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Abstract
The main question raised in this paper is: Is it possible to translate the ‘genre’
of Quran? And if this ‘genre’ is Quran specific, a ‘genre’ of its own, i.e. a unique one,
how can the Quranic text be translated from Arabic into English or any other
language? This question has been raising a lot of controversy among translation
theorists, linguists, philosophers and scholars of Islam and specialists in the sciences
of Arabic language let alone Quran exegetes. Scholars of the Arabic language and
scholars of Islam have argued that because of the genre of Quran is the genre of (ijaz),
translatability can never be possible. Equivalence, thus, cannot be achieved especially
if we know that so far there has been no unanimous definition of the term.
Therefore, what translators of the Quranic text are involved with is transferring
meaning of the Quranic text. But meaning (content) is encapsulated in the Form
which is distinctly and uniquely rhetorical in Quran. In other words, such an
inextricable content-form relationship should make the process of transferring
meaning not an easy one at all, especially as we know that the Quranic text is sacred
and sensitive.
Thus, the periphrastic way which has already been put forward by Raof
(2001: 6) can be seen as a convenient solution to achieve a degree of approximation
between the source text and the target text.
Having supported the notion of approximation, I opted to choose certain
verses with certain syntactic and lexical aspects from the Quran. The point is to
compare three versions of translations of each verse to see which version is most
approximate to the Quranic text of the verse. The three versions are by Abdullah
Yusuf Ali (non Arab Moslem), Marmaduke Pickthall ( a British national who
converted to Islam) and Ahl-lul-Bait institution ( a Moslem Assembly with Arabic as
mother tongue).
To support my argument, I relied on Al-Mezan Fi-Tafseer Al-Quran (AlMezan Exegesis) by the Moslem scholar Mohammed Hussein Tabatabae (2006) and
the authentic monolingual Arabic Dictionary Lisan Al-Arab (Ibn Manzur: 2005 ed.4).
One main conclusion made in this paper is that the task of translating the meaning of
Quran cannot be rightfully carried out by translators on individual basis. Rather, it
must be institutionalized. There is a need for setting up a special institution entrusted
with such a meticulous job.
Introduction
The first translation of the Quranic text is thought to be by Salman Al-Farisi (Also
known as Salman Al- Muhammedi) who translated the opening Aya (Al-Fatiha) into
Persian in the 7th century. (www.wikipedea.com)
The first German translation dates back to 1772. There is also some reference to some
translation into Chinese.
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The translation into Latin was carried out by Robert of Ketton in 1143 (he was the
first to translate the Quranic text into a western language). The first translation into
English was done by Alexander Ross in 1649. Other translations appeared in 1734,
1937, 1955.
More translations of the Quranic text have appeared and are still
appearing.
Numerous are the translations of the Quranic text into English by Moslems and nonMoslems. The most popular among the Moslem translators are Abdullah Yusuf Ali,
Mohammed Mohsin Khan M.H. Shakir and Marmaduke Pickthall (a convert into
Islam). And many are the translations into so many languages. The year 1936 only
saw the translations into (102) languages (ibid.)
But the big number of translations by Moslem and non-Moslem translators do not
mean that such translations of such a unique religious text demanded no-problematic
process. Nor all these translations are equally adequate. On the contrary, it can be said
that not few are the translations which fell short of the requirements of translating the
heavenly text of the Quran. It also can be argued that most of the inadequacies of the
translations of the Quranic text can most probably be attributed to the fact that the
translators seem to have failed to take up the big challenge of approaching such an
inimitable, matchless text. They must have failed to realize the content-form balance
in their translations. This is mainly because the Quran has a unique genre of its own.
Translating the Quranic text has always been a highly problematic job for translators
no matter how efficient and skillful they might be. But this does not mean that the
number of translations of the Quranic text is limited. Quoting the World Bibliography
of the Meanings of the Holy Quran (1986), Catherine Moir says there are 2668 printed
translations of the Book of Quran into 70 different languages, 300 different ones into
Urdu alone. (2009: 36). For her, this is the great paradox of the “untranslatable”
religious texts such as the Quran.
But what is meant by ‘genre’?
“In Discourse Analysis genre is a particular class of speech events which are
considered by the speech community as being of the same type. Examples are of
prayers, sermons, songs, speeches, poems, poetry, prose, letters and novels. They have
particular and distinctive characteristics” (Jack and others 1992: 165).
“A genre is a patterning of communication created by a combination of the individual
(cognitive), social, and technical forces implicit in a recurrent communicative
situation. A genre structures communication by creating shared expectations about the
form and content of the interaction, thus easing the burden of production and
interpretation.” This refers to: “1. the communicative goals it supports; its conventions
(of both form and content); the underlying situation (in both its technical and social
guises) in which the genre is employed; the relationship between the underlying
situation and the genre’s conventions and the discourse community of those who
enact the genre”. (http://edutechwiki.unige.ch/en/Genre_theory)
The Genre of the Quran: The genre of (ijaz):
The Quran has its own independent genre . And such uniqueness can never be
imitated. According to Al-Baqillani , a moslem theologian and scholar (950-1013)
“No human literary criteria could be used or applied to evaluate it… it is the nature
of the speaker himself, God, that makes it impossible to speak of any kind of
similarity or comparability between the Quran and any other text” (as cited in AbuZayd 2003: 3)
“The notion of the supremacy of the Quran, that constitutes its inimitability (ijaz),
was developed later and in terms of its rhetorical characteristics” ( ibid.:2).
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Rhetorical features, which can explicitly and abundantly be found in the Quran add to
the spiritual beauty of the Quranic text. In the meanwhile, “it makes stringent
demands on the translator” (Hatim 1997: 112)
In her article “Translation and the Conflicting Semantic Systems” Dr. Al-Khamlishee
commented on the (ijaz) of the Quran: “The phenomenon of (ijaz) of the Quran and its
eloquence helped develop the science of Arabic Rhetoric in the 9th century.” (20062007: 1). And different forms of metaphoric expressions were discovered and
analyzed by writers like Al-Baqillani, Al-Jurjani and Abdul Aziz Al-Salami. Dr. AlKhamlishee went further when she quoted Louis Massignon as saying that the
Quranic text played a pivotal role in the forming of the standard Arabic (ibid.5).This
is how, she argued, the rhetoric in other languages remains limited in comparison with
the Arabic language. And, therefore, translators of most of the translations into such
languages including the English language are limited as they have been trying to just
convey the meaning of the message of the Source text (SL), but not as encapsulated
within its rhetorical style forgetting that Form and Content in the Quranic text are
inextricable.
Quoting Ibn-Qutaibah , a Moslim writer in Theology, Philosophy and Literary
criticism (828-889), Al-Khamlishee highlighted the richness of the metaphoric
expressions in the Arabic language: it has metaphors, shifts, foregrounding,
metonymy, simile, repetition, ellipsis, al-saj’, pun…etc.
Therefore, Al-Kamlishee concluded, “No translator can translate the Quran into any
other language as the Gospil, and other scriptures (Old Testament and Psalms).” (ibid)
This potentially rhetorical style of the Quran rendered the Arabic language not only
capable of transferring meaning and thoughts of other languages but also add to the
beauty of the source language text. To support her conclusion, Al-Khamlishee quoted
Al-Jahiz (Moslim theologian, scholar, intellectual, and literateur known for his
masterful Arabic prose 776-869) who had already had the experience of translating
literary and non-literary Indian, Greek and Persian books, as saying: “Some of these
texts turned to have acquired yet more beauty when translated into Arabic. My
translations of other texts were fully adequate without dropping any particle”.
