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The translation of cultural items from the Qur’ān and Islam can be 

challenging. This study investigated the strategies used by male and 

female translators to translate Qur’ānic cultural items, as well as the 

consistency of these strategies. The researchers first identified 

Qur’ānic cultural items from the preface to Ali Quli Qara'i's English 

translation of the Qur’ān. They then searched the Qur’ān for these 

items and extracted the verses that contained them. The researchers 

found that the most common strategy used to translate Qur’ānic 

cultural items was to replace them with a more general word. The 

second most common strategy was to paraphrase the item using a 

related word. None of the translators used the strategies of cultural 

substitution or illustration. The researchers also found that the three 

translators used similar strategies that were similar to other. Ali Quli 

Qara'i was the most consistent translator, using a single strategy in 

82% of the cases. Tahereh Saffarzadeh was the second most 

consistent translator, using a single strategy in 80% of the cases. 

Muhammad Ahmed and Samira Ahmed were the least consistent 

translators, using a single strategy in 62% of the cases. The findings 

of this study suggest that there are a limited number of effective 

strategies for translating Qur’ānic cultural items. Translators are 

advised to be aware of these strategies and could use them 

consistently in order to produce accurate and faithful translations. 
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1. Introduction 

The importance of translation has long been overlooked by literary theorists, who have 

often marginalized the activity of translation studies as lowly and derivative. However, the 

emergence of translation studies as a new academic discipline in the 1980s and 1990s helped 

to challenge this view, as scholars began to explore the central themes of translation in 

relation to postcolonial studies, comparative literature, and world literature. In recent 

decades, the focus of translation studies has shifted significantly, as scholars have 

increasingly turned their attention to the political, cultural, and social implications of 

translation. 

According to Baker (1998), translation studies is the academic field concerned with the 

study of translation, which includes literary and non-literary translation, different forms of 

oral interpretation, as well as dubbing and subtitling. It has developed rapidly in recent 

decades to include diverse topics, such as hybridity, post-colonialism, and globalization. 

Many eminent researchers from other domains are actively fostering its development by 

publishing works that address various facets of this complex topic. 

For Karamanian (2003) the relationship between translation and culture is that the process 

of translation encompasses the transposition of thoughts initially expressed in one language 

by a specific social group into the appropriate expression of another social group. This 

intricate process involves cultural de-coding, followed by re-coding and ultimately en-

coding the intended message. She calls for a special consideration of cultural aspects of a 

text to be translated, rather than just taking into account the words written in that text. She 

concludes that the transcoding process should not only focus on linguistic transfer but also 

consider cultural transposition. 

Most studies in this field have examined the techniques used by different translators of 

the Holy Qur’ān to render Qur’ānic cultural items (Valipoor, Heidari Tabrizi, & Chalak, 

2019; Anari & Sanjarani, 2016, as cited in Almahasee et al., 2022). Anari and Sanjarani 

(2016, as cited in Almahasee et al., 2022) used Baker’s model to investigate the translation 

of cultural-specific items (CSIs) in the Holy Qur’ān. They found that superordinate 

translation was the most common approach, while paraphrasing was the least used 

technique. Valipoor, Heidari Tabrizi, and Chalak (2019, as cited in Almahasee et al., 2022) 

examined the techniques used by Irving (1991) to translate cultural and social references in 

the second chapter of the Holy Qur’ān (i.e., Al-Baqarah). Their findings suggest that Irving 

used both domestication and foreignization strategies in the translation of Qur’ānic cultural 

and social references, with a notable preference for domestication, which was observed in 

nearly 80% of instances. 

A review of the research in the field of the Qur’ān translation reveals that there has been 

little focus on the consistency with which translators adopt strategies for translating Qur’ānic 

cultural items from Arabic to English. This study therefore aims to determine the strategies 

used by male and female translators to translate Qur’ānic cultural items, and to examine the 

consistency with which translators use similar strategies in translating the same Qur’ānic 

cultural items based on Baker’s (1992) model. 
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2. Literature Review 

2.1. Culture 

The field of translation studies has expanded beyond linguistic boundaries to include the 

cultures of both the source and target languages. The term "culture" can be used to refer to 

a society's entire way of life, including its values, traditions, customs, educational 

institutions, familial and social structures, political and governmental hierarchy, and use of 

cutting-edge technology (Lado, 1968; Geertz, 1968). Alfred Louis Kroeber and Clyde 

Kluckhohn (cited in Salehi, 2012) define culture as “the distinctive achievement of human 

groups, including their embodiment in artifacts; the essential core of culture consists of 

traditional (i.e., historically derived and selected) ideas and especially their attached values” 

(p. 181). Cultural systems can be seen as both the products of human activity and the 

determinants of future action. Larson (1984) defines culture as “a shared system of norms, 

assumptions, and practices that shape the individual and their community” (p. 14). Katan 

(1999) provides a common ground paradigm for defining culture in both written and spoken 

translation. She defines culture as “the sum of the values, beliefs, and assumptions that are 

shared by members of a particular community” (p. 2). 

The field of translation studies has expanded beyond linguistic boundaries to include the 

cultures of both the source and target languages. The term “culture” can refer to the whole 

way of life of a society, encompassing its values, traditions, customs, educational 

institutions, family and social structures, political and governmental hierarchy, and use of 

advanced technology (Lado, 1968; Geertz, 1968). According to Alfred Louis Kroeber and 

Clyde Kluckhohn (cited in Salehi, 2012), culture is the distinctive achievement of human 

groups, including their embodiment in artifacts. The essential core of culture consists of 

conventional (i.e., historically derived and selected) ideas and especially their attached 

values. Culture comprises patterns, explicit and implicit, of and for behavior learned and 

transmitted through symbols (Kroeber & Kluckhohn, 1952). Cultural systems can be 

viewed, on one hand, as the products of action and, on the other hand, as the determinants 

of future action. Larson (1984) defines culture as a shared set of norms, assumptions, and 

practices that shape an individual and their community. Katan (1999) provides a common 

world view for describing culture in both written and oral translation. 

According to Even-Zohar (2000), the concept of culture has two different aspects. He 

introduces two main notions in his key paper, “Culture Repertoire and the Wealth of 

Collective Entities”, which he claims are widely used in the common and official discourse 

and in academic tradition. These notions are culture as products and culture as tools. He 

views culture as a reservoir of resources that confer social status and prestige when 

possessed. He also defines culture as a tool as a set of operational tools for the organization 

of life, both at the communal and individual levels. Moreover, he distinguishes between two 

types of culture as a tool, one of which he calls a passive tool, or the processes by which 

humans evaluate, interpret, and make sense of reality. This perspective is informed by the 

hermeneutic tradition, which sees the world as a collection of signs that need to be decoded 

to understand reality. The other type is active tools, also known as procedures, which enable 

individuals and groups to cope with and create almost any kind of situation. 

Language is a shared system of sounds and symbols by which people communicate. In 

modern societies, it is not uncommon to find a mixture of cultural traditions and linguistic 

varieties. Every culture has its own unique way of living, and every language is the suitable 

way to express that way of life. Language, in its broadest sense, stands as a metaphor for a 
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culture and its history. The Sapir-Whorf hypothesis is a prime example of the relationship 

between language and culture; it argues that language serves as a window into the social 

world. This theory suggests that language is a tool for both defining and describing 

experience. Newmark (1988), however, does not consider language to be a cultural feature 

or component, but he does acknowledge that languages contain a wide range of cultural 

deposits. 

The two phenomena of language and culture are interrelated and mutually influential. 

Karamanian (2003), in an article titled “Translation and Culture”, highlights the importance 

of this connection. She defines culture as the three most significant aspects of human 

activity: the personal, in which we think and act as individuals; the collective, in which we 

operate within a social framework; and the expressive, in which society acts through its 

members. Without language, no other social institution can function, making it one of the 

three pillars on which civilization rests. 

Translation is not only a linguistic activity, but also a cultural one. As Miremadi (1993) 

puts it, translation is a two-way process that involves incorporating elements of foreign 

cultures into one’s own. In other words, there is a process of exchange and interaction. The 

translator may convey high ideals or offer advancements and improvements to one culture 

through this process (Miremadi, 1993). Therefore, a translator has to be familiar with both 

the culture of the original text and the culture of the intended audience. As Ivir (1975) states, 

it is essential that the translator be competent in the target domain. He has to be 

knowledgeable about both the culture from which the message originated and the culture 

into which it is being transferred. According to Dostert (1955), translation is the transfer of 

meaning from one patterned set of symbols occurring in a certain culture into another set of 

patterned symbols from a different culture. Some have argued that translation is itself a 

cultural encounter, as it combines elements from two or more cultures. Toury (1978) defines 

translation as a form of action that invariably involves at least two languages and two 

cultural traditions. Therefore, this concept is crucial when considering the implications of 

translation. 

Thriveni (2002), in her paper on “cultural aspects in translation”, emphasizes the 

importance of being well-versed in both cultures to achieve an accurate translation. She 

argues that translators must be fluent in two cultures in order to meet the demands of their 

profession, which are to capture the local flavor while still being accessible to readers 

outside of the target culture and language. One of the main objectives of literary translation 

is to assimilate the target-language reader into the sensitivities of the culture of the source-

language text. Translation involves a process of cultural decoding, recoding, and encoding 

(Akbari, 2013). As civilizations are increasingly brought into closer contact with each other, 

we have to consider the cultural aspect of the text in translation. The aim of translation is to 

enrich the target language linguistically and culturally, and culture should be regarded as an 

integral part of the process. Every language has its own culture, so it is unlikely that one 

language can be replaced by another without also transferring some aspects of the source 

culture. A translator, on the other hand, serves as a bridge between the source culture and the 

target culture. As such, he formalizes the multicultural translation process. He views culture 

as a system of social stratification, with subgroups sharing commonalities in their beliefs, 

values, and methods of problem solving. Every aspect of culture depends on the same mental 

environment, and that environment is shaped by the system (Akbari, 2013). 
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2.2. Translatability or Untranslatability of the Holy Qur’ān 

The Glorious Qur’ān is the holy book of Islam, containing the exact words of God as 

revealed to Muhammad, son of Abdullah (an Arab and a descendant of Abraham), over the 

course of 23 years between 610 and 632 C.E. It is widely agreed that the Holy Qur’ān is the 

most authoritative of the three texts upon which the practice of Islam is based. 

 There are 114 suras (chapters) in the Noble Qur’ān, and each sura contains verses. Except 

for the brief sura Al-Fatiha, which is usually placed first in printed copies of the Glorious 

Qur’ān, the suras of the Glorious Qur’ān are named and arranged by length rather than 

chronology. So, with this one exception, the longer suras come first and the shorter ones last. 

The shortest sura is Al-Kauthar, which means “abundance” in Arabic; the longest is Al-

Baqara, which means “cow” in Arabic. Muhammad (PBUH) received the Holy Qur’ān in 

two different cities: Mecca and Medina. The earlier ones are known as Makkan suras, while 

the later ones are known as Madinan suras (Qur’ān, English and Arabic, 1988). Since the 

revelation of the Holy Book, the translatability and untranslatability of the Glorious Qur’ān 

have been contentious issues. Religious scholars and translation experts have vigorously 

debated whether the Noble Qur’ān should be read in its original language or in translation. 

Abdul-Raof (2001) believes that the translation of the Noble Qur’ān is a major positive 

contribution to humanity and a magnificent promotion of cross-cultural understanding. 

Although the task is highly delicate and extremely difficult to undertake, it should be done. 

The Qur’ān is hard to translate, especially for native Arab speakers, because Arabic, like 

other languages, has multiple meanings for a single word, making translation challenging 

(Ruthven, 2006). Classical and contemporary Arabic use words differently, complicating 

this aspect; thus, even Qur’ānic verses that seem understandable to native Arab speakers 

accustomed to the current lexicon and usage may not reflect the original meaning. The 

original meaning of a Qur’ānic text would also depend on the historical circumstances 

surrounding the life of the prophet Muhammad and the early society from which it emerged. 

