating a structure of the meaning in
the TL but not the final draft. This is only the initial translation, which is used to
compare it with the intended meaning that is illustrated in the interpretation stage.
Here the translator should open up a link between the restructuring process and the
intended meaning of the word in order to ensure that all the components of the

meanings are included in the TT.

The last stage is that of producing the TT. At this stage, the translator should apply
communicative translation method to enable him to transfer the meaning of the
polysemous words because it is a more appropriate way to convey the polysemous
words in the Holy Quran into the target language. He also must create the text in

effective and acceptable ways to be understood at all levels of the readers.

5.7 Conclusion

Undeniably, it is necessary to translate the meaning of the Holy Quran into other
languages due to the necessity for non-Arabic-speaking Muslims to understand the
meaning of the verses of the Quran and comprehend the Islamic rules and
instructions contained in the Quran. In addition, the translation of the Quran into
other languages will help to spread Islam all over the world. However, the translation
of the Holy Quran may never be taken as a substitute of the Quran itself. The beauty,

the eloquence, the rhythm, and the inimitable style are all lost in translation.
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The current study investigated how the selected translators were conveying the
ambiguous senses from twelve selected polysemous words in the Holy Quran. The
selected translations reflected that there is no specific strategy or procedures adopted
by the translators to tackle the problem of rendering the meaning of the polysemous
words in the Quran. The present study is worthy of attention because it elucidated the
governing factors in specifying the broad meaning of the polysemous words in the
Quran. In addition, this study is important since it established a defined procedure to
tackle the problem of translating the polysemous words in the Quran. However, a
limitation of this study is that the studied numbers of the polysemous words were
relatively small, compared with the total number of the polysemous words in the

Quran.

In brief, it is noted that English is completely different culturally and linguistically
from Arabic; the words of each do not always have the exact equivalence of
meaning. Therefore, certain semantic distinctions made in Arabic may not be found
in English and vice-versa, this explaining why the translator can not match and

imitate, in most cases, the concise style and rhythm of the Holy Quran.

Much ink has been split on many studies to investigate the translatability of the Holy
Quran. This research is of the opinion, that whatever the translator does, he can not
produce the eloquence and style as contained in the Holy Quran, and the translation
should be treated as an interpretation of the meanings of the Holy Quran. In this
regard, the Almighty God challenges all mankind and Jinn to produce something like

this inimitable style in the Holy Quran and He said in His Glorious Book:
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(Say: "If the whole of mankind and Jinns were to gather together
to produce the like of this Qur’an, they could not produce the

like thereof, even if they backed up each other with help and
support.) (Surah Al- isra> ) (Ali, 2000:231)
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(Say: "If the ocean were ink (wherewith to write out) the words
of my Lord, sooner would the ocean be exhausted than would the

words of my Lord, even if we added another ocean like it, for its
aid.”) (Surah al-Kahp) (Ali, 2000:245).

5.8 Recommendations for Further Studies

The researcher is convinced that the current study is not enough to highlight all the
issues in translating the polysemous words in the Holy Quran. Therefore, it becomes
‘necessary to leave the window open for further research on the polysemy in the

Quran.

Further studies are needed to investigate more specific polysemous words in the
Holy Quran, because there are approximately more than five hundred polysemous
words. Those studies will enhance the findings of this study and manifest all the

difficulties in translating the polysemous words in the Quran.

Many researchers confront difficulties in distinguishing between polysemy and
homonymy, because there are no clear-cut differences between them. Therefore,
further scholarly examinations are also needed to differentiate between the features

of polysemy and homonymy in the Holy Quran.
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The study has identified six influencing factors in determining the intended meaning
of the polysemous words in Quranic context. Each factor requires a specific study to
investigate its features and influence in determining the intended meanings of the
polysemous words in the Holy Quran and the influence of the translator’s awareness
of these factors in conveying the deep senses of the ambiguous verses in the Holy

Quran.

The current study suggests staid procedures for the translator to overcome the
difficulties in translating the polysemous words in the Quran. Further studies are
needed to test the proposed procedures if they are feasible in the translation of the

Holy Quran in general or any rhetorical features in the Quran.
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