In fact transferring the meaning of the Quran into other languages (into English for
the purpose of this research) should never be possible unless the translator
comprehends the interaction between the elements of “the semiotic triad: textdiscourse-genre” (Hatim 2007: 86). Hatim argues that text designs are not ends in
themselves…Discourse is enabled by intermediary structure at the interface of textdiscourse: ‘genre’. “This is a style of writing and speaking. As such, genre imposes its
constraints on what can or cannot be said within the parameters of genre. For example
in a laboratory report, the active sentence structure in English would be rhetorically
salient (i.e. unordinary, unexpected) (as cited in Beaugrande: 1980) and thus worth
heeding and preserving” (as cited in Beaugrande 1978). Similarly an agentless
English passive would acquire particular salience in a political speech is thus certainly
worth preserving, concluded Hatim. It can be assumed that both the traditional and
current definition of genre may help the translator when translating the meaning of the
Quran, “In traditional literary studies ‘genre’…was defined by conventions of Form
and Content…the new term ‘genre’ has been able to connect a recognition of
regularities in discourse types with a broader social and cultural understanding of
language in use (Freedman and Meday 1994: 1)
So the act of translation when it comes to transferring meaning of Quran into other
languages should never be merely communicative. If dealing with non-Quranic text
could require the translator to intervene at varying degrees in one way or another
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particularly with political texts, such an intervention which is meant to change
meaning of the Quranic message must be forbidden. Here is an area when the
translator can never do any manipulating since it is a repository of linguistic, cultural,
historical, stylistic, rhetorical and structural features of its own within which meaning
is shrouded. A look at the translation of the following example of a Quranic text (AlBaqarah : verse 2/ Aya 93) may tell us how translation here is not a mere act of
communication:
ُﻮ ِﺑﮭِﻢcُﻲ ﻗُﻠcِ ِﺮﺑُﻮاْ ﻓcْﺼﯿْﻨَﺎ وَأُﺷ
َ ﻋ
َ َوَإِذْ أَﺧَﺬْﻧَﺎ ﻣِﯿﺜَﺎﻗَﻜُﻢْ وَرَﻓَ ْﻌﻨَﺎ ﻓَﻮْﻗَﻜُﻢُ اﻟﻄﱡﻮرَ ﺧُﺬُواْ ﻣَﺎ آ َﺗ ْﯿﻨَﺎﻛُﻢ ﺑِ ُﻘﻮﱠ ٍة وَاﺳْﻤَﻌُﻮاْ ﻗَﺎﻟُﻮاْ ﺳَﻤِ ْﻌﻨَﺎ و
(Al-Baqarah)
{٩٣/٢} َاﻟْﻌِﺠْﻞَ ﺑِﻜُﻔْﺮِھِﻢْ ُﻗ ْﻞ ﺑِﺌْﺴَﻤَﺎ ﯾَﺄْﻣُﺮُﻛُﻢْ ﺑِﮫِ إِﯾﻤَﺎﻧُﻜُﻢْ إِن ﻛُﻨﺘُﻢْ ﱡﻣﺆْ ِﻣﻨِﯿﻦ
93. And remember We took your covenant and We raised above you (the towering
height) of Mount (Sinai): (Saying):
"Hold firmly to what We have given you, and hearken (to the Law)": They said:" We
hear, and we disobey:" And they had to drink into their hearts (of the taint) of the calf
because of their Faithlessness. Say: "Vile indeed are the behests of your Faith if ye
have any faith!" (Yusuf Ali Translation)
.Hold fast by that which We have given you, and hear (Our Word), they said: We hear
and we rebel. And (worship of) the calf was made to sink into their hearts because of
their rejection (of the covenant). Say (unto them): Evil is that which your belief
enjoineth on you, if ye are believers. (Pickthall Translation)
(93).And when We made a covenant with you and raised the mountain over you: Take
hold of what We have given you with firmness and be obedient. They said: We hear
and disobey. And they were made to imbibe (the love of) the calf into their hearts on
account of their unbelief. Say: Evil is that which your belief bids you if you are
believers. ( Ahl-ul-bait Translation)
The image of َﻮﺑِﮭِﻢُ اﻟْﻌِﺠْ¯ﻞcُ وَأُﺷْ¯ﺮِﺑُﻮاْ ﻓِ¯ﻲ ﻗُﻠis translated in three different ways by three
translators. This is because conveying the meaning of such an image cannot be
possible if it is not taken as part of the whole text within which it stands. Second, the
word ُﻮﺑِﮭِﻢcُ ﻗُﻠcan be seen as a signifier of the signified –the ability to do the reasoning
out which is the job of mind. Thus the choice of the word ‘imbibe’ for ْ وَُأﺷْ¯ﺮِﺑُﻮاis a
right choice in comparison with other two choices ‘sink into’ and ‘drink into’ since
‘imbibe’ means ‘to absorb: to receive into the mind (Chambers Twentieth Century
Dictionary 1982 : 652). The very use of ‘imbibe’ helped the translator in the third
translation to cut on re-wording compared with other two translations to be closer to
the form which is one main constraint of the source text. It can be noticed that the
three translators tried to decompose the source message to recompose it across
the linguistic-cultural borders after acceptability (Toury 180: 17 as cited in Venuti:
2000: 469).
Still, some translators of the meaning of the Quran may presumably aim at
equivalence. But this alternative has also proved unfit for the genre of Quran since it
is impossible to achieve an equivalent in the target text identical to source text in
terms of both content and form. This is why shifting the emphasis by Toury away
from exploring equivalence between the translation and the foreign text and focusing
on the acceptability of the translation in the target culture is more logical (ibid.470).
Nida, a translator of the Bible, favored the dynamic equivalence (a translation
principle according to which a translator seeks to translate the meaning of the original
in such a way that the TL wording will trigger the same impact on the TC audience as
the original wording did upon the ST audience (Leonardi 2000: 4). But, what can be
suitable for translating the Bible should certainly not be so in translating the Quran.
Basil Hatim and Jeremy Munday (2004: 41) differentiated between the Literal
translation and the Formal translation. They say that the former “tend to preserve
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formal features almost by default (i.e. with little or no regard for context). A formal
translation is almost always contextually motivated: formal features are preserved
only if they carry contextual values that become part of overall text meaning.” But
such equivalence can be good enough for scriptures other than the Quran since it is
highly form-bound.
The Communicative and Semantic Translation:
Can the Semantic translation be any help for the translator of the Quranic text? The
semantic translation, according to Newmark is “source language -biased, literal and
faithful, whereas the communicative translation is target language-biased, free, and
idiomatic (1981: 39). A translator of the Quranic text is expected to opt for the
semantic translation as it seeks to stick to the style of the (ST). And he may go for the
semantic and communicative translation if they together may help reproduce the
thought-content (ibid.42). But the point is the fact the different languages have
different semantic systems, a difference described by
Al-Khamlishee as
“conflicting”. And given that the discourse of Quran is distinctly rhetorical, the
translator should be in limbo.
The cognitive approach would neither be the right solution needed by the translator of
the Quranic text. “It replaces figurative and colloquial language, idioms and phrasal
verbs with denotative terms; clears up lexical and grammatical ambiguities…”. It also
cares very much about the structural, semantic and cultural components of the TL. But
in the end the text is removed from its natural, cultural and linguistic axis to a neutral
universal plane of language” (Newmark 1981:41).
One may agree with Newmark who concluded that it is the nature of the material
(text) which dictates its conditions. Stuffs like non literary writings, informative
articles and books, reports, scientific and technological writings, propaganda,
publicity; public notes…are suitable for communicative translation. But this method,
argued Newmark, would not work with texts where the writer/speaker is as important
as the content in them like religious, political, philosophical or literary. They need to
be translated semantically (Ibid. 44).
But the figurative language expected generally in serious works of art, contended
Newmark, becomes meaningful only when it is recreated in the metaphor of the TL
and its culture or when this is not possible, reduced to its sense (ibid. 45). This sensefor-sense approach may still not be workable when it comes to texts where the
medium (i.e. form) is as important as the message and the two cultures may not say
the same things. (ibid. 64).