Investigating this context often requires a comprehensive knowledge of Hadith and Sirah, 

both of which are enormous and intricate writings. This adds a new element of uncertainty 

that cannot be addressed by any language translation standard. The result of the translation 

of the Qur’ān should be regarded as an interpretation of the meaning of the Holy Qur’ān 

(Abdul-Raof, 2001). Consequently, only the Arabic Qur’ān is the Qur’ān, while translations 

are only interpretations. Some scholars argue that since the Noble Qur’ān is unique in both 

form and content and because the miraculous nature of the Holy Qur’ān is manifested by 

the perfection of its Arabic language, it cannot be fully translated into any other language. 

Manafi Anari (2001) argues that the Holy Qur’ān is a linguistically magnificent and 

eloquent text, exhibiting unique and remarkable traits that even the most notable rhetoricians 

of the time could not challenge. From both linguistic and theological perspectives, Anari 

(2003) claims that the Qur’ān is untranslatable. Linguistically, it contains rhetorical devices 

and poetic imagery that pose significant challenges for translation. Theologically, the Qur’ān 

is considered to be the word of Allah, and its divine presence is inevitably lost in translation. 

M. Pickthall, the first Muslim translator of the Qur’ān into English, acknowledges the 

challenges of translating the text and states that his translation is not the Blessed Qur’ān but 

rather an attempt to convey its content and appeal (Pickthall, 1996). He emphasizes that his 

work can never replace the Arabic Qur’ān and that he has no intention of doing so.  

It is important to differentiate between the difficulties of translatability and translation 

legitimacy. Historically, translations of the Holy Qur’ān have been deemed invalid, and there 

is still a strong school of thought that claims that the Qur’ān cannot be translated, and that 
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current translations are not valid (Baker, 1992). The debate surrounding the legitimacy of 

Qur’ān translation is complex and multifaceted, with differing opinions and arguments. 

2.3. Special Cultural Items of the Qur’ān and Their Translation 

Culturally specific elements pose translation challenges as they lack equivalents or 

distinct placements in the cultural system of the target reader, affecting their functions and 

meanings in the source text (Moradi & Sadeghi, 2014). Hatim and Mason (1990) note that 

translators are increasingly seen as cultural mediators rather than just linguistic brokers. 

Translators typically focus on either the source language or the target language. Culture-

specific items (CSIs), according to Newmark (1988), are difficult to translate as they are 

inherently and uniquely tied to the culture in question and are connected to the context of a 

cultural tradition. When religious terminology is of target language concern, the language of 

other global faiths tends to be used, with the most common phrases becoming naturalized. 

Baker suggests that non-equivalence at the word level may transfer into cultural 

equivalence in situations where there is a culturally distinct notion, a target language missing 

a superior, or a target language without a specific thing. Non-equivalence implies a 

difference between the two languages, resulting in the appearance of culturally specific 

items. This gap presents a significant challenge for translators and may render culturally 

specific items untranslatable. Therefore, translators must conduct a comprehensive 

examination of culturally specific items and possess language and cultural competence 

(Baker, 2011). 

Historically, translating culturally unique elements has presented difficulties for 

translators as a possible source of inequivalence and untranslatability. Translation 

researchers recommend several approaches for dealing with culturally specific materials. 

Improper use of the translation method may result in a failure to convey the meaning of the 

source text to the readers of the target text (Abdi, 2019). 

The religion practiced by members of a particular culture is one of the aspects that 

comprise that culture. Certainly, each religion contains unique beliefs and ideas that may not 

exist in other religions, and these ideas are articulated using certain linguistic elements in 

each language. The Noble Qur’ān introduced Islam to humanity, and as a result, the Holy 

Qur’ān contains several passages that represent unique Islamic principles that are exclusive 

to the faith of Islam. Throughout this research, these artifacts that are unique to the setting 

and culture of the Qur’ān are referred to as Qur’ān-specific cultural items (QSCIs). The Holy 

Qur’ān is filled with such phrases, each symbolizing a unique Islamic notion that does not 

exist in any language other than Arabic. These elements play a crucial part in transmitting 

the message of the Noble Qur’ān and are very complex. 

The transfer of culturally unique elements from one language to another has long been a 

topic of contention among translation researchers. Translators have used numerous ways to 

manipulate these objects, but none have achieved the ultimate goal of producing a functional 

and semantically equivalent destination text. Several experts on the subject have 

recommended various ways of addressing these objects, although these tactics were only 

partly effective in resolving the issue. They have been of tremendous assistance to translators 

experiencing similar obstacles in their careers. 

Aixelá (2009) divides culturally specific items (CSIs) into two primary groups: 

conservation and substitution, in an attempt to characterize all possible methods for 
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translating culturally specific language (CSLs). In his view, these two classes may be 

separated from one another by their respective conservatism and substitutivism, or the 

degree to which the original reference(s) are maintained or replaced with ones that are more 

conveniently located at the receiving pole. Along with Aixelá, linguists and scholars like 

Newmark, Pederson, and Baker provide a variety of methods that may be used to make the 

translation of culturally nuanced instances easier. Finally, considering the theoretical 

framework used in this research, we will limit ourselves to explaining Baker’s method. 

Baker (1992) recommends the following eight strategies for translating culturally specific 

items (CSIs): 

1. One of the strategies for translating terms that do not have a direct equivalent in the 

target language is to use a more general word or a superordinate term. This strategy involves 

replacing the source language term, with a word that belongs to a higher level of abstraction 

or a broader category. This method can be applied across different languages, as the semantic 

fields of words are not dependent on specific languages. 

2. Another strategy for translating words that have a negative or too direct meaning in 

the target language is to use a more neutral or less expressive word. The translator may 

choose this strategy to provide a more objective or acceptable translation for the audience, 

or to avoid conveying the wrong expressive meaning, the author’s feelings, or both. When 

this strategy is used, the translated word loses some of its expressive value. However, 

sometimes it is possible to preserve the expressive meaning by adding a modifier, as Baker 

(1992) suggests. This strategy is often used when translating political texts from one 

language to another. 

3. Translation by cultural substitution: Professional translators use this method to 

convey the same message to their target audience by translating culturally specific items 

from the source language with expressions that have different meanings in the target culture 

but nonetheless have the same effect. Baker (2011) states that this method entails substituting 

a target-language item that does not have the same propositional meaning but is likely to 

have a comparable impression on the target reader for the culture-specific item or phrase. 

4. Translation using a loan word or loan word plus explanation: This strategy is useful 

when the target term appears several times in the source text, and there is no direct equivalent 

in the target language. The term is copied word-for-word from the source text to the 

translated text, but the first time it appears in the translated text, it is followed by an 

explanation. This way, the readers will understand the term whenever it appears in the 

translated text. The loan word is enclosed in quotation marks in the translated text. 

Sometimes a loan word is used in a translation not because it has an exact counterpart in the 

target language, but because it sounds more modern, clever, and sophisticated in that 

language (Baker, 1992). 

5. Translation by paraphrase using a related word: Paraphrasing is a kind of explanatory 

translation. Baker (2011) argues that paraphrasing has one advantage and two disadvantages. 

The benefit of paraphrasing is that it faithfully conveys the original meaning of the source 

text’s vocabulary. The first drawback is that paraphrasing cannot communicate affective, 

emotional, or any type of associational meaning since it is not a single word. The second 

drawback is that paraphrasing sometimes involves rewriting many phrases rather than just 

one. This can be difficult and time-consuming. 
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6. Translation by paraphrase using unrelated words: Translation by paraphrase using 

unrelated words is the second type of paraphrase used in translation. This method is used 

when the term being translated is obscure, non-existent, or otherwise inexpressible in the 

target language. At this point, the translator may provide an explanation for the word’s use 

or replace the word with an unrelated superordinate (Naghdi & Eslamieh, 2022). 

7. Translation by omission: Translation by omission occurs when a piece of information 

that is in the source text (ST) is left out of the target text (TT). There are a number of reasons 

for omission; however, these three are the most common. First, the omission has no bearing 

on the intended meaning of the text. Second, it’s best to avoid using any language that may 

be deemed objectionable by the intended readers. Third, we avoid using slang or other terms 

that might be offensive to our readers. Baker (2011) emphasizes that omission should be the 

last resort. 

8. Translation by illustration: For the sake of clarity and brevity in the translated text, 

it is sometimes necessary to use an example to represent a physical reality for which no 

signifier exists in the target language. Because of its infrequent use, Baker (2011) lists it as 

the last technique for translating non-equivalent words at the word level. 

3. Methodology 

The present study addresses the translation of culture-specific items in the Qur’ān. The 

use of a parallel corpus in this study makes it an ideal space for descriptive research. A 

parallel corpus refers to a collection of texts that have been translated into multiple languages 

(Sinclair, 1995). Despite the availability of translations of Qur’ān-specific cultural elements 

by female translators, a few researchers have examined them, preferring translations 

provided by male translators. Furthermore, there is a lack of comparison between the 

strategies employed by male and female translators when translating these culture-specific 

terms. Consequently, the objectives of this study are twofold: first, to identify the strategies 

used by male and female translators to convey specific cultural items in the Holy Qur’ān 

and second, to explore how translators consistently use similar strategies in translating the 

same culture-specific items, based on Baker’s (1992) model. To achieve these objectives, 

we analyzed two distinct translations by male and female translators, Tahereh Saffarzadeh 

and Ali Quli Qara’i, as well as a collaborative translation by a father and daughter, 

Muhammad Ahmed and Samira Ahmed. 

Utilizing the notion of special cultural artifacts, culturally distinctive items encompass 

ideas that are exclusive to a specific culture. The Qur’ān contains a vast array of cultural 

items, and to narrow down the focus of this research, 50 cultural examples (Table 1) were 

selected, and every Qur’ānic verse containing these items was meticulously analyzed. In 

total, 494 verses were evaluated for each translator, resulting in a total of 1482 reviewed 

verses across all translators. 

Table 1. Special cultural artifacts in the Qur’ān 

No. Special Cultural Items No. Special Cultural Items 

َّقُوا 1  نذََرْتُ  26 وَ اِت

 توَْبةَ   27 بِكُفْرِهِْ  2

3  
إ
يماٰنِ بِِلْ  يتََوَكَّّ  28 
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كُوا 4  مُؤْمِنِيَ  29 أَشَْْ

 كٰٰفِرُونَ  30 اَلحَْق   5

بِوَا 31 بِِلبْٰاطِلِ  6  اَلر 

افا   32 بِِلمَْعْرُوفِ  7 سْْٰ
إ
 ا

ه رِيِنَ  33 اَلمُْنْكرَِ  8  اَلمُْطَّ

 بِِلقِْسْطِ 34 فِتْنةَ   9

 وَلِ   35 اَلغَْيْب 10

 نصَِير 36 نوُحِيهِ  11

مْتُْ ظَلَ  12  مَسْجِدا   37 

 لكَٰٰذِبوُنَ  38 يذُْكرََ  13

بِْ  39 فضَْلُ  14  بِِلصَّ

 يظَُنُّونَ  40 لِيُفْسِدُوا 15

 فِدْيةَ   41 صَدَقةَ   16

 اَلمَْحِيضِ  42 ح   17

 شَهيِدا   43 صَوْما   18

لٰاة 19  اَلفَْحْشٰاء 44 اَلصَّ

كٰٰةَ  20  قِصٰاص   45 اَلزَّ

مْ  21  عٰاهَدَ  46 طُغْيٰانِِِ

 نِكٰٰحا   47 ينُْفِقُونَ  22

 شَعٰائرِ 48 مُخْلِصِيَ  23

 مَكْرُوها   49 حَلٰال   24

 قِبْلَ  50 حَرٰام   25

The study gathered data using the “Jami' al-Tafasir” software, which contains all the 

surahs of the Holy Qur’ān along with their translations in various languages worldwide. The 

collected information for each translator was organized separately, and the translation 

strategy for each culture-specific item was determined based on Baker’s (1992) method. 

Baker’s model categorizes translation strategies into eight groups: translation by a more 

general word (superordinate), translation by a more neutral or less expressive word, 

translation by cultural substitution, translation using a loan word or loan word plus 

explanation, paraphrasing using a related word, paraphrasing using unrelated words, 

omission, and illustration. For each translator, the number and percentage of different 

strategies used in translating specific cultural items were calculated and presented in separate 

tables. To achieve the second part of the research goal, a separate table was created for each 

translator, which included specific cultural items from the Qur’ān, the exact number of 

verses containing each item, and the number of different translation strategies used. This 

allowed for an examination of whether the translators consistently utilized similar strategies 

when translating the same culture-specific items from the Qur’ān. In the subsequent 

analysis, particular attention was given to examples of the translation of culture-specific 
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items in the Qur’ānic verses. This should be note that culturally specific items are underlined 

in the verses and their translations. 

Surat Al-Baqarah (2:194) 

هرِْ اَلحَْرٰامِ وَ اَلحُْرُمٰاتُ قِصٰاص  فمََنِ اِعْتَدىٰ علَيَْكُُْ فاَعْتَدُوا علَيَْهِ بِمِ  هرُْ اَلحَْرٰامُ بِِلشَّ َّقُواثلِْ مَا اِعْتَدىٰ علَيَْكُُْ اَلشَّ َ وَ  وَ اِت اَللّ ٰ

َ مَعَ اَلمُْتَّ   قِيَ اِعْلمَُوا أَنَّ اَللّ ٰ

Tahereh Saffarzadeh: “The Sacred Month for the Sacred Month, and for the prohibited 

things, there is a law of retaliation: Then, Whoever commits aggression against You, react 

you likewise against him [Retaliate in the same manner], and Fear from the disobedience of 

Allah's Commands, and know that Allah is The Supporter of the pious” 

The strategy: translation by a more general word (superordinate) 

Ali Quli Qara'i: “A sacred month for a sacred month, and all sanctities require retribution. 

So should anyone aggress against you, assail him in the manner he assailed you, and be wary 

of Allah, and know that Allah is with the God wary.” 

The strategy: translation by a more general word (superordinate) 

Muhammad Ahmed and Samira Ahmed: “The month, the forbidden/respected/sacred, 

with the month, the forbidden/ respected/ sacred, and the God's ordered prohibitions (are) 

equal revenge, so who transgressed/ violated on you, so transgress/violate (revenge) on him 

with similar/equal (to) what he transgressed on you, and fear and obey God and know that 

God (is) with the fearing and obeying.” 

The strategy: translation by a more general word (superordinate) 

Surat Al-A’raf (7:156) 

ليَْكَ قٰالَ عذَٰابِِ أُصِيبُ بِهِ مَنْ 
إ
نّ ٰ هُدْنّٰ ا

إ
نةَ  وَ فِِ اَلْآخِرَةِ ا نيْٰا حَس َ ء   وَ اُكْتُبْ لنَٰا فِِ هٰذِهِ اَلدُّ أشَٰاءُ وَ رَحَْْتِِ وَسِعَتْ كَُّّ شََْ

ينَ يتََّقُونَ وَ يؤُْتوُنَ  ِ كٰٰةَ  فسََأكَْتُبُُٰا للََِّّ آيٰ  اَلزَّ ينَ هُْ بِأ ِ  تنِٰا يؤُْمِنوُنَ وَ اَلََّّ

Tahereh Saffarzadeh: “[Mussa said:] "O, our Creator and Nurturer! Ordain for us in this 

world what is Good and in the Hereafter as well. We Have been guided to You." Allah 

Declared: "I shall afflict with My Chastisement whom I decide entitled; And My Grace 

embraces all things, so I shall Ordain it exclusively for those Who are pious and pay alms 

and Believe in Our Signs” 

The strategy: translation by a more general word (superordinate) 

Ali Quli Qara'i: “And appoint goodness for us in this world and the Hereafter, for indeed 

we have come back to You. Said He, ‘I visit My punishment on whomever I wish, but My 

mercy embraces all things. Soon I shall appoint it for those who are God wary and give the 

zakat and those who believe in Our signs’.” 

The strategy: translation using a loan word or loan word plus explanation 
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Muhammad Ahmed and Samira Ahmed: “And decree for us in this the present world 

goodness and in the end (other life), we have, we repented/guided to You. He said: ‘My 

torture, I strike/mark who I will/want with it, and My mercy extended/enriches every thing, 

so I will decree to those who fear and obey, and give/bring the charity/purification and those 

who, they are with Our verses/evidences believing’.” 

The strategy: translation by paraphrase using a related word  

Surat Al-An’am (6:26) 

فُونَ  كٰٰنوُا مٰا لهَمُْ  بدَٰا بلَْ  مُْ  وَ  عَنْهُ  نُُِوا لِمٰا لعَٰادُوا رُدُّوا لوَْ  وَ  قبَْلُ  مِنْ  يُُْ نَِّ
إ
  لكَٰٰذِبوُنَ  ا

Tahereh Saffarzadeh: “[They say so because] It has been Visualized to them what they 

Concealed [of their evil deeds] before; And if they were sent back, they would Certainly 

commit the very same things That they were forbidden; and most Certainly they are liars” 

The strategy: translation by a more general word (superordinate) 

Ali Quli Qara'i: “Rather, now has become evident to them what they used to hide before. 

But were they to be sent back they would revert to what they were forbidden, and they are 

indeed liars.” 

The strategy: translation by a more general word (superordinate) 

Muhammad Ahmed and Samira Ahmed: “But/rather it appeared to them what they were 

hiding from before, and even if they were returned they would have returned (repeated) to 

what they were forbidden prevented from it, and that they truly are lying/denying/falsifying 

(E).” 

The strategy: translation by paraphrase using a related word 

Surat Yunus (10:87) 

ءٰا لِقَوْمِكُُٰا بِمِصَْْ بيُُوتا  وَ اِجْعَلوُا بيُُوتكَُُْ  لٰى مُوسٰى وَ أَخِيهِ أَنْ تبََوَّ
إ
ِ اَلمُْؤْمِنِيَ  قِبْلَ  وَ أَوْحَيْنٰا ا لٰاةَ وَ بشَّ ِ  وَ أَقِيموُا اَلصَّ

Tahereh Saffarzadeh: “And We revealed to Mussa and his Brother [stating]: ‘Appoint 

houses for Your people in Egypt and make your Houses a place for worship; and Establish 

prayer and give glad-tidings to The believers’.” 

The strategy used: translation by paraphrase using a related word  

Ali Quli Qara'i: “We revealed to Moses and his brother [saying], ‘Settle your people in 

the city, and let your houses face each other, and maintain the prayer, and give good news to 

the faithful’.” 

The strategy: translation by paraphrase using unrelated words 

Muhammad Ahmed and Samira Ahmed: “And We inspired/transmitted to Moses and his 

brother that you (B) reside/establish houses/homes to your (B)'s nation by a 

city/border/region/Egypt, and make your houses/homes direction, and keep up the prayers, 

and announce good news (to) the believers.” 
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The strategy: translation by a more general word (superordinate) 

Surat Al-Isra (17:38) 

 مَكْرُوها   رَب ِكَ  عِنْدَ  سَي ِئهُُ  كٰٰنَ  ذٰلَِ  كُُّّ 

Tahereh Saffarzadeh: “All of these which are mentioned are Bad and therefore hateful in 

the Sight of Your Creator and Nurturer” 

The strategy: translation by a more neutral/less expressive word 

Ali Quli Qara'i: “The evil of all these is detestable to your Lord.” 

The strategy: translation by a more general word (superordinate) 

Muhammad Ahmed and Samira Ahmed: “All (of) that its bad/evil/harm was/is at God 

hated.” 

The strategy: translation by paraphrase using a related word  

4. Result and Discussion 

This research has two main objectives. We initially analyzed the frequency and 

proportion of each translation method used by the translators when dealing with culture-

specific items of the Qur’ān. 

Figure 1. presents the results of the analysis of translations provided by Tahereh 

Saffarzadeh, with respect to culturally specific items in the Holy Qur’ān. The translations 

have been carried out using a diverse range of strategies. The most commonly used strategy 

is translation by a more general word (superordinate), accounting for 93.72% of the 

translations. Conversely, the least frequently employed strategies include translation by a 

more neutral or less expressive word, translation by a loan word or loan word plus 

explanation, and translation by paraphrase using unrelated words, each used only 0.20% of 

the time. The second and third most frequently used strategies are translation by paraphrase 

using a related word (5.06%) and translation by omission (0.60%), respectively. Notably, 

the translator did not utilize the strategies of “translation by cultural substitution” or 

“translation by illustration” to translate certain culturally specific items in the Qur’ān. 
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Figure 1. The number and percentage of using translation strategies by Tahereh 

Saffarzadeh 

Figure 2. presents the results of the analysis of the translation strategies implemented by 

Ali Quli Qara’i in translating culture-specific items in the Holy Qur’ān. The most frequently 

utilized strategy was translation by a more general word (superordinate), accounting for 

88.86% of all cases. On the other hand, translation by paraphrase using unrelated words and 

translation by omission were the least common strategies, accounting for only 0.20% of 

cases each. The second and third most frequently used strategies were translation by 

paraphrase using a related word (5.66%) and translation by a loan word or a loan word plus 

explanation (5.06%), respectively. Notably, the translator did not employ certain translation 

strategies, including translation by a more neutral or less expressive word, translation by 

cultural substitution, and translation by illustration. 

 

Figure 2. The number and percentage of using translation strategies by Ali Quli Qara'i 
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Figure 3. The number and percentage of using translation strategies by Muhammad Ahmed 

and Samira Ahmed 

One interesting finding in the research on the translations made by Muhammad Ahmed 

and Samira Ahmed, a father-daughter team, is that only three of the eight potential 

translation strategies were employed to translate certain cultural elements of the Qur’ān 

(Figure 3). Correspondingly, they have not benefited from strategies such as translation by 

a more neutral or less expressive word, translation by cultural substitution, translation using 

a loan word or loan word plus explanation, translation by paraphrase using unrelated words, 

translation by omission, and translation by illustration. In the conclusion, depending on the 

percentage of strategies used by these translators, translation by a more general word 

(superordinate) ranks first with 57.48%, translation by paraphrase using a related word ranks 

second with 42.30%, and translation by omission ranks third with 0.20%. 

The second objective of the study analyzes the extent to which translators have 

consistently employed similar techniques when translating the same particular cultural items 

of the Qur’ān based on Baker’s model. 