A reference to the sense-for-sense approach was also made by Basil Hatim and
Jeremy Munday. This reference was to St. Jerome’s description of his bible
translation strategies, “I render not word-for-word but sense-for-sense” (as cited in
Jerome 395/ 1997: 25). This approach was seen by Hatim and Munday (2004: 11) as
“…of particular importance for the translation of such sensitive texts as the Bible.” It
should be assumed that this approach would not work with translating the Quranic
text though it is also a sensitive one.
What is the alternative, then? Can any equivalence be produced in translating the
Quranic text?
Having realized that the Quran has its own idiosyncrasies at the lexical, syntactic and
semantic levels let alone the rhetoric and eloquence which are no match to any other
language, it can very well be expected that an equivalent in the TL would be rather
impossible to achieve. Such impossibility is described by Raof as a mirage (2001: 5).
He attributed the phenomenon of untranslatability of the Quranic text to the semantic
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void (as cited in Dagut: 1978) such as cultural, lexical, and syntactic elements which
are unique examples of non-equivalence among languages. Raof, therefore, came to
the conclusion that “such voids can be tackled by periphrastic way. i.e. via the use of
re-wording” (2001: 10).
In his paper, The Loss in the Translation of Quran Abdlwali came to the same
conclusion, “This lexical compression of Quranic expressions can only be tackled
through componential analysis: the translator’s nightmare can be alleviated by the
semantic decomposition of the words. The Quranic lexical and morphological
core senses are impenetrable. Thus a periphrastic translation approach is advisable”.
(2007: 4)
Lexical and syntactic analysis of translations of Quranic texts:
Acceptability, translatability, and equivalence are what the translator may seek to
achieve when translating the Quranic text into a target language. By comparing three
versions of translations of the same Aya (chosen by the writer of this paper) analytical
points have been made, also by the writer of this paper. This is to try to put to test the
views, conclusions, opinions and suggestions put forward by linguists, translation
theorists, translators and writers as reviewed earlier. The first and second versions
were done by two Moslem translators, both are non-Arab: the first is Abdullah Yusuf
Ali and the second is a convert into Islam (Marmaduke Pickthall). The third version
was done by the institution (Ahl-lul-bait), which is based on Al-Mezan Fi Tafseer AlQuran (Al-Mezan Exegesis). This Exegesis can be described as objective as it refers
to other interpretations made by schools of Quranic Exegesis and other Quran
Exegetes. What is specifically interesting and thus helpful is that Al-Meezan
interprets verses of Quran with the help of other related verses in the Quran. In other
words it interprets Quran via Quran. The translators of the third version are Arab
scholars whose mother tongue is Arabic. Not only this, linguists and specialized in
fields required must have been consulted as is the case with an effort done by an
institution not by individual persons.
Example One:
{٣٢/٢٢} ِذَﻟِﻚَ وَﻣَﻦ ﯾُﻌَﻈﱢﻢْ ﺷَﻌَﺎﺋِﺮَ اﻟﻠﱠﮫِ ﻓَﺈِﻧﱠﮭَﺎ ﻣِﻦ ﺗَﻘْﻮَى اﻟْﻘُﻠُﻮب
()ﺳﻮرة اﻟﺤﺞ
Such (is the Pilgrimage): whoever honors the sacred rites of Allah, for him it is good
in the Sight of his Lord
(Yusuf Ali Translation) http://www.harunyahya.com/Quran_translation/Quran_translation22.php
That (is the command). And whoso magnifieth the offerings consecrated to Allah, it
surely is from devotion of the hearts
( Pickthall Translation )http://www.islam101.com/quran/QTP/QTP022.htm
That (shall be so); and whoever respects the signs of Allah, this surely is (the
outcome) of the piety of hearts. (Ahl-ul-Bait translation - http://www.ahl-ulbait.org/quran-final1/indexe).
It can be noticed that the translators of the three versions of translation must have tried
hard to convey the message into the target language as closely as possible to that of
the source text. The three translators seem to have decomposed the ST message so
that they can recompose it in the TT. Unfortunately the first two versions failed to
observe both the semantic and syntactic demands: the third, however, looks to have
produced the nearest possible version. This is because it expectantly relied on the
exegesis of the Quran (Tafseer Al-Mizan) and on resources such as the authentic
monolingual Dictionary of Arabic Lisan Al-Arab. (Ibn Manzur: 2007)
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Target Language
(Version 3) Ahllul-Bait’s
respects
signs
Hearts
Piety
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Table One
Target Language Target Language
(Version 1) Yusuf
)(Version 2
Ali’s
Pickthalll’s
Honors
Magnifieth
sacred rites
offerings
good in the Sight
Hearts
of his Lord
(merged with
Devotion
)hearts

Source Language
ﯾُﻌَﻈﱢ ْﻢ
ﺷَﻌَﺎﺋِﺮَ
اﻟْﻘُﻠُﻮبِ
ﺗَﻘْﻮَى

 which affects the co-text in the translated version.ﺷcﻌﺎﺋﺮ The key word in this verse is
 as partﺷcﻌﺎﺋﺮ Both Ali and Pickthall seem to have understood the meaning of the word
 usually observed and done by Moslems in pilgrimage – to consecrateﺷcﻌﺎﺋﺮ of those
 was ‘honors’ and ‘sacredﯾﻌﻈcﻢ offerings at certain points. This is why Ali’s option for
 and offerings forﯾﻌﻈcﻢ  . And Pickthall’s choice was magnifieth forﺷcﻌﺎﺋﺮ righrs’ for
 ( good in the sight ofﻗﻠcﻮب  it is merged with the wordﺗﻘcﻮى  . As for the wordﺷcﻌﺎﺋﺮ
his Lord) in Ali’s version.
 as:ﺷﻌﯿﺮه Lisan Al-Arab Dictionary defines the word
واﻟﺸﱠﻌِﯿﺮة :اﻟﺒﺪﻧﺔ اﻟﻤُﮭْﺪاةُ ،ﺳﻤﯿﺖ ﺑﺬﻟﻚ“
ﻷَﻧﮫ ﯾﺆﺛﺮ ﻓﯿﮭﺎ ﺑﺎﻟﻌﻼﻣﺎت ،واﻟﺠﻤﻊ ﺷﻌﺎﺋﺮ .وﺷِﻌﺎرُ اﻟﺤﺞ :ﻣﻨﺎﺳﻜﮫ وﻋﻼﻣﺎﺗﮫ
وآﺛﺎره وأَﻋﻤﺎﻟﮫ ،ﺟﻤﻊ ﺷَﻌﯿﺮَة ،وﻛﻞ ﻣﺎ ﺟﻌﻞ ﻋَﻠَﻤﺎً ﻟﻄﺎﻋﺔ اﷲ ﻋﺰ وﺟﻞ
ﻛﺎﻟﻮﻗﻮف واﻟﻄﻮاف واﻟﺴﻌﻲ واﻟﺮﻣﻲ واﻟﺬﺑﺢ وﻏﯿﺮ ذﻟﻚ؛ وﻣﻨﮫ اﻟﺤﺪﯾﺚ :أَن ﺟﺒﺮﯾﻞ
أَﺗﻰ اﻟﻨﺒﻲ ،ﺻﻠﻰ اﷲ ﻋﻠﯿﮫ وﺳﻠﻢ ،ﻓﻘﺎل :ﻣﺮ أُﻣﺘﻚ أَن ﯾﺮﻓﻌﻮا أَﺻﻮاﺗﮭﻢ
ﺑﺎﻟﺘﻠﺒﯿﺔ ﻓﺈِﻧﮭﺎ ﻣﻦ ﺷﻌﺎﺋﺮ اﻟﺤﺞ.