Table 2 shows that Tahereh Saffarzadeh used more than one strategy to translate 10 

different cultural cases of the Qur’ān, which comprised 20% of the total translation of these 

cases. Therefore, this translator was consistent in translating 40 different culturally specific 

cases of the Qur’ān by applying the same strategy to each of them, which accounted for 80% 

of the total translation of these items. 
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Table 2. The consistency of translation strategies for culture-specific items in the Holy 

Qur’ān by Tahereh Saffarzadeh 

Special 

cultural 

items 

Number of 

different types 

of strategies 

used in 

translation 

Total 

number of 

verses of 

these words 

in the 

Qur’ān 

Special 

cultural 

items 

Number of 

different types 

of strategies 

used in 

translation 

Total 

number of 

verses of 

these words 

in the 

Qur’ān 

َّقُوا  2 1 نذََرْتُ  38 1 وَ اِت

 2 1 توَْبةَ   5 1 بِكُفْرِهِْ 

يماٰنِ 
إ
 3 1 يتََوَكَّّ  5 1 بِِلْ

كُوا  30 1 مُؤْمِنِيَ  12 2 أَشَْْ

فِرُونَ كٰٰ  66 2 اَلحَْق    1 15 

بِوَا 9 1 بِِلبْٰاطِلِ   2 1 اَلر 

افا   19 2 بِِلمَْعْرُوفِ  سْْٰ
إ
 1 1 ا

ه رِيِنَ  11 2 اَلمُْنْكرَِ   1 1 اَلمُْطَّ

 14 2 بِِلقِْسْطِ 11 2 فِتْنةَ  

 11 1 وَلِ   28 1 اَلغَْيْب

 9 1 نصَِير 2 1 نوُحِيهِ 

 2 1 مَسْجِدا   2 1 ظَلمَْتُْ 

كٰٰذِبوُنَ لَ  2 1 يذُْكرََ   1 9 

بِْ  6 1 فضَْلُ   4 1 بِِلصَّ

 5 1 يظَُنُّونَ  1 1 لِيُفْسِدُوا

 2 1 فِدْيةَ   2 2 صَدَقةَ  

 2 1 اَلمَْحِيضِ  2 1 ح  

 19 1 شَهيِدا   1 1 صَوْما  

لٰاة  4 1 اَلفَْحْشٰاء 58 1 اَلصَّ

كٰٰةَ   2 1 قِصٰاص   24 1 اَلزَّ

مْ   2 1 عٰاهَدَ  5 1 طُغْيٰانِِِ

قُونَ ينُْفِ   2 1 نِكٰٰحا   20 2 

 4 2 شَعٰائرِ 7 1 مُخْلِصِيَ 

 1 1 مَكْرُوها   5 1 حَلٰال  

 3 2 قِبْلَ  2 1 حَرٰام  

As Table 3 indicates, Ali Quli Qara’i employed more than one technique for nine cultural 

cases of the Qur’ān, which constituted 18% of the total number of such cases. This translator 

adopted the same approach for the same cultural cases of the Qur’ān, which represented 

82% of the entire translation of these cases in 41 different cultural contexts. 
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Table 3. The consistency of translation strategies for culture-specific items in the Holy 

Qur’ān by Ali Quli Qara'i 

special 

cultural 

items 

Number of 

different types 

of strategies 

used in 

translation 

Total number 

of verses of 

these words 

in the Qur’ān 

special 

cultural 

items 

Number of 

different types 

of strategies 

used in 

translation 

Total number 

of verses of 

these words in 

the Qur’ān 

َّقُوا  2 1 نذََرْتُ  38 1 وَ اِت

 2 1 توَْبةَ   5 1 بِكُفْرِهِْ 

يماٰنِ 
إ
 3 1 يتََوَكَّّ  5 1 بِِلْ

كُوا  30 1 مُؤْمِنِيَ  12 2 أَشَْْ

 15 1 كٰٰفِرُونَ  66 2 اَلحَْق  

بِوَا 9 1 بِِلبْٰاطِلِ   2 1 اَلر 

افا   19 2 بِِلمَْعْرُوفِ  سْْٰ
إ
 1 1 ا

ه ِريِنَ  11 2 اَلمُْنْكَرِ   1 1 اَلمُْطَّ

 14 2 بِِلقِْسْطِ  11 1 فِتْنةَ  

 11 1 وَلِ   28 1 اَلغَْيْب

 9 1 نصَِير 2 1 نوُحِيهِ 

 2 2 مَسْجِدا   2 1 ظَلمَْتُْ 

 9 2 لكَٰٰذِبوُنَ  2 1 يذُْكَرَ 

بِْ بِِل 6 1 فضَْلُ  صَّ  1 4 

 5 1 يظَُنُّونَ  1 1 لِيُفْسِدُوا

 2 1 فِدْيةَ   2 1 صَدَقةَ  

 2 1 اَلمَْحِيضِ  2 2 ح  

 19 1 شَهيِدا   1 1 صَوْما  

لٰاة  4 1 اَلفَْحْشٰاء 58 1 اَلصَّ

كٰٰةَ   2 1 قِصٰاص   24 1 اَلزَّ

مْ   2 1 عٰاهَدَ  5 1 طُغْيٰانِِِ

 2 1 نِكٰٰحا   20 1 ينُْفِقُونَ 

صِيَ مُخْلِ   4 1 شَعٰائِر 7 1 

 1 1 مَكْرُوها   5 1 حَلٰال  

 3 2 قِبْلَ  2 1 حَرٰام  

Table 4 illustrates that Muhammad Ahmed and Samira Ahmed applied more than one 

strategy to translate 19 different culture-specific items of the Qur’ān, which amounted to 

38% of all such items. These translators kept consistency by using the same strategy for the 

same culture-specific items of the Qur’ān, which covered 62% of the overall translation of 

these items in 31 different cultural contexts. 
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Table 4. The consistency of translation strategies for culture-specific items in the Holy 

Qur’ān by Muhammad Ahmed and Samira Ahmed 

special 

cultural 

items 

Number of 

different types 

of strategies 

used in 

translation 

Total 

number of 

verses of 

these words 

in the 

Qur’ān 

special 

cultural 

items 

Number of 

different types 

of strategies 

used in 

translation 

Total 

number of 

verses of 

these words 

in the 

Qur’ān 

َّقُوا  2 1 نذََرْتُ  38 1 وَ اِت

 2 1 توَْبةَ   5 1 بِكُفْرِهِْ 

يماٰنِ 
إ
 3 1 يتََوَكَّّ  5 2 بِِلْ

كُوا  30 2 مُؤْمِنِيَ  12 2 أَشَْْ

 15 1 كٰٰفِرُونَ  66 3 اَلحَْق  

بِوَا 9 1 بِِلبْٰاطِلِ   2 1 اَلر 

افا   19 2 بِِلمَْعْرُوفِ  سْْٰ
إ
 1 1 ا

ه رِيِنَ  11 2 اَلمُْنْكرَِ   1 1 اَلمُْطَّ

 14 1 بِِلقِْسْطِ 11 2 فِتْنةَ  

 11 2 وَلِ   28 2 اَلغَْيْب

 9 2 نصَِير 2 1 نوُحِيهِ 

 2 2 مَسْجِدا   2 1 ظَلمَْتُْ 

 9 1 لكَٰٰذِبوُنَ  2 2 يذُْكرََ 

بِْ  6 1 فضَْلُ   4 1 بِِلصَّ

 5 2 يظَُنُّونَ  1 1 لِيُفْسِدُوا

 2 1 فِدْيةَ   2 1 صَدَقةَ  

 2 1 اَلمَْحِيضِ  2 1 ح  

 19 2 شَهيِدا   1 1 صَوْما  

لٰاة  4 1 اَلفَْحْشٰاء 58 1 اَلصَّ

كٰٰةَ   2 2 قِصٰاص   24 2 اَلزَّ

مْ   2 2 عٰاهَدَ  5 2 طُغْيٰانِِِ

 2 1 نِكٰٰحا   20 1 ينُْفِقُونَ 

 4 1 شَعٰائرِ 7 1 مُخْلِصِيَ 

 1 1 مَكْرُوها   5 1 حَلٰال  

 3 2 قِبْلَ  2 1 حَرٰام  

5. Conclusion 

This study is a descriptive analysis of three prominent English translations of the Holy 

Qur’ān, focusing on the strategies used by the translators to render Qur’ān-specific cultural 
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items. The scope of this study is limited to some suras of the Qur’ān and their corresponding 

translations by three different translators. One of the challenges faced by the researcher was 

to identify the items that were suitable for the study. Due to the sensitive nature of religious 

texts, especially the Qur’ān, and the risks involved in handling them, the researcher was 

mindful of this sensitivity throughout the project. The main objective of this study is to 

evaluate the techniques employed by male and female translators in translating particular 

cultural terms of the Qur’ān, as well as their consistency in applying similar strategies when 

translating cultural items. The data analysis presented in this study can be succinctly 

summarized as follows. When examining the data from all three translators, disregarding 

their gender or approach, it becomes evident that employing a broader term (superordinate) 

emerged as the most commonly employed method for translating the cultural aspects within 

the Qur’ān. 

Translation by paraphrase using a related word was the second most common method for 

translating culturally specific items of the Qur’ān for all three translators. None of the 

translators employed the procedures known as “translation by cultural substitution” and 

“translation by illustration” throughout their translations. Other techniques, such as 

translation by a more neutral or less expressive word, translation using a loan word or loan 

word plus explanation, translation by paraphrase using unrelated words, and translation by 

omission, varied in their frequency of use by each translator. All three translators used 

similar and consistent strategies when translating the same cultural terms from the Qur’ān. 

Ali Quli Qara’i with 82%, Tahereh Saffarzadeh with 80%, and Muhammad Ahmed and 

Samira Ahmed with 62% ranked first, second, and third, respectively, in terms of stability in 

adopting comparable techniques in translating culturally distinct items of the same Qur’ān. 

Translating the Qur’ān is a very important and sensitive task demanding a high level of 

awareness of the meaning of the holy verses. Therefore, the translator should analyze every 

aspect of the various translations of the Holy Qur’ān. Some possible areas for further 

research are as follows: 

 Analyzing the techniques used by translators to render the metaphorical expressions 

in the Qur’ān 

 Examining the methods employed by translators to render the idiomatic expressions 

in the Qur’ān 

 Using a different theoretical framework than Baker’s model, which was adopted in 

this study, to conduct similar research 

 Expanding the scope of the study from word level to phrase level, and investigating 

the strategies used by translators to render the Qur’ān-specific items at this level. 
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frequencies in their translations. The results also indicated that, 

unlike Sayyid Ali Reza, Sayyid Muhammad Askari Ja’fari went 
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explained them in some cases, thus providing an understandable 

translation. Sayyid Muhammad Askari Ja’fari used unit shifts 

more frequently than Sayyid Ali Reza. Sayyid Muhammad Askari 

Ja’fari most of the time used unit shift to convey the message to 

the target language reader in a comprehensible way. The translator 
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the source language text to the reader of the target language. Using 

unit shift made the target language's readers understand the 

material better. 
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1. Introduction 

The critical role of the translation of religious texts, no doubt, in various aspects of 

humanity’s life, is undeniable. Different nations and ethnic groups with non-Arabic 

languages pay attention to Islam. Therefore, some translators think of translating the Nahj 

al-balagha, the leading book of Shia, to convey Islamic concepts to non-Arabic speaking 

Muslims. Translating Nahj al-balagha is a means to spread the words of Imam Ali to the 

world. But it should be noted that translation, especially religious texts, is not an easy task 

and requires specialized skills and knowledge. The translation is not just transferring 

meaning from one language into another. As English is the global language and the most widely 

used language globally, sacred texts have been translated into English more than any other language. 

Therefore, paying the most attention to the translation of English of this holy book seems to be an 

essential task. Crystal (1997) states that the number of English users has increased. This means that 

most people in the world know the English language. 

Regarding the Nahj al-balagha as the most influential book of Shīʿa (a major branch of 

Islam), appropriate strategies in translation can increase the effect of the text on the second-

language reader. Since the translation of religious books and sacred texts such as Nahj al-

balagha has always been a sensitive issue in Islamic theology, translators devote all their 

ability to a high-quality and perfect translation of these religious books. But they are 

constantly faced with controversial translation problems, including finding the exact lexical 

equivalents in the target language and finding the most appropriate strategy for successfully 

conveying language aspects of the source language to the target language. One of these 

theories is the shift theory proposed by Catford (1965). The term “shift” was first coined by 

a Scottish translation theorist, linguist, and phonetician, Catford (1965). He defined this 

linguistic term as the departure from formal correspondence in the process of going from 

the source language into the target language. The Scottish translation theorist divided the 

category shifts into four subgroups: structure shifts, class shifts, unit shifts (rank changes), 

and intra-system-shifts.  

Throughout history, there have been various definitions of translation, but in all of these 

definitions, either implicitly or explicitly, translation is associated with change; because 

translation is impossible without changes. In literal translation, the difference is as minimal 

as possible, and in free translation, the change is unlimited. 

In the present study, the researcher, adopting Catford’s theoretical model for translating 

sayings of the sacred Nahj al-balagha from 1 to 30, explores the shift strategies translators 

have adopted in dealing with these sayings. Catford's theory is a great important attempt to 

systematically apply linguistics to translation. And since translation has to do with language, 

the analysis and description of the translation process must make considerable use of 

categories set up for the description of the language. Also, the researcher would discover the 

most frequent shift strategies employed in the English translations of the selected 

expressions of Nahj al-balagha. Third, in this shifts-based study of translation, the researcher 

aims to compare the strategies used by both translators to discern which translator has 

provided a fluent and understandable translation. Additionally, the researcher would 

scrutinize the effects of Catford’s translation shift strategies on the level of accuracy of the 

translation. 

It should be noted that the significance of this research lies in the fact it helps the 

translator to render meaningful expressions most effectively. Since brainy sayings have a 

high rate of interest among people all over the world, translation can help the reader to 
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understand the meaning and concept of these quotes. If translators are inattentive to the 

translation of Islamic texts, rendering messages from one language into another can be 

inaccurate. 

Second, the present study could be interesting for instructors of translation and 

translators. Instructors could develop their knowledge of applying appropriate shift 

strategies, and the students of translation could perceive the model of Catford (1965) better 

in practice. Third, this study could help translation scholars investigate translations of Nahj 

al-balagha or other religious texts, such as the Holy Qur’ān, more meticulously. Last but not 

least, the study will be helpful to the researcher himself. The researcher can expand his 

knowledge about the analysis and translation of religious texts. This paper tries to address 

these questions: 

 How are shift strategies applied in the English translations of Sayings 1-30 in Nahj al-

balagha?  

 What are the most common shift strategies used in the English translations of the 

sayings 1-30 in the Nahj al-balagha?  

 How does the application of shift strategies affect the conveyance of the message in 

the two English translations of Nahj al-balagha?  

 What is the impact of shift strategies on the quality of translation in the English 

versions of Nahj al-balagha? 

2. Theoretical Framework 

This review tries to introduce similar theories to Catford’s Shift model, including the 

ideas proposed by Vinay and Darbelnet (1958), Halliday (1961), Nida and Taber (1964), 

among others. Translation scholars have proposed different classifications in translation 

shifts. One of the most prominent taxonomies of translation shifts is presented by Vinay and 

Darbelnet (1995). The two translation strategies similar to shifts identified by Vinay and 

Darbelnet are direct translation and oblique translation. The former consists of three 

strategies borrowing calque and literal translation, and the latter consists of four strategies 

transposition, modulation, equivalence, and adaptation. 

According to Nida (1964), languages differ in wording and structure, so the translator 

cannot avoid changes. Nida and Taber divided change into a transition from general to 

specific meaning and vice versa. Also, four shifts are taken over by the famous British 

linguist and translation theorist Halliday (1961): unit, structure, class, and intra-system 

shifts. Moreover, Pekkanen (2010) proposed translation shifts into two significant types: 

obligatory and optional. Obligatory shifts result from syntactic, semantic, phonological, and 

cultural differences between the source and target languages. The optional shifts result from 

the translator’s choice, not linguistic or cultural differences between the two languages. 

3. Past Researches 

The literature review for the present study can be classified into two main categories: 

studies that were conducted utilizing the same theoretical framework, and those that focused 

specifically on the translation of Nahj al-balagha. In the subsequent sections, we will provide 

a brief overview of these studies and their respective findings. 
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3.1. Studies based on Catford’s Model 

The current study shares similarities with other scholarly works that have explored 

Catford's Shift strategies theory in the translation of various texts. For instance, Pratama's 

(2011) study identified four types of shifts, namely noun into a verb, plural into singular, 

and transpose to fill lexical gaps. The study concluded that the Arabic language requires a 

third person, called plural. Similarly, Anari and Saghar’s (2011) study found that structural 

and semantic shifts were the most common shifts in text translation. Finally, Rezvani's 

(2014) study showed that the most frequent strategy used by translators was the unit shifts 

strategy (f=83%), while the least frequent was the level shifts strategy (f=49%). 

3.2. Studies on the Translation of Nahj al-balagha 

Moreover, there have been nine studies conducted on the translation of Nahj al-balagha. 

Semnani’s (2015) study revealed that the most commonly used strategy for translating was 

transference, while globalization was the most frequently used low strategy for translating 

proper names by three translators of Nahj al-balagha. In his study, Moafi (2015) indicated 

that although the translation of sacred texts, in general, and Nahj al-balagha, in particular, 

may seem like an insurmountable challenge, it is not impossible and can be achieved by 

skilled translators with the right tools. Pourebrahim’s (2016) study demonstrated that 

metaphors had been preserved in all cases of Nahj al-balagha translations, with the third 

mode of metaphorical transfer being the most commonly used. Hazaa and Mahmood (2016) 

highlighted the importance of translation shifts, especially when translating between 

languages from different families, such as English and Arabic. In their study, Hijjo and 

Kadhim (2017) found that BBC News translators used all kinds of shifts based on Catford's 

(1965) model while preserving the meaning and quality of the original text. However, the 

usage of sentence structure shifts from passive to active voice altered the original language 

meaning and message of the news. Finally, Mohammadalizadeh Khoob (2017) revealed 

significant differences between the three English translations of Nahj al-balagha, with 

Jafari's translation being dynamic while Sayyid Ali Reza’s and Mutahari’s translations were 

more formal in tone. 

In their academic study, Aghajani et al. (2018) revealed that the Hammam Sermon of 

Imam Ali’s Nahj al-balagha had been translated covertly, rather than overtly, by two English 

translators. The translators did not adhere to House's Model, which implies that a sacred text 

must be translated overtly, and any deviation from it is deemed an error. Altwaijri and Bandar 

(2019) conducted a study that revealed that intra-system shifts were the most common type 

of shifts, followed by unit shifts, structure shifts, class shifts, and level shifts. The identified 

translation shifts were mandatory due to the linguistic differences between English and 

Arabic. Aghai and Mokhtarnia's (2021) study discovered that among the translators, Dashti 

and Makarem Shirazi had transferred nine selected examples of Nahj al-balagha words to 

the target language, respectively, based on the dynamic model and five based on the formal 

model, while Ansarian transferred seven of the fourteen examples. These scholarly findings 

provide valuable insights into the translation of sacred texts, particularly the Nahj al-balagha. 

3. Methodology 

3.1. Research Design 

The research questions guided the study to employ a corpus-based comparative content 

analysis design that was in line with the research objectives. The study was focused on 



 International Journal of Textual and Translation Analysis in Islamic Studies 1-2 (2023) 129-140 133 

translations of Nahj al-balagha and utilized Catford’s (1965) theory as a framework. To 

accomplish these objectives, a descriptive-analytical design was utilized, which involved the 

calculation of frequency and percentage. The study was conducted in a professional and 

academic manner, adhering to rigorous standards and methodologies. 

3.2 Research Corpora 

In this study, the corpora analyzed were the Nahj al-balagha and their English 

translations. To ensure the feasibility of analyzing and describing the data, thirty sample 

Arabic source texts and two sample English target texts were selected. Specifically, the first 

thirty Sayings of Nahj al-balagha served as the sample source texts, while the English 

translations of the Nahj al-balagha by Sayyid Ali Reza (2010) and Sayyid Muhammad 

Askari Ja’fari (2010) were included in the target text sample. Various instruments were 

utilized in the study, including the Nahj al-balagha book, Lane's Arabic to English lexicon, 

Almaany’s Arabic to English dictionary, and the Islamic website corpus, particularly 

ahlolbait.com and nahj.makarem.ir. Additionally, the languageguide.org website and the 

Longman Dictionary of Contemporary English were incorporated as resources. 

3.3 Data Collection and Analysis 

The study adopted a rigorous methodology to achieve its objectives. The units of analysis 

were words and sentences, and the translations were compared and contrasted with the 

source text and each other, where necessary, sentence by sentence or word for word. The 

analysis had three main purposes: to identify the translation strategies used by the translators, 

to compare and contrast the two translations, and to determine the most frequent shift 

strategies used in the translations of sayings 1-30 in Nahj al-balagha and their effects on the 

accuracy of the translation. 

Data analysis involved presenting the relevant data collected from the corpus and their 

frequencies in tables. The researcher measured the frequency of Catford’s shift strategies 

using SPSS software and evaluated the naturalness, readability, and comprehensibility of the 

target texts in relation to the source text to discover which shift strategies contributed to 

translation accuracy. Catford’s shift strategies have been widely used in translation studies 

due to their effectiveness and comprehensibility. The collected data were presented in tables, 

and the number and frequency of the shift strategies used by each translator for every saying 

were carefully accounted for to ensure the accuracy of the results. The study’s findings 

provide valuable insights into the translation strategies used by translators and their impact 

on translation accuracy. 

4. Results 

4.1. Qualitative Findings 

The present study aims to provide a descriptive analysis of the strategies employed by 

translators in rendering the sayings of Nahj al-balagha into English. In order to achieve this 

goal, a corpus of translated sayings was collected and analyzed. The findings of this analysis 

are presented in the following section, where the data is discussed and tabulated. As 

illustrative examples, a few selected samples are mentioned, but it should be noted that these 

are by no means exhaustive. Overall, the study sheds light on the translation strategies used 

in rendering the sayings of Nahj al-balagha into English and provides insights into the 

challenges faced by translators in this task. 
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Example 1: Saying 1 

نه كابْن اللبّون لا ظهْرٌ فيْركب و لا ضْرعٌ فيحْلب ْفتْ  كنْ في ال

 Sayyid Ali Reza: During civil disturbance be like an adolescent camel who has neither 

a back strong enough for riding nor udders for milking. 

 Sayyid Muhammad Askari Ja’fari: During the times of troubles, disturbances, 

tumults, and wars adopt such burden you with important and weighty affairs nor try to derive 

any advantage out of you. 

In analyzing the translation of a text from Arabic to English, it is important to note the 

structural shifts that occur between the two languages. The use of the verb “  at the ”كنْ 

beginning of the Arabic sentence contrasts with the English translation by Sayyid Ali Reza, 

which begins with “During civil disturbance”. This shift in structure is evident in the Arabic 

sentence, where the structure is verb+ subject+ object, but not in the English translation. 

Furthermore, both translators applied structure shift in their translation, as demonstrated by 

Sayyid Muhammad Askari Ja’fari’s use of “During the times of troubles, disturbances, 

tumults, and wars”. 

Additionally, Sayyid Ali Reza adopted intra-system shift in the translation of “اللبّون” 

which means lion in English, but was translated as “camel”. This shift occurred from 

grammar to lexis, as Sayyid Ali Reza used the word “who” which is not found in Arabic 

sentences after the word “اللبّون”. Both translators also applied unit shift strategies, as seen in 

the translation of words such as “ال فت نه”, which was translated as “civil disturbance” by both 

translators. Additionally, Sayyid Muhammad Askari Ja’fari used “troubles, disturbances, 

tumults, and wars” to replace the word “ال فت نه”. In his translation of the sentence “ْكب لاْظه رٌْفير 

لب عٌْفيح   he did not translate literally, but instead tended to be reader-oriented and ,”وْلاْضر 

transfer the message. This analysis highlights the importance of understanding structural and 

unit shifts when translating between languages. 

Example 2: Saying 4 

 العَْجْزُ آ فهٌَ 

 Sayyid Ali Reza: In capability is a catastrophe; endurance is bravery; abstinence is 

riches; self-restraint is a shield (against sin); and the best companion is submission (to 

Allah’s will). 

 Sayyid Muhammad Askari Ja’fari: Misfortune and helplessness are calamities; 

patience and ability to suffer in silence is a kind of bravery; to sever connections with the 

vicious world is the greatest wealth and fortune; piety is the best defense and the best armor. 