واﻟﺸﱠﻌِﯿﺮَ ُة واﻟﺸﱢﻌﺎرَةُ
)* ﻗﻮﻟﮫ» :واﻟﺸﻌﺎرة« ﻛﺬا ﺑﺎﻷﺻﻞ ﻣﻀﺒﻮﻃﺎً
ﺑﻜﺴﺮ اﻟﺸﯿﻦ وﺑﮫ ﺻﺮح ﻓﻲ اﻟﻤﺼﺒﺎح ،وﺿﺒﻂ ﻓﻲ اﻟﻘﺎﻣﻮس ﺑﻔﺘﺤﮭﺎ( .واﻟﻤَﺸْﻌَﺮُ:
ﻛﺎﻟﺸﱢﻌﺎرِ .وﻗﺎل اﻟﻠﺤﯿﺎﻧﻲ :ﺷﻌﺎﺋﺮ اﻟﺤﺞ ﻣﻨﺎﺳﻜﮫ ،واﺣﺪﺗﮭﺎ ﺷﻌﯿﺮة .وﻗﻮﻟﮫ ﺗﻌﺎﻟﻰ:
ﻓﺎذﻛﺮوا اﷲ ﻋﻨﺪ اﻟﻤَﺸْﻌَﺮِ اﻟﺤﺮام؛ ھﻮ ﻣُﺰْدَﻟِﻔَﺔُ ،وھﻲ ﺟﻤ ٌﻊ ﺗﺴﻤﻰ
ﺑﮭﻤﺎ ﺟﻤﯿﻌﺎً .واﻟ َﻤﺸْﻌَﺮُ :اﻟﻤَﻌْﻠَﻢُ واﻟﻤُﺘَﻌَﺒﱠﺪُ ﻣﻦ ﻣُﺘَﻌَﺒﱠﺪاﺗِﮫِ.
واﻟﻤَﺸﺎﻋِﺮُ :اﻟﻤﻌﺎﻟﻢ اﻟﺘﻲ ﻧﺪب اﷲ إِﻟﯿﮭﺎ وأَﻣﺮ ﺑﺎﻟﻘﯿﺎم ﻋﻠﯿﮭﺎ؛ وﻣﻨﮫ ﺳﻤﻲ
اﻟﻤَﺸْﻌَﺮُ اﻟﺤﺮام ﻷَﻧﮫ ﻣَﻌْﻠَﻢٌ ﻟﻠﻌﺒﺎدة وﻣﻮﺿﻊ؛ ﻗﺎل :وﯾﻘﻮﻟﻮن ھﻮ
اﻟ َﻤﺸْﻌَﺮُ اﻟﺤﺮام واﻟ ِﻤﺸْﻌَﺮُ ،وﻻ ﯾﻜﺎدون ﯾﻘﻮﻟﻮﻧﮫ ﺑﻐﯿﺮ اﻷَﻟﻒ واﻟﻼم .وﻓﻲ
اﻟﺘﻨﺰﯾﻞ :ﯾﺎ أَﯾﮭﺎ اﻟﺬﯾﻦ آﻣﻨﻮا ﻻ ﺗُﺤِﻠﱡﻮا ﺷَﻌﺎﺋﺮَ اﷲ؛ ﻗﺎل اﻟﻔﺮّاء:
ﻛﺎﻧﺖ اﻟﻌﺮب ﻋﺎﻣﺔ ﻻ ﯾﺮون اﻟﺼﻔﺎ واﻟﻤﺮوة ﻣﻦ اﻟﺸﻌﺎﺋﺮ وﻻ ﯾﻄﻮﻓﻮن ﺑﯿﻨﮭﻤﺎ
ﻓﺄَﻧﺰل اﷲ ﺗﻌﺎﻟﻰ :ﻻ ﺗﺤﻠﻮا ﺷﻌﺎﺋﺮ اﷲ؛ أَي ﻻ ﺗﺴﺘﺤﻠﻮا ﺗﺮك ذﻟﻚ؛ وﻗﯿﻞ:
ﺷﻌﺎﺋﺮ اﷲ ﻣﻨﺎﺳﻚ اﻟﺤﺞ .وﻗﺎل اﻟﺰﺟﺎج ﻓﻲ ﺷﻌﺎﺋﺮ اﷲ :ﯾﻌﻨﻲ ﺑﮭﺎ ﺟﻤﯿﻊ ﻣﺘﻌﺒﺪات
اﷲ اﻟﺘﻲ أَﺷْﻌﺮھﺎ اﷲ أَي ﺟﻌﻠﮭﺎ أَﻋﻼﻣﺎً ﻟﻨﺎ ،وھﻲ ﻛﻞ ﻣﺎ ﻛﺎن ﻣﻦ ﻣﻮﻗﻒ
أَو ﻣﺴﻌﻰ أَو ذﺑﺢ ،وإِﻧﻤﺎ ﻗﯿﻞ ﺷﻌﺎﺋﺮ ﻟﻜﻞ ﻋﻠﻢ ﻣﻤﺎ ﺗﻌﺒﺪ ﺑﮫ ﻷَن ﻗﻮﻟﮭﻢ
ت ﺑﮫ ﻋﻠﻤﺘﮫ ،ﻓﻠﮭﺬا ﺳﻤﯿﺖ اﻷَﻋﻼم اﻟﺘﻲ ھﻲ ﻣﺘﻌﺒﺪات اﷲ ﺗﻌﺎﻟﻰ ﺷﻌﺎﺋﺮ.
ﺷَﻌَﺮْ ُ
(2005: 91).
So one can agree with the choice made by the translator of the third version which is
ﺷﻌﺎﺋﺮ sign for
Naturally his choice should govern the co-text of the translation of this verse in the
 .ﺗﻘﻮى , and piety forﺷﻌﺎﺋﺮ , signs forﯾﻌﻈﻢ target language- respects for
 is supported by Al-Mizan Fi Tafseer Al-Quran (2006:ﺷ¯ﻌﺎﺋﺮ The choice of Signs for
)304
" واﻟﺸﻌﺎﺋﺮﺟﻤﻊ ﺷﻌﯿﺮه وھﻲ اﻟﻌﻼﻣﮫ  ،وﺷﻌﺎﺋﺮ اﷲ اﻷﻋﻼم اﻟﺘ¯ﻲ ﻧﺼ¯ﺒﮭﺎ اﷲ ﺗﻌ¯ﺎﻟﻰ ﻟﻄﺎﻋﺘ¯ﮫ ﻛﻤ¯ﺎ ﻗ¯ﺎل ) ان اﻟﺼ¯ﻔﺎ “
واﻟﻤﺮوة ﻣﻦ ﺷﻌﺎﺋﺮ اﷲ( وﻗﺎل) :و اﻟﺒﺪن ﺟﻌﻠﻨﺎھﺎ ﻟﻜﻢ ﻣﻦ ﺷﻌﺎﺋﺮ اﷲ("
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So in God’s words the "ﺪنc " اﻟﺒis just part of the ﻌﺎﺋﺮc ﺷthat is translated by Ali as
“sacred rites” and by Pickthall as “offerings”.
In the three translations of the following verse it can be noticed that the word “ﻗﻠﻮب
is rendered as equally the same (hearts) since it symbiotically is the signifier of a
number of ‘signifieds’. But it can very well be said that it is not the translation of a
sing lexical item on its own in this verse that may help convey the meaning of the
whole verse. Rather it is the observance of the idiosyncrasies of the genre of the
Quran which is by itself Quranic specific- the content-form combination where we
have the meaning is intricately encapsulated by the form.