Surrender and acceptance of the will of God are the best companions; 

The translation of the sentence “ٌَْْآفه زُ  by Sayyid Ali Reza and Sayyid Muhammad ”ال عَج 

Askari Ja’fari demonstrated several shifts. Sayyid Ali Reza translated “ٌَْآفه” as “is a 

catastrophe”, which resulted in a shift from grammar to lexis. On the other hand, Sayyid 

M

Muhammad Askari Ja’fari translated “ٌَْآفه” as “are calamities” and applied the intra-system 

shift by translating it as plural. Moreover, he used the unit shift (word to phrase) in the 

translation of “ُْز  by considering the phrase “Misfortune and helplessness” for it. Both ”ال عَج 
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translators also applied level shift by using verbs “is” and “are” in English text, although the 

Arabic sentence was nominal without the verb ‘to be’. 

Example 3: Saying 5 

 العِْلُْْ وِرَاثهٌَ کرَیِمهٌَ 

 Sayyid Ali Reza: Knowledge is a venerable estate 

 Sayyid Muhammad Askari Ja’fari: Wisdom is the noblest heritage 

In analyzing the translation of the sentence “ٌَْْآفه زُ  by Sayyid Ali Reza and Sayyid ”ال عَج 

Muhammad Askari Ja’fari, it is evident that both translators exhibited their expertise in 

shifting between different linguistic structures and adapting them to the target language. 

Sayyid Ali Reza applied a level shift by using the verb “is” in the English translation, despite 

the Arabic sentence being nominal without the verb ‘to be’. Furthermore, he used a class 

shift in the translation of “ٌْْکَرِیمَه  by placing the adjective before the noun, which is ”وِرَاثهٌَ

different from the original Arabic text where the noun is before the adjective. Similarly, 

Sayyid Muhammad Askari Ja’fari used a level shift by using the verb “is” in the English 

translation and applied a class shift by using the superlative adjective “noblest” before the 

noun. Both translators demonstrated their proficiency in adapting the linguistic structures of 

the source text to the target language, resulting in accurate and meaningful translations. 

Example 4: Saying 27 

 مَا مَشََ بِكَ  امْشِ بِدَائِكَ 

 Sayyid Ali Reza: Keep walking in your sickness as long as you can. 

 Sayyid Muhammad Askari Ja’fari: When you get ill do not get nervous over it and 

try as much as possible to act hopeful. 

Jafari tried to convey only the message of the text to the target language reader without 

obliging himself to observe the syntactic structure or do a literal translation. 

4.2. Qualitative Findings 

The findings of the present study are presented in the following tables and figures.  

Table 1. The number and percentage of the shifts in the two translations of all the 30 

sayings 

Shift strategies 
Level 

shift 

Structural 

shift 

Class 

shift 
Unit shift 

Intra- system 

shift 

Sayyid Ali Reza 15 39 1 73 3 

Sayyid Muhammad 

Askari Ja’fari 
13 22 3 83 9 

Percentage 10.70% 23.30% 1.50% 59.70% 4.50% 
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Figure 1. The percentage of the frequency for strategies in the translation by Sayyid Ali 

Reza 

As shown in Figure 1, the most frequent shift strategies used by Sayyid Ali Reza were 

unit shift, structure shift, level shift, class shift and intra-system shift, respectively. 

 

Figure 2. The percentage of the frequency for strategies in the translation by Sayyid 

Muhammad Askari Ja’fari 

As shown in Figure 2, the most frequent shift strategies used by Sayyid Muhammad 

Askari Ja’fari were unit shift, structure shift, level shift, class shift and intra-system shift, 

respectively. 
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Figure 3. The percentage of the frequency for strategies in both translations 

Table 1 and Figure 3 show the frequency and distribution of different types of category 

shifts proposed by Catford (1965) in two translations of the first thirty sayings in Nahj al-

balagha. The most frequent shift is the unit shift, which occurred in every sentence with 156 

cases. This shift involves changes in the rank or level of translation units, such as words, 

phrases, and sentences. The most common type of unit shift was from word to phrase, which 

could be attributed to the translator’s effort to render the text as readable as possible for the 

target readers. The second most frequent shift is the Structure shift, which involves changes 

in the grammatical structure of the source and target languages. There were 61 cases of 

Structure shift identified in this study. The third most frequent shift is the Level shift, which 

involves changes in the level of abstraction or concreteness between the source and target 

languages. There were 28 cases of Level shift found in this study. The fourth most frequent 

shift is the Intra-system shift, which involves changes within a particular linguistic system, 

such as tense, number, or gender. There were 12 cases of intra-system shift found in this 

study. The least frequent shift is the class shift, which involves changes in the part of speech 

or word class between the source and target languages. There were only 4 cases of class shift 

identified in this study. 

5. Discussion 

The present study aims to report and discuss the findings in the following subsections in 
line with the research objective. The study compares the findings with Catford’s (1965) 
theoretical model and past research, highlighting some differences observed between the 
translators in terms of translating SL-oriented or TL-oriented. As evident from the 
aforementioned 30 sayings, Alireza's translation strategies tend to preserve SL text's 
features. For instance, “َْال حَذَرَْال حَذَر” was translated as “Fear! Fear”, which closely resembles 
the structure of the source text. Sayyid Ali Reza repeated the words twice, while Sayyid 
Muhammad Askari Ja’fari rendered it as “Take warning”. Thus, one word in the source 
language was translated into two words in English. Sayyid Ali Reza aimed to remain as close 
to the source language text as possible, prioritizing the author and SL. Conversely, Sayyid 
Muhammad Askari Ja’fari went beyond the surface structure to present an understandable, 
clear, and fluent text, translating many words into phrases and explaining them in some 
instances. The frequencies of the Unit shift strategy by Seyyed Jafari were higher than those 
used by Seyyed Alireza, primarily to convey the message to the target language reader in a 
comprehensible way. For example, Sayyid Muhammad Askari Ja’fari translated “ مَعَْالَط ْ ” as 
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“greediness and avarice”, while Sayyid Ali Reza translated it as “greed”. Although Sayyid 
Ali Reza’s translation is more inclined to the source language than Sayyid Muhammad 
Askari Ja’fari’s, Sayyid Ali Reza’s translation employed the structure shift strategy more 
often than Sayyid Muhammad Askari Ja’fari’s translation. Sayyid Ali Reza translated 
literally, making only grammatical changes, while Sayyid Muhammad Askari Ja’fari 
transferred the message of the Arabic text to the reader, resulting in a change beyond the 
structure shift. 

This study also found a significant difference in the use of shift strategies between the 

two English translations of Nahj al-balagha. The selected passages showed that Sayyid 

Muhammad Askari Ja’fari, unlike Sayyid Ali Reza, did not adhere to the surface structure 

of the source text, but tried to produce an understandable, clear, and fluent text for the target 

readers by translating words into phrases. The frequency of Unit shifts by Sayyid 

Muhammad Askari Ja’fari was higher than that by Sayyid Ali Reza. Sayyid Muhammad 

Askari Ja’fari used Unit shifts more often to convey the message of the source text in a 

comprehensible way for the target readers. 

Another finding was the impact of shift strategies on the quality of translation. The most 

notable point was that the translator who used the Unit shift strategy (word to phrase) was 

more successful in conveying the message of the source text to the target readers. Using 

word to phrase made the target text more understandable for the target readers. In 

conclusion, this study suggests that applying shift strategies is a necessary and inevitable 

aspect of Arabic-to-English translation, because the two languages belong to different 

linguistic systems. Finding an equivalent English expression is not easy, because Arabic and 

English are diverse linguistically. The shifts in translation can be classified into two 

categories: shifts in the semantic field and shifts in the grammatical field. As the data 

analysis showed, shifts occurred in parts of speech, word choice, and tense, to achieve a 

better conceptual equivalence between the source and target languages. 

When a source language (SL) item has an equal translation in the target language (TL), 
variation at the linguistic level can emerge. This variation can be seen in the shifts that occur 
when an utterance is presented in grammar in the Arabic language and lexis in English 
translation. In Arabic, nouns come before the possessive adjective, whereas in English, there 
is no such rule. For instance, the word “ِِْلسَِانه” (noun+pronoun) in Arabic becomes “his 
tongue” (possessive adjective +noun) in English. Level shifts occur due to the different 
situations of the verbs in both languages. In Arabic, nominal sentences begin with a noun or 
a pronoun, and they have two parts: a subject and a predicate. For example, in the nominal 
sentence “ٌْْشَجَاعَة ب رُ  the verb “to be” is not given in Arabic. However, in two English ”الص 
translations, the translators have applied the verb “to be”. Sayyid Ali Reza translated it as 
“endurance is bravery” and Sayyid Muhammad Askari Ja’fari rendered it as “patience and 
ability to suffer in silence is a kind of bravery”. Both translators applied the verb “is”. To 
achieve an accurate meaning in TL, the translators made changes in the semantic field. For 
instance, Jafari translated the Arabic sentence “ٌَْْصَافيِه آهٌ ْمِر  رُ  as "deep thinking will ”وَال فکِ 
present the clearest picture of every problem." The translators used unit shifts to transfer the 
meaning of a word to the target language's reader message of the source text. For example, 
لُْ“  ,is one word, but it was translated as two words "Parsimony and avarice." However ”ال بخُ 
the translators were negligent in some cases and could have provided a fluent and 
understandable translation. They applied unit shift (sentence to word) in an incorrect way. 
For example, the sentence “صلیْاللهْعليهْوآله” was translated as A.S.. Similarly, “عليهْالسلام” 
was translated as (p.b.u.h.a.h.p.). Such translations create ambiguity for the target-language 
reader. Intra-system shift often involves a change from singular to plural from SL to TL. For 
example, “َُْال هيَ بة” which is a singular word, was translated as “fears”. 
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6. Conclusion 

This study had three main objectives. Firstly, it aimed to identify the most frequent 

category shifts applied in the two English translations of sayings 1 to 30 of Nahj al-balagha 

by Sayyid Ali Reza and Sayyid Muhammad Askari Ja’fari based on Catford’s model. To 

achieve this, the frequency of category shifts in the Arabic source text was manually counted 

and the strategies adopted by both translators were analyzed. The results indicated that Unit 

and Structure shifts were the most common types of category shifts. Secondly, the study 

compared the strategic differences between the two translations, revealing variations in the 

frequency and percentage of category shifts implemented. Thirdly, the researcher scrutinized 

the impact of Catford’s category shift strategies on the accuracy of the target texts, finding 

that the Unit Shift strategy had the most significant effect on translation accuracy. Therefore, 

this study provides valuable insights into the translation process and suggests that 

individuals interested in researching translation should understand both the source and target 

languages to utilize translation strategies effectively. This study is of particular interest to 

translation researchers, critics, and scholars interested in linguistics, syntax, or semantics. 
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1. Introduction 

The Holy Qur’ān is the word of revelation and the necessity of accuracy in translating it 

into different languages is clear to everyone. When translating the Holy Qur’ān, careful 

selection of appropriate words is not the only consideration; the issue of punctuation also 

plays an important role in facilitating comprehension. Unlike spoken language, texts lack 

the assistance of hand and facial gestures, stress, and intonation. Therefore, in writing, the 

necessity of using punctuation marks is greater. The purpose of punctuation is to read texts 

faster and correctly, allowing readers to understand the texts without the need for repeated 

reading. It also contributes to preventing reading errors by enabling people to make use of 

short or long pauses, or read words connectedly or separately (Dānishgar, 1374/1995, pp. 

95-109). Generally speaking, this aspect of the Holy Qur’ān can be said to have received 

little or no attention in the research literature for a couple of reasons, including: its being 

taken for granted; its being regarded as a system similar to the existing western punctuation 

system, while the element of forbidding pauses is only one of the aspects of difference in 

comparison to the current world punctuation system, among other reasons. Accordingly, it 

can be asserted that the use of correct punctuation marks is also very important in translation. 