ExampleTwo:
ن ﺑِﮭَﺎ أَوْ آذَانٌ َﯾﺴْﻤَﻌُﻮنَ ﺑِﮭَﺎ
َ أَﻓَﻠَﻢْ َﯾﺴِﯿﺮُوا ﻓِﻲ اﻟْﺄَرْضِ ﻓَﺘَﻜُﻮنَ ﻟَﮭُﻢْ ﻗُﻠُﻮبٌ ﯾَﻌْﻘِﻠُﻮ
()ﺳﻮرة اﻟﺤﺞ
{٤٦/٢٢} ِﻓَﺈِﻧﱠﮭَﺎ ﻟَﺎ ﺗَﻌْﻤَﻰ اﻟْﺄَﺑْﺼَﺎرُ وَﻟَﻜِﻦ ﺗَﻌْﻤَﻰ اﻟْﻘُﻠُﻮبُ اﻟﱠﺘِﻲ ﻓِﻲ اﻟﺼﱡﺪُور
46. Do they not travel through the land, so that their hearts (and minds) may thus
learn wisdom and their ears may thus learn to hear? Truly it is not their eyes that are
blind, but their hearts which are in their breasts. (Yusuf Ali translation)
022.046 Have they not travelled in the land, and have they hearts wherewith to feel
and ears wherewith to hear? For indeed it is not the eyes that grow blind, but it is the
hearts, which are within the bosoms, that grow blind. (Pickthall translation)
(46).Have they not traveled in the land so that they should have hearts with which to
understand, or ears with which to hear? For surely it is not the eyes that are blind, but
blind are the hearts which are in the breasts. (Ahl-ul-Bait translation).
Table Two
Source Text

Ali’s Translation

Pickthall’s
Translation
1.  أَﻓَﻠَ ¯ﻢْ َﯾﺴِ¯¯ﯿﺮُوا ﻓِ¯¯ﻲDo they not travel Have they
ِاﻟْﺄَرْض
through the land?
travelled in
land?

Ahl-lul-Bait’s Tr
anslaion
not Have they not
the travelled in the
land?

ٌ  ﻓَﺘَﻜُﻮنَ ﻟَﮭُﻢْ ﻗُﻠُﻮSo their hearts (and And have they So that they should
ب
minds)
hearts wherewith to have hearts with
ﯾَﻌْﻘِﻠُﻮنَ ِﺑﮭَﺎ
feel
which
to
understand
3. َ أَوْ آذَانٌ ﯾَﺴْﻤَﻌُﻮنand their ears may and ears wherewith Or ears with which
ﺑِﮭَﺎ
thus learn to hear? to hear?
to hear
4.  ﻓَﺈِﻧﱠﮭَ¯¯¯ﺎ ﻟَ¯¯¯ﺎ ﺗَﻌْﻤَ¯¯¯ﻰTruly it is not their For indeed it is not For surly it is not
ُاﻟْﺄَﺑْﺼَﺎر
eyes that are blind
the eyes that grow the eyes that are
blind
blind
5.  وَﻟَﻜِ¯¯¯¯¯¯¯ﻦ ﺗَﻌْﻤَ¯¯¯¯¯¯¯ﻰBut their hearts But it is the hearts But blind are the
 اﻟْﻘُﻠُ¯¯ﻮبُ اﻟﱠﺘِ¯¯ﻲ ﻓِ¯¯ﻲwhich are in their which are within hearts which are in
ِاﻟﺼﱡﺪُور
breast
bosoms that grow the breasts
blind
In
segment (1) Ali changed the tense from the present perfect (the action of
travelling has been completed with the result of which is still felt) into the present in
‘Do they not travel’.
In segment (2) Ali changed the verb ‘‘ ﯾﻌﻘﻠ¯ﻮنinto noun ‘mind’ at a time when the
reasoning takes place in the heart itself. This is quite supportive by Lisan Al-Arab
2.
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“ ﺎهc َﻓﻮَﻋ،ﻚc ﻋﻠﯿ، ﻋﻠﯿﮫ اﻟﺴﻼم،ُ ﻣﻌﻨﺎه ﻧَﺰَ َل ﺑﮫ ﺟﺒﺮﯾﻞ: ﻧَﺰَلَ ﺑﮫ اﻟﺮﱡوحُ اﻷَﻣِـﯿﻦُ ﻋﻠﻰ ﻗَﻠْﺒﻚ؛ ﻗﺎل اﻟﺰﺟﺎج:وﻗﻮﻟﮫ ﺗﻌﺎﻟﻰ
ﺎنcﻦ ﻛcﺬِﻛْﺮى ﻟﻤcَﻚ ﻟcﻲ ذﻟc إِن ﻓ:ﺎﻟﻰcﮫ ﺗﻌc ﻗﺎل اﻟﻔﺮاءُ ﻓﻲ ﻗﻮﻟ،ﺐ ﻋﻦ اﻟﻌَﻘْﻞ
ِ ْ وﻗﺪ ﯾﻌﺒﺮ ﺑﺎﻟﻘَﻠ.ً و َﺛﺒَﺖَ ﻓﻼ ﺗَﻨْﺴﺎه أَﺑﺪا،ﻗَ ْﻠﺒُﻚ
،َﻚcﻚَ ﻣﻌcُﺎ ﻋَﻘْﻠc ﻣ:ﻮلcﻚ؛ ﺗﻘcﻚ ﻣﻌcُﺎ ﻗَﻠْﺒc وﻣ،ٌﺐcْﻚَ ﻗَﻠcَﺎ ﻟc ﻣ:َﻮلcﺔ أَن ﺗﻘc وﺟﺎﺋﺰٌ ﻓﻲ اﻟﻌﺮﺑﯿ:ُ ﻗﺎل اﻟﻔﺮاء.ٌﻟﮫ ﻗَﻠْﺐٌ؛ أَي ﻋَﻘْﻞ
٢٠٠٥:١٦٩) " .ٌ ﻟﻤﻦ ﻛﺎن ﻟﮫ ﻗَﻠْﺐٌ أَي ﺗَﻔَﮭﱡﻢٌ وﺗَ َﺪﺑﱡﺮ:وأَﯾﻦ ذَھَﺐَ ﻗَ ْﻠﺒُﻚ؟ أَي أَﯾﻦ ذھﺐ ﻋَﻘْﻠُﻚَ؟ وﻗﺎل ﻏﯿﺮه
“ ﻢcﻚ اﻷﻣcﺎ ﺗﻠcﻲ ﺗﺮﻛﺘﮭcﯿﺪه اﻟﺘcﻮر اﻟﻤﺸcﮫ واﻟﻘﺼcﺎر اﻟﻤﻌﻄﻠcﮫ وﻵﺛcﺣﺚ وﺗﺤﻀﯿﺾ ﻋﻠﻰ اﻷﻋﺘﺒﺎر ﺑﮭﺬه اﻟﻘﺮى اﻟﮭﺎﻟﻜ
ﺮcاﻟﺒﺎﺋﺪه ﺑﺎﻟﺴﯿﺮ ﻓﻲ اﻷرض ﻓﺄن اﻟﺴﯿﺮ ﻓﯿﮭﺎ رﺑﻤﺎ ﺑﻌﺚ اﻷﻧﺴﺎن اﻟﻰ ان ﯾﺘﻔﻜﺮ ﻓﻲ ﻧﻔﺴﮫ ﻓﻲ ﺳﺒﺐ ھﻼﻛﮭﻢ وﯾﺴﺘﺤﻀ
ﻖcﻰ اﻟﺤcﺘﻜﺒﺎرھﻢ ﻋﻠcﮫ واﺳcﻦ اﯾﺎﺗcﮭﻢ ﻋcﺎﷲ واﻋﺮاﺿcﺮﻛﮭﻢ ﺑcﻊ ﻟﺸcﺎ وﻗcاﻟﺤﺠﺞ ﻓﻲ ذﻟﻚ ﻓﯿﺘﺬﻛﺮ ان اﻟﺬي وﻗﻊ ﺑﮭﻢ اﻧﻤ
(٢٠٠٦:٣١٧) ".ﺑﺘﻜﺬﯾﺐ اﻟﺮﺳﻞ ﻓﯿﻜﻮن ﻟﮫ ﻗﻠﺐ ﯾﻌﻘﻞ ﺑﮫ وﯾﺮدﻋﮫ ﻋﻦ اﻟﺸﺮك واﻟﻜﻔﺮ
Thus, the act of
understanding takes place in the hearts as the third version rendered it. Also this
‘understanding’ came as a result of travelling in the land. So the modal verb ‘Should’
is quite necessary since the degree of certainty for the understanding to happen must
be high according to the structure of the text. Pickthall’s choice of ‘feel’ for ﻮنc ﯾﻌﻘﻠis
not accurate either.
In segment (5) the word-order maintained in the third version is where the translator
observed both the content and form since the purpose of word order here is emphasis.
(but blind are the hearts which are in the breasts)
Ahl-lul-Bait’s translation of the following Quranic verse presents another evidence
that the message of such a verse can be translated but not at the expense of accuracy.
And again to accurately convey such a message both the referential and contextual
meaning of the components of a certain verse is of utmost importance. Let’s have a
look at the translations of the following verse:
Example Three:
{٥٣/٢٢} ٍﻮﺑُﮭُﻢْ وَإِنﱠ اﻟﻈﱠ¯ﺎﻟِﻤِﯿﻦَ ﻟَﻔِ¯ﻲ ﺷِ¯ﻘَﺎقٍ ﺑَﻌِﯿ¯ﺪcُﯿَﺔِ ﻗُﻠcِﻟِﯿَﺠْﻌَﻞَ ﻣَﺎ ﯾُﻠْﻘِﻲ اﻟﺸﱠﯿْﻄَﺎنُ ﻓِﺘْﻨَﺔً ﻟﱢﻠﱠﺬِﯾﻦَ ﻓِﻲ ﻗُﻠُﻮ ِﺑﮭِﻢ ﻣﱠﺮَضٌ وَاﻟْﻘَﺎﺳ
() ﺳﻮرة اﻟﺤﺞ
6. 53. That He may make the suggestions thrown in by Satan, but a trial for those
in whose hearts is a disease and who are hardened of heart the (Yusuf Ali
translation)
022.053 That He may make that which the devil proposeth a temptation for those in
whose hearts is a disease, and those whose hearts are hardened (Pickthall translation)
53).So that He may make what the Shaitan casts a trial for those in whose hearts is
disease and those whose hearts are hard. (Ahl-ul-Bait translation)
Table three
Source Text
Ali’s Translation
Pickthall
Ahl-lul-Bait’s
‘sTranslation
Translation
A. ﻟِﯿَﺠْﻌَ ¯ﻞَ ﻣَ¯¯ﺎ ﯾُﻠْﻘِ¯¯ﻲ
That he may That he may make So that he may
ًاﻟﺸﱠﯿْﻄَﺎنُ ﻓِﺘْﻨَﺔ
make
the that which the devil make what the
suggestions
proposeth
a Shaitan casts a trial
thrown in by temptation
Satan
But a trial for For those in whose For those in whose
B. ﻲccccccccِﺬِﯾﻦَ ﻓccccccccﻟﱢﻠﱠ
those in whose hearts is a disease hearts is disease
ٌﻗُﻠُﻮ ِﺑﮭِﻢ ﻣﱠﺮَض
hearts
is
a and those whose and those whose
disease
and hearts are hardened hearts are hard
who
are
hardened
of
heart
What can be noticed in (A) is the lexical variation for the word ( ﺷ¯ﯿﻄﺎنSatan. Devil,
Satan) in the three translations. In English The Devil and Satan are the same (the
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supreme spirit of evil: The Oxford Advanced Learner’s Dictionary of Current
English).
In Lisan-Al- Arab ‘ ‘ اﻟﺸﯿﻄﺎن: “ ﮫcﯿﻄﺎن وﻓﺘﻮﻧcﺮ اﻟﺸcﻦ ﺷcﻚ ﻣcﻮذ ﺑc اﻋ: ﺪﯾﺚcﻲ اﻟﺤc وﻓ.ﯿﻂcﺎط ﯾﺸcﻦ ﺷcﻣ
 اﻟﺼﻮاب واﺷﻄﺎﻧﮫ:  ﻗﯿﻞ، ﺎ وﺷﯿﺎﻃﮫ وﺷﺠﻮﻧﮫcﯿﺪ ﺑﮭc( ﺣﺒﺎﻟﮫ اﻟﺘﻲ ﯾﺼ2005: 176). So in the context of
the religion of Islam ﯿﻄﺎنc اﻟﺸnot any devil or any Satan which is symbolic of evil
spirit. Rather it is Iblees, the-used-to-be angel who disobeyed the command of Allah.
Also at the lexical semantic level is the choice made by Ali for ‘thrown ‘as an
equivalent for ‘ ﻲc ‘ﯾﻠﻘ. He should have chosen ‘cast’ as the translator did in the third
translation. This is because synonymous words like ‘cast’ and ‘throw’ are the same
but not exactly the same. The two synonymous words must not be used
interchangeably at least in such a sensitive text.
It can be assumed that in their efforts to convey the message from the SL into the TL
the translators of the first and second versions seem to have strived to move within
the already restricted room dictated by the form of the Quran structure. Sometimes
they sounded too wordy which affected the degree of accuracy in the process of
transferring meaning especially when they used synonymous words interchangeably
or failed to observe some essential formal aspects like word order for the purpose of
emphasis. This can clearly be seen in Table Two (5) where the emphatic point in the
segment: “ but blind are the hearts which are in the breasts” in the third version was
rendered equally emphatic by observing the word-order. In the first and second
versions the point of emphasis was missed by shifting “blind” at the back.
Compared with translators of the first and second versions the translators of the third
version seem to have produced the most approximate version to the TL. This could
very well be attributed to the fact that this version is the product of not an individual
translator on his own. Rather, it is the product of group work adopted by an institution
(Ahl-lul-Bait) entrusted with a mission peculiar to dealing with the sensitive text of
Quran.
Conclusions:
The question of translating the Quranic text is of utmost importance. This is
because millions of non-Arab people over the world need to understand the Quran.
But the increasing need to a translated version of the Quranic text should not lead to
inaccuracy in transferring meaning. In the meanwhile translating the inimitable text
of Quran which has its own specific genre should be a team work not individual work.
And this team work should be subject to examining and cross-examining at a panel
level which is entrusted with securing all the necessary expertise of highly specialized
scholars in linguistics, sciences of the Arabic Language, history, exegeses in addition
to any other speciality. It is, therefore, necessary to recommend the setting up of an
institution at the Arab countries level or the Islamic World level to be entrusted with
such a virtually impossible work. A unified version of Quran in English and in any
other language may be produced by a prospective institution, which can be liable to
updating or amended if necessary. Such an authentic central body would be in charge
of the job of translating and cross-checking through a network of relationships with
any reliable authority all over the world. And no translation of the Quranic text
anywhere in the world could be authentic unless approved by the central body. This
would put an end to the ad hoc translation work of Quranic text appearing now then
and here and there.
Of course the suggestion of organizing the translational effort of the Quranic
text within an institution does not mean that such an institution is a place where an
identical equivalent can be produced since such an achievement is certainly
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impossible. Rather it is an institution where the most approximate version can be
produced with the highest degree of accuracy and exactness, especially as the number
of articles and papers criticizing some translated versions of Quranic text by
individuals is on the increase.