Unfortunately, this aspect has not received sufficient attention in existing translations of the 

Holy Qur’ān. This study seeks to explore how the concept of impermissible pause is 

conveyed in four English translations of the Holy Qur’ān. 

2. Background of the Study 

2.1. The History of Punctuation  

Punctuation has a long history, but the date of its emergence and also its invention remain 

uncertain. Encyclopedias consider “Aristophanes”, a famous Greek scientist who also has 

works in the field of vocabulary and grammar, to be the inventor of punctuation marks. It is 

believed that Aristophanes introduced punctuation marks in order to transfer the passion and 

excitement found in speech to writing, so that everyone could read and understand texts in 

a way consistent with their authors’ intent.  

Following Aristophanes, a German scholar named “Aldus Manutius” worked on 

completing punctuation marks (Pazhuh, 1376/1997). It is widely believed that punctuation 

marks were initially created in order to read religious texts correctly and to avoid distortion 

of religious anthems and teachings. In Avestan alphabet, used for writing religious texts, 

some symbols were used for spelling indications (diacritics). For a long time, the Holy 

Qur’ān did not have diacritics and other punctuation marks. Then, Islamic scholars 

introduced red dots above and below words as substitutes for diacritics in order to prevent 

distortion of the Qur’ān, ensure accurate pronunciation, and prevent changes in its 

pronunciation, which sometimes changed the meaning completely. Later, they changed these 

dots into signs such as fatḥa and kasra. After that, with the development of the science of 

Tajwīd, specific signs of the Arabic alphabet, known as ishārāt al-rumūz, were established 

for pause, connection, integration, etc. (Pazhuh, 1376/1997). The definition of punctuation; 

punctuation in Greek and Latin to 1600; punctuation in English since 1600; punctuation in 

French, Spanish, German, and Russian; and, finally, punctuation in Asian and African 

languages are the main topics covered in another article in Britannica Online1. 

 

                                                 
1 https://www.britannica.com/topic/punctuation  

https://www.britannica.com/topic/punctuation
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2.2. The Importance of Pause and Resumption 

The function of punctuation marks in writing can be compared to the function of traffic 

signs on the road. Their absence causes mistakes and their wrong installation also can lead 

to accidents. Punctuation marks are the key to understanding the meaning of sentences. The 

importance of these marks is made evident to some extent by the following two examples: 

A woman, without her man, is nothing. A woman: without her, man is nothing. 

 زم نيست اعدامش كنيد.لازم نيست، اعدامش كنيد./ بخشش؛ لابخشش 

Punctuation is a crucial aspect of translation, especially when it comes to the Holy 

Qur’ān, because failing to convey the meaning accurately can result in misunderstanding 

and deviation from the true message of the Holy Qur’ān. To illustrate the importance of 

proper placement of pause marks for comprehending the Holy Qur’ān, a personal anecdote 

can be shared. It is reported that a Muslim, many years ago, converted to Christianity based 

on the Holy Qur’ān! He interpreted the verse “ إكِْرَاهَ فيِ الدِّينِ  لا    ۖ ” (There is no compulsion in 

religion.) (Sūrah al-Baqarah, verse 256) as implying that choosing a religion is a matter of 

personal preference; Therefore, he changed his faith. However, if he had paid attention to 

the pause symbol, i.e. “صلی”, and its meaning, which indicates that pausing is not allowed 

and the verse must be continued, he would not have made such an erroneous inference.  

The Holy Qur’ān presents the paths of guidance and misguidance as clear and distinct 

from each other, and the correct interpretation is that since the truth is evident, there is no 

need for coercion. This does not mean that any path or religion is acceptable. Imām Alī 

(peace be upon him) stressed the significance of the concept of pause and continuation, and 

regarding the meaning of the verse “ لاقرُْآنَ ترَْتيوَ رَتِّلِ الْ  ” (and recite the Qur’ān slowly and 

distinctly), considered observing pauses as half of the proper recitation of the Holy Qur’ān. 

This implies that one who is not familiar with the rules of pause, does not truly 

comprehend the Holy Qur’ān. (Majlisī, 1388/2009: Feyḍ Kāshānī, 1402 Lunar year, p. 45) 

Recitation scholars also maintain, “Those who do not know [the concept of] ‘pause’, do not 

know the Qur’ān.” Because according to them, it is through the proper placement of pause 

and continuation that one can distinguish various, contradictory or distinct meanings 

between two sentences (Jazri, [n.d.], p. 225). In the book of “Al-Muktafī fī al-Waqf wa al-

Ibtidā’”, it is narrated from ‘Udáy Ibn Hatim that one day, two people approached the Holy 

Prophet, peace and blessings be upon him, expressing their desire to convert to Islam. One 

of them pronounced the two testimonies and said, “Whoever follows/obeys Allah and His 

Messenger, is indeed guided and who opposes/disobeys them” then he paused here and then 

continued, “indeed has gone astray”. The Prophet said, “Stand up; You are a poor speaker”.  

Here, if the speaker wanted to make a pause in the middle of the sentence, he should have 

either paused after the phrase “ َفقَدَْ رَشَد” (is indeed guided) and then continued with “ ْوَ مَن

 or he should have (”and who opposes/disobeys them, indeed has gone astray) ”يعَْصِهِما فقَدَْ غَوي

uttered both sentences together (the correct meaning of the above sentence is as follows: 

Whoever follows/obeys God and His Messenger, indeed is guided, and whoever disobeys 

them, indeed has gone astray) (Dānī, 1404 Lunar year, p. 103). 
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2.3. Punctuation Marks in Translating the Holy Qur’ān 

Punctuation marks have special features in each language. Although some of these marks 

are common across languages, neglecting their role in the accurate transfer of meaning in 

translation can lead to incomprehensible, incorrect, and ambiguous translations. In the Holy 

Qur’ān, common punctuation marks have been used to facilitate recitation and avoid 

ambiguity. Some marks have only a structural aspect while others play a semantic role. 

However, there is a significant difference between punctuation marks in English and Persian 

and those found in the Holy Qur’ān. For example, in the Holy Qur’ān, question marks are 

not used for interrogative sentences, while in the process of translating the Holy Qur’ān, 

careful attention must be paid to such cases to ensure the transfer of the correct meaning of 

the verses without ambiguity (Shāhsavandī, 1372/1993, pp. 63-92). 

In this study, in order to familiarize the readers with the concept of pause in the Holy 

Qur’ān as much as possible, the researchers will first explain different types of pause marks 

and then focus on the main topic of the present research, which is the function of an 

inappropriate or impermissible pause mark in Arabic and its translation into English. 

2.4. Types of Pauses  

The term “Waqf” (pause) literally means standing (Khurramshāhī, 1377/1998, p. 2318) 

and in Tajwīd terminology, it refers to “stopping the voice at the end of a word, with an 

interval needed for breathing before resuming recitation” (ibid.). Pause can be broadly 

classified into “optional” and “necessary”. If the Speech is complete, pause is considered 

“optional” and if it is incomplete, it would be “necessary”. A necessary pause is permitted 

only in cases of shortness of breath, forgetfulness, sneezing, coughing, etc. Since in a 

necessary pause, the Speech is incomplete and pausing not only serves no purpose, but in 

some cases conveys the opposite of the intended meaning, this type is also called 

inappropriate pause (ibid., p. 2320). Optional pause is also divided into three categories: 

(‘Abdullāhzādih, 1382/2003, pp. 67-66; Khurramshāhī, 1377/1998, pp. 2320-2319). 

Absolute Pause: This type of pause is made when the reciter has completed the speech 

in both letter and spirit, and there is no connection with what follows. An example would be 

pausing at “ ِين  This type of pause is .”إيَِّاكَ نعَْبدُُ وَإيَِّاكَ نسَْتعَِينُ “ and restarting from ”مَالكِِ يوَْمِ الدِّ

commonly used at the end of the text of the Holy Qur'an, including stories and other sections. 

Sufficient Pause: This type of pause is made when the sentence has been completed in 

terms of structure, but the understanding of its meaning is dependent on the following text. 

An example would be pausing at the word “  مَرَضا” in the holy verse of “ ُُرَضٌ فزََادَهم فيِ قلُوُبهِِم مَّ

 ُ ا   وَلهَمُْ عَذَابٌ ألَيِمٌ بمَِا كَانوُا يكَْذِبوُنَ مَ  اللَّّ رَض  ”. In this case, either a pause can be made and the next 

sentence can be started without going back to the previous one, or the two sentences can be 

connected together. 

Good Pause: This type of pause is made when the understanding of the meaning of the 

speech is not dependent on the next clause, but there is a structural connection between what 

comes before and after the speech. In this case, making a pause is permissible and considered 

good, but it is not possible to start the recitation from the next part. An example would be 

making a pause at the word “ ِ ِ رَبِّ العالمَينَ “ in ”لِِّ  Although the meaning of the sentence .”الَحَمدُ لِِّ

is complete (praise belongs to Allah), in terms of the structural aspect, it depends on the next 

clause because “ربّ العالمين” is a substitute for “ّالل”. 
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In order to determine the appropriate places for pausing during recitation of the Holy 

Qur'an, it is necessary to have a deep understanding of Arabic literature, the meanings of 

Arabic words, and a complete knowledge of the rules of morphology, syntax, and semantics. 

Since not all Muslims are proficient in Arabic language and its sciences, scholars of 

recitation have developed marks to indicate the appropriate places for pausing. These marks 

were first established by ‘Allāmih Shaykh ‘Abdullāh Abū Ja‘far Ṭayfūr Sajāvandī", and are 

known as “Sajāvandī codes”. 

It is important to note that Tajwīd scholars have developed classifications for pausing and 

resuming based on different criteria. Some have classified pauses based on appropriateness 

of both pausing and resuming, while others have only considered the appropriateness of 

resuming. Consequently, some versions of the Holy Qur'an contain multiple pause marks in 

one place to indicate different views regarding pausing or resuming. However, the 

multiplicity of marks can cause confusion among reciters. In 1923 (1342 lunar year), 

Egyptian scholars presented the following marks as pause marks in order to promote unity 

among different types of pausing and resumption codes (Kāshānī, 1363/1984, pp. 193-194; 

Khurramshāhī, 1377/1998, p. 232): 

 It indicates a compulsory pause. If connected, changing the meaning of the sentence is :م

very likely. 

 It indicates an “impermissible or inappropriate pause”. This sign comes where a pause :لا

between two phrases changes the meaning of the Speech. In these cases, while considering 

“appropriate resumption”, it is necessary to repeat a part of the previous clause of the holy 

verse and connect it to the next phrase, like:  

Surat Al-Baqarah [2:120] 

َّبَعْتَ أَهْوَاءَهُُ بعَْدَ  لاوَلنَ ترَْضََٰ عَنكَ اليََْوُدُ وَ  ِ هُوَ الهْدَُىٰۗ  وَلئَِِِ ات نَّ هُدَى اللََّّ
ِ
َّتََمُْ ۗ قُلْ ا َّبِعَ مِل ٰ تتَ ي جَاءَكَ مِنَ النَّصَارَىٰ حَتََّّ ِ  الََّّ

ِ مِن وَلِيٍّ وَ    نصَِيٍّ  لاالعِْلِْْ ۙ مَا لَََ مِنَ اللََّّ

 .It indicates a preference for continuation over pausing, but pausing is also permitted :صلی

 It indicates a preference for pausing over continuation, but continuation is also :قلی

permitted. 

 It indicates a “permissible pause”. This mark is used where both pausing and :ج

continuation are allowed, but pausing is preferred. In other words, this mark is used where 

the possibility of pausing and continuation both remain, but the possibility of pausing is 

stronger. In Arabic-script versions of the Holy Qur’ān, “ج” is a sign of equality between 

stopping and continuation, such as in the holy sūrah of al-Kahf, the holy verse 3. 

 It indicates an “absolute pause” or “tām”, where pausing is highly appropriate; To :ط

resume what comes after it is also good. 

 It indicates an allowed pause. This mark is used where both pausing and continuation :ز

are allowed, but continuation is preferred. In other words, this sign comes where the 

possibility of continuation is stronger, such as in the holy sūrah of al-Baqarah, the holy verse 

10. 
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 ,It indicates a “licensed pause”. This sign is used to make a pause between verses :ص

long stories and appositives in case of shortness of breath. This sign comes where there is a 

semantic connection between the two clauses preceding and following, but due to the length 

of the subject and the inability to read it continuously, a pause can be made, without the need 

for the reciter to return to the word before the sign and read the previous clause again. An 

example of this is the pause on the word “  بنَاء” (the holy surah of al-Baqarah, the holy verse 

22). 

“∴ – ∴”: It indicates an “embracing pause”. These two marks are placed on two words 

close to each other in order to guide the reciter to pause at only one of those two words and 

not at the other one.   

2.5. Prohibited Pause  

The preceding discussion provided a brief overview of various types of pause symbols in 

the Holy Qur'an. However, the main focus of the present research is on the “لا” mark, which 

is one of the pause symbols. The challenge of conveying the meaning of this mark is greater 

than that of other pause symbols because many translators have found no equivalent mark 

in English. In some translations, the number of cases without a mark is almost equal to the 

number of cases with one. 

There is no comprehensive definition of the prohibited pause, but by examining the words 

in the Holy Qur'an marked with “لا”, it can be inferred that this pause is inappropriate. Ibn 

Jazrī, in explaining the correct meaning of the “لا” pause from Sajāvandī's perspective, 

writes, "It should be noted that by “لا”, Sajāvandī means that the reciter should not pause on 

this word in a way that they want to start from the next word" (meaning that a pause can be 

made, but if so, it is advisable not to start from the next clause and instead go back to where 

it is appropriate to resume).  

In an inappropriate pause, the speech is not complete in terms of letter and spirit, and the 

word on which a pause is made is dependent on the word that follows it. If a pause is 

unavoidable before completing the context or speech due to circumstances such as shortness 

of breath, sneezing, coughing, or hiccups, it is necessary to repeat the word on which the 

pause was made from the appropriate place. Failing to do so may result in a change of the 

intended meaning of the sentence or verse (Shakir, 1376/1997, p. 123; Khurramshāhī, 

1377/1998, p. 232). 

2.6. The Punctuation Marks of English Language 

Among English punctuation marks, the authors mention only those that are used in 

English translations to convey the meaning of the pause symbol “لا” (inappropriate pause). 

The mentioned marks are listed in Table 1 (Tūsī, 1384/2005; Schwartz, 2003; Greenbaum, 

2002). 
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Table 1. The place of use and the function of English punctuation marks 

3. Research Method 

The methodology employed in this research involved a comprehensive examination of 

all verses in the Holy Qur'an containing the impermissible pause mark. To facilitate this 

process, the translations of Professor Fouladvand in Persian and four translations by Mr. 

Muhsin Khan, Mr. Pickthall, Mr. Yusuf Ali, and Mr. Shakir in English were utilized. The 

search tool in Word Office Software was used to identify 68 cases where the “لا” pause mark 

was present. The Persian translation was solely used to assist with the comprehension of the 

original Arabic text. 

To analyze the conveyance of the meaning of the “لا” pause mark from Arabic to English, 

a standards table (Table 2) was compiled based on the definitions of various punctuation 

marks in English as presented in Table 1. The marks were classified into four groups - strong, 

moderate, weak, and negative - based on their level of encouragement to establish a 

connection. A descriptive table (Table 3) was then constructed to detail the frequency of 

methods utilized by the translators and the percentage of English punctuation marks they 

employed. Finally, a comparative table (Table 4) was created by merging the standards and 

descriptive tables. This table enabled the exploration of the various approaches utilized by 

English translators of the Holy Qur'an in conveying the meaning of the impermissible pause 

mark, as well as their differences in this regard. 

 

 

The Place of Use and the Function 
Punctuation 

Marks 

It comes at the end of declarative sentences and after some 

abbreviations. It indicates a complete stop. It shows the end of the 

sentence, of course, in sentences that are not interrogative or 

exclamatory. 

Full Stop (.) 

It is used to separate the clauses of a sentence (independent or 

dependent clause). It indicates a change or a short pause in the 

sentence. It is used on two sides of appositive sentences, phrases or 

words. It is utilized to separate words or phrases that follow each 

other in a sentence with the same parts of speech. 

Comma (,) 

It separates two complete sentences, and acts almost like a full stop. 

It separates two independent but very close clauses that are not 

connected by conjunctions. 

Semicolon (;) 

It is used at the beginning of an explanatory clause or phrase (an 

example, a quotation and the like). 
Colon (:) 

Sometimes it is used instead of a comma, and sometimes it is used 

to explain a just previously mentioned content, and sometimes it 

comes before and after appositive contents. 

Dash ( _ ) 

It is used at the end of exclamatory sentences, both to show surprise 

and emphasis. 

Exclamation 

mark (!) 

It is used for direct quotation. Quotes (“”) 
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4. Data Analysis 

The study’s background indicated that pause marks in Arabic language have two 

functions: First, they phonologically facilitate the recitation, and second, they help the 

reciters of the Holy Qur’ān comprehend the content’s connection, coherence, cohesion and 

separation. The present study focused on the second function and examined how to convey 

the meaning of an impermissible pause to English.  

Out of the four English translations, 68 instances of “لا” pause mark in the Holy Qur’ān 

were identified and analyzed. Table 2 categorizes the English punctuation marks based on 

their degree of encouraging connection. This table provides the basis for all descriptions, 

comparisons, analyses and conclusions in this research. Table 3 shows the frequency 

percentage of each punctuation mark in English. 

Table 2. The function of English punctuation marks in terms of the level of encouragement 

to connect 

The level of encouragement to connect English punctuation marks 

Strong : :” ,: 

Moderate , - -- ,- Ø 

Weak ; ;- 

Negative . ! 

The study background section (Table 1. English punctuation marks) explained the 

function of each punctuation mark individually and based on that, Table 2 was constructed. 

The term “strong” was applied to those punctuation marks that strongly encourage 

connection and discourage pause in English. The term “moderate” was applied to those 

punctuation marks that have an ambiguous direction, and the term “weak” was applied to 

the marks that favor pause over connection. Since some punctuation marks have the opposite 

function (encouraging pause), which contradicts the communicative purpose of the pause 

1, each of the English punctuation marks will be described separately. 

Colon (:): According to Table 1, a colon introduces an explanatory clause, phrase, or 

context that provides examples or quotes. Based on this definition, the function of a colon 

is to urge the reader to read on without pausing; Therefore, this mark belongs to the Strong 

row in terms of encouraging connection: 

Surat Al-An’am [6:51] 

 ِ مْ وَأَنذِرْ بِهِ الََّّ ِ لََٰ رَبّيِ
ِ
وا ا شََُ افوُنَ أَن يُُْ ن دُونِهِ وَلٌِّ وَ ۙۙ  ۙينَ يَََ َّهُمْ يتََّقُونَ  لاليَسَْ لهَُم ميِ َّعَل  .شَفِيعٌ ل

Yusuf Ali: “Give this warning to those in whose (hearts) is the fear that they will be 

brought (to judgment) before their Lord: except for Him they will have no protector nor 

intercessor: that they may guard (against evil).” 

In the above example, the colon urges the reader of the English text, like the reader of the 

Arabic text, to pay attention to the rest of the text (to maintain the flow of the text). 
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Null (Ø): This mark has not been defined in Table 1, because it is not considered a 

punctuation mark. However, since in many translations, no specific sign is used to represent 

 :this mark is mentioned in Table 2. Pay attention to the following example ,"لا"

Surat Al-Ma'idah [5:9] 

الِحَاتِ  لوُا الصَّ ينَ أ مَنوُا وَعََِ ِ ُ الََّّ غْفِرَةٌ وَأَجْرٌ عَظِيٌ   ۙ وَعدََ اللََّّ  لهَُم مَّ

Yusuf Ali: “To those who believe and do deeds of righteousness hath Allah promised 

forgiveness and a great reward.” 

Shakir: “Allah has promised those who believe and do good deeds (that) they shall have 

forgiveness and a mighty reward.”  

In the two translations above, the translators have not used any specific punctuation 

marks to convey the impermissibility of pausing, and the reader is naturally inclined to read 

on in this holy verse. However, it should also be noted that the absence of a punctuation 

mark does not necessarily rule out the possibility of pausing and the reader may sometimes 

pause at a word where there is no punctuation mark, depending on his/her comprehension. 

For instance, in the following sentence, although there is no punctuation mark before “after”, 

the reader may pause before it or continue reading based on his/her understanding of the 

sentence structure. 

They called us after they found the lost documents.   

Now observe this sentence: 

It requires one to travel constantly, in order to know the world well. 

The reader understands here that he/she should not pause after the words “it, requires, 

one, to, travel”; Therefore, the absence of a punctuation mark might indicate that the matter 

of pausing is irrelevant. Consequently, because the null state or the absence of a punctuation 

mark may imply either pausing or continuing, its degree of encouraging pause is considered 

moderate. 

Comma (,): According to Table 1, comma indicates a pause in the sentence flow and also 

comes between grammatically related clauses and phrases. Hence, since it can be used both 

for connecting and for making a pause, its level of encouragement to pause is considered as 

moderate. Pay attention to the following examples, in which a comma is used to convey the 

meaning of “لا” pause mark: 

Surat Al-A'raf [7:35] 

ونَ علَيَْكُُْ أ   نكُُْ يقَُصُّ َّكُُْ رُسُلٌ ميِ ا يأَتِْينَ مَّ
ِ
َّقىَٰ وَأَصْلحََ فَ يََ بنَِِ أ دَمَ ا مْ وَ  لايََتِِۙ فمََنِ ات زَنوُنَ  لاخَوْفٌ علَيََِْ  هُُْ يَُْ

Muhsin Khan: “O Children of Adam! If there come to you Messengers from amongst 

you, reciting to you, My Verses, then whosoever becomes pious and righteous, on them shall 

be no fear, nor shall they grieve.” 
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Pickthall: “O Children of Adam! When messengers of your own come unto you who 

narrate unto you My revelations, then whosoever refraineth from evil and amendeth - there 

shall no fear come upon them neither shall they grieve.” 

Shakir: “O children of Adam! if there come to you messengers from among you relating 

to you My communications, then whoever shall guard (against evil) and act aright-- they 

shall have no fear nor shall they grieve.” 

Dash (-/--): According to the descriptions in Table 1, this mark sometimes has the same 

features of a comma and sometimes it has the features of a colon, but considering that one 

of the common uses of this punctuation mark is to provide additional context, its level of 

encouragement to continue is considered to be moderate. Consider the following example: 

Surat At-Tawbah [9:12] 

ُمْ  نََّ
ِ
ةَ الْكُفْرۙ ا ن بعَْدِ عَهدِْهُِْ وَطَعَنُوا فِِ دِينِكُُْ فقََاتِلوُا أَئمَِّ ن نَّكَثوُا أَيمَْانََُم ميِ

ِ
َّهُمْ ينَتََوُنَ  لاوَا  أَيمَْانَ لهَُمْ لعََل

Pickthall: “And if they break their pledges after their treaty (hath been made with you) 

and assail your religion, then fight the heads of disbelief - Lo! they have no binding oaths - 

in order that they may desist.” 

Semicolon (;): According to Table 1, this mark functions almost like a full stop, although 

the contents before and after it are related; Thus, the degree of its encouragement to continue 

and not to make a pause is considered to be weak. Pay attention to the following example, 

in which the translators have used this mark to convey the “لا” pause mark: 

Surat An-Nur [24:37] 

ارَةٌ وَ