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·
اﻟﻌﺮﺑﻲ و دار اﺣﯿﺎء اﻟﺘﺮاث اﻟﻌﺮﺑﻲ
 دار ﺻ¯¯ﺎدر: ﺑﯿ¯¯ﺮوت. ﺮبccﺎن اﻟﻌcc( ﻟﺴ٢٠٠٧)  اﺑ¯¯ﻲ اﻟﻔﻀ¯¯ﻞ ﺟﻤ¯¯ﺎل اﻟ¯¯ﺪﯾﻦ،اﺑ¯¯ﻦ ﻣﻨﻈ¯¯ﻮر
·
ﻟﻠﻄﺒﺎﻋﮫ واﻟﻨﺸﺮ
( ﻣ¯ﻦ ﻣﻮﻗ¯ﻊ ﻣﺮﻛ¯ﺰ اﻷﺷ¯ﻌﺎع اﻷﺳ¯ﻼﻣﻲ ﻟﻠﺪراﺳ¯ﺎت واﻟﺒﺤ¯ﻮث٣و٢و١) اﺧﺬ اﻟﻨﺺ اﻟﻘﺮآﻧﻲ ﺑﺎﻟﻠﻐﮫ اﻟﻌﺮﺑﯿﮫ ﻓﻲ اﻻﻣﺜﻠ¯ﮫ
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ﺗﺮﺟﻤﺔ ﻣﻌﺎﻧﻲ اﻟﻘﺮآن اﻟﻜﺮﯾﻢ :اﻟﺘﺤﺪي ﻓﻲ ﺗﺮﺟﻤﺔ اﻻﻋﺠﺎز
م.اﻧﻌﺎم ﻧﺠﻢ ﺟﺎﺑﺮ
ﻗﺴﻢ اﻟﻠﻐﺔ اﻻﻧﻜﻠﯿﺰﯾﺔ -ﻛﻠﯿﺔ اﻟﺘﺮﺑﯿﺔ ﻟﻠﺒﻨﺎت – ﺟﺎﻣﻌﺔ ﺑﻐﺪاد
اﻟﻤﺴﺘﺨﻠﺺ
ان اﻟﺴڠڠﺆال اﻟڠڠﺮﺋﯿﺲ ﻓڠڠﻲ ھڠڠﺬا اﻟﺒﺤڠڠﺚ ھڠڠﻮ :ھڠڠﻞ ﻣڠڠﻦ اﻟﻤﻤﻜڠڠﻦ ﺗﺮﺟﻤڠڠﺔ اﻟڠڠﻨﺺ اﻟﻘﺮآﻧڠڠﻲ ﻣڠڠﻦ ﺣﯿڠڠﺚ اﻟﺸڠڠﻜﻞ
اﻟﻤﻀﻤﻮن؟ اذا ﻛﺎن ھﺬا اﻟﻨﺺ ﻟﮫ ﺧﺼﺎﺋﺼﮫ اﻟﺘﻲ ﻻ ﯾﺸﺮﻛﮫ ﻓﯿﮭﺎ اي ﻧﺺ آﺧﺮ ﻓﻲ اي ﻟﻐﺔ اﺧﺮى اي ﻧﺺ ﻓﺮﯾﺪ
ﻣﻦ ﻧﻮﻋﮫ ،ﻛﯿﻒ ﯾﺘﺴﻨﻰ ﺗﺮﺟﻤﺘﮫ اﻟﻰ اﻟﻠﻐﺔ اﻷﻧﺠﻠﯿﺰﯾﮫ ا اﻟﻰ اﯾﺔ ﻟﻐڠﺔ اﺧڠﺮى ؟ ھڠﺬااﻟﺴڠﺆال اﺛڠﺎر ﻣڠﺎ ﯾڠﺰال ﯾﺜﯿڠﺮ
اﻟﻜﺜﯿﺮ ﻣﻦ اﻟﺠﺪل ﺑﯿﻦ ﻣﻨﻈﺮي اﻟﺘﺮﺟﻤﮫ ﻋﻠﻤڠﺎء اﻟﻠﻐڠﮫ اﻟﻤﺘڠﺮﺟﻤﯿﻦ.ﻏﯿڠﺮ ان اﻟﻤﺨﺘﺼڠﯿﻦ ﺑﺎﻟڠﺪﯾﻦ اﻷﺳڠﻼﻣﻲ ﻋﻠڠﻮم
اﻟﻠﻐﮫ اﻟﻌﺮﺑﯿﮫ ﻛﺎﻟﻨﺤﻮ اﻟﺼﺮف اﻟﺒﻼﻏﮫ اﻟﺒﯿﺎن اﻟﺒﺪﯾﻊ ﯾﺮ ن ان اﺳﺘﺤﺎﻟﺔ ﺗﺮﺟﻤﺔ اﻟﻨﺺ اﻟﻘﺮآﻧﻲ ﻣﻦ ﺣﯿﺚ اﻟﺸﻜﻞ
آن اﻷﻋﺠﺎزي اﻟﺬي ﯾﻌﺠﺰ اي ﻣﺘﺮﺟﻢ ﻣﮭﻤڠﺎ ﻛڠﺎن ﻣﺘﻤﺮﺳڠﺎ ﻣڠﺎھﺮا ان ﯾﻘڠﺪم
اﻟﻤﻀﻤﻮن ﻣﻌﺎ ﺗﻌﻮد اﻟﻲ اﺳﻠﻮب اﻟﻘﺮ
ﻧﺴﺨﮫ ﻣﺘﺮﺟﻤﮫ ﻣﻌﺎدﻟﮫ ﻟﮫ .ھﻨﺎ ﯾﺼﺒﺢ اﯾﺠﺎد اﻟﻤﻌﺎدل ﻟﻠﻨﺺ اﻟﻘﺮآﻧﻲ اﻣﺮا ﯾﺴڠﺘﺤﯿﻞ ﺗﺤﻘﯿﻘڠﮫ ﻻ ﺳڠﯿﻤﺎ اذا ﻋﻠﻤﻨڠﺎ اﻧڠﮫ
ﻟﻢ ﯾﺘﻢ اﻟﺘﻮﺻﻞ ﻟﺤﺪ اﻵن اﻟﻰ ﺗﻌﺮﯾﻒ ﻣﻮﺣﺪ ﻟﻠﻤﺼﻄﻠﺢ "ﻣﻌﺎدل".
ﻟﺬا ﻓﺎن ﻣﺎ ﯾﺴﻌﻰ اﻟﯿﮫ ﻣﺘﺮﺟﻤﻮ اﻟﻨﺺ اﻟﻘﺮآﻧﻲ ھﻮ ﻧﻘﻞ اﻟﻤﻌﻨﻰ .اﻻ ان ھﺬا اﻟﻤﻌﻨڠﻰ ﯾﺒﻘڠﻰ ﻣﺤﻜﻮﻣڠﺎ ﺑﺎﻟﺸڠﻜﻞ
اﻟﺬي ﻟﮫ ﺧﺼﺎﺋﺼﮫ اﻟﺒﻼﻏﯿﮫ اﻟﻤﺘﻔﺮده .ﺑﻌﺒﺎره اﺧﺮى ان اﻟﻌﻼﻗﮫ ﺑﯿﻦ اﻟﺸﻜﻞ اﻟﻤﻀﻤﻮن ﻓﻲ اﻟڠﻨﺺ
اﻟﺬي ﯾﺤﺘﻮﯾﮫ
اﻟﻘﺮآﻧﻲ ھﻲ ﻋﻼﻗڠﮫ ﻣﺘﻼزﻣڠﮫ ﻻ ﯾﻤﻜڠﻦ ﻓﺼڠﻞ ﺑﻌﻀڠﮭﻤﺎ ﻋڠﻦ اﻟڠﺒﻌﺾ اﻻﺧڠﺮ ﺑﺸڠﻜﻞ اﺿڠﺢ ﻣﺘﻤﯿڠﺰ ﻣﻤڠﺎ ﯾﺠﻌڠﻞ ﻧﻘڠﻞ
اﻟﻤﻌﻨﻰ ﻋﻤﻠﯿﺔ ﻏﯿﺮ ﺳﮭﻠﮫ ﻋﻠﻰ اﻷﻃﻼق.ﻏﯿﺮ ان ھﺬه اﻟﺼڠﻌﻮﺑﮫ اﺳڠﺘﺤﺎﻟﺔ اﯾﺠڠﺎد ﻣﻌڠﺎدل ﻟﻠڠﻨﺺ اﻟﻘﺮآﻧڠﻲ ﻣڠﻦ ﺣﯿڠﺚ
اﻟﺸڠڠﻜﻞ اﻟﻤﻀڠڠﻤﻮن ﻟڠڠﻢ ﯾڠڠﺆدﱢ اﻟڠڠﻰ اﻟﺘﻘڠڠﺎﻋﺲ ﻋڠڠﻦ ﺑڠڠﺬل اﻟﻤﺰﯾڠڠﺪ ﻣڠڠﻦ اﻟﺠﮭڠڠﺪ ﺑﻐﯿڠڠﺔ اﻧﺠڠڠﺎز اﻓﻀڠڠﻞ ﺗﺮﺟﻤڠڠﺔ ﻟﻤﻌڠڠﺎﻧﻲ اﻟڠڠﻨﺺ
اﻟﻘﺮآﻧﻲ .ھﺬا ﻣﺎ اﺷﺎرت اﻟﯿﮫ اﻟﺒﺎﺣﺜﮫ ﻛﺎﺛﺮﯾﻦ ﻣﻮﯾﺮ ﻓڠﻲ ﺑﺤﺜﮭڠﺎ ﻋڠﻦ ﺗﺮﺟﻤڠﺔ اﻟﻨﺼڠﻮص اﻟﺪﯾﻨﯿڠﮫ " ھڠﺬا ھڠﻮ اﻟﺘﻨڠﺎﻗﺾ
اﻟﻜﺒﯿﺮ ﺣﻮل اﻟﻨﺺ اﻟﺪﯾﻨﻲ اﻟﺬي ﻻﯾﻤﻜﻦ ﺗﺮﺟﻤﺘﮫ ﻣﺜﻞ اﻟﻨﺺ اﻟﻘﺮآﻧﻲ -ان ﻣﺎ ﯾﺘﻌﺬر ﺗﺮﺟﻤﺘﮫ ھﻮ ﻓڠﻲ اﻟﻮاﻗڠﻊ ﻏﺎﻟﺒڠﺎ ﻣڠﺎ
ﯾﺘﺮﺟﻢ ﺑﺸﻜﻞ اﺳﻊ" .ﻗﺪ دﻋﻤﺖ اﺳﺘﻨﺘﺎﺟﮭﺎ ھﺬا ﺑﺄرﻗﺎم ﻣﺼﺪرھﺎ اﻟﺒﺒﻠﻮﻏﺮاﻓﯿﺎ اﻟﻌﺎﻟﻤﯿڠﮫ ﻟﻤﻌڠﺎﻧﻲ اﻟﻘڠﺮآن اﻟﻜڠﺮﯾﻢ ﻟﻌڠﺎم
 ١٩٨٦ﻋﻨﺪﻣﺎ ﻛﺘﺒﺖ ان ﻋﺪد ﺗﺮﺟﻤﺎت ﻣﻌﺎﻧﻲ اﻟﻘﺮآن اﻟﻜﺮﯾﻢ اﻟﻤﻨﺸﻮره اﻟﻰ ﻋﺎم  ١٩٨٦ھﻲ  ٢٦٦٨ﺑﺴﺒﻌﯿﻦ ﻟﻐڠﺔ
ﻣﺨﺘﻠﻔﮫ ﻣﻨﮭﺎ ﺛﻼث ﻣﺎﺋﺔ ﺗﺮﺟﻤﺔ ﺑﺎﻟﻠﻐﮫ اﻷردﯾﮫ ﻓﻘﻂ.( ٣٦ :٢٠٠٩) .
ﻣﻦ اﺟﻞ اﻋﻄﺎء ﻓﻜﺮه ﻋﻦ ﻣﺪى ﺻﻌﻮﺑﺔ ﺗﺮﺟﻤﺔ ﻣﻌﺎﻧﻲ اﻟﻘﺮآن اﻟﻜﺮﯾﻢ اھﻤﯿﺔ اﻟﺪﻗﮫ ﻓﻲ ﻧﻘﻞ اﻟﻤﻌﻨﻰ د ن
اﺿڠﺎﻓﺔ ا ﻧﻘﺼڠڠﺎن ﻋﻤڠڠﺪت اﻟڠﻰ اﺧﺘﯿڠڠﺎر ﻧﺼڠڠﻮص ﻣﻌﯿﻨڠﮫ ﻣڠڠﻦ اﻟﻘڠڠﺮآن اﻟﻜڠﺮﯾﻢ ﺗﻘﺎﺑڠڠﻞ ﻛڠڠﻞ ﻧڠﺺ ﻣﻨﮭڠڠﺎ ﺛڠڠﻼث ﺗﺮﺟﻤڠڠﺎت
اﺧﺘﺮﺗﮭﺎ اﻧﺎ اﯾﻀﺎ ﻣﻦ اﺟﻞ اﻟﻮﻗﻮف ﻋﻠﻰ ﻣﺪى ﻧﺠﺎح ﻛﻞ ﻣﺘﺮﺟﻢ ﻣﻦ اﻟﺘﺮﺟﻤﺎت اﻟﺜﻼث ﻓﻲ ﺗﺤﻘﺒﻖ اﻛﺒﺮ درﺟﮫ ﻣڠﻦ
اﻟﺘﻘڠڠﺎرب ﻓڠڠﻲ اﻟﻤﻌﻨڠڠﻰ ﺑڠڠﯿﻦ اﻟڠڠﻨﺺ اﻟﻘﺮآﻧڠڠﻲ ﺗﺮﺟﻤﺘڠڠﮫ ﺑﺎﻟﻠﻐڠڠﮫ اﻷﻧﺠﻠﯿﺰﯾڠڠﮫ .ﺗڠڠﺎﺗﻲ ھڠڠﺬه اﻟﻤﻘﺎرﻧڠڠﮫ اﻧﺴڠڠﺠﺎﻣﺎ ﻣڠڠﻊ ﻧﻈﺮﯾڠڠﺔ
ﺟﺎ ﺑﮭﺎ اﻟﺪﻛﺘﻮر ﺣﺴﯿﻦ ﻋﺒﺪ اﷲ رؤ ف ).(١٠ :٢٠٠١
اﻟﺘﻘﺎرب اﻟﺘﻲ ء
اھﻢ ﻣﺎ ﺧﻠﺺ اﻟﯿﮫ اﻟﺒﺤﺚ ھﻮ ﺿﺮ رة اﻧﺸﺎء ﻣﻮﺳﺴﮫ ﻋﻠڠﻰ ﻣﺴڠﺘﻮى اﻟﻌڠﺎﻟﻢ اﻟﻌﺮﺑڠﻲ ا اﻟﻌڠﺎﻟﻢ اﻷﺳڠﻼﻣﻲ
ﯾﻨﺒﻐڠﻲ ان ﻻ ﯾﺴڠﻤﺢ ﻻﯾڠﺔ ﺗﺮﺟﻤڠﮫ
ﺗﻨﺎط ﺑﮭﺎ ﻣﮭﻤﺔ ﺗﺮﺟﻤﺔ ﻣﻌﺎﻧﻲ اﻟﻘﺮآن اﻟﻜﺮﯾﻢ ﻧﺸﺮ ﻣﺎ ﯾﺼﺪر ﻋﻨﮭﺎ ﻣﻦ ﺗﺮﺟﻤﺎت
ﺗﺼﺪر ﻓﻲ اي ﻣﻜﺎن ﻓﻲ اﻟﻌﺎﻟﻢﺑﺎﻟﻨﺸﺮ ﻣﺎﻟﻢ ﺗﺼﺎدق ﻋﻠﯿﮭﺎ ھﺬه اﻟﻤﺆﺳﺴﮫ ذﻟﻚ ﻟﻠﺤڠﺪ ﻣڠﻦ اﻟﻘﺼڠﻮر اﻟڠﺬي ﺗﺘﺴڠﻢ ﺑڠﮫ
ﺗﺮﺟﻤﺎت ﺻﺪرت ﻣﺎ ﺗﺰال ﺗﺼﺪر.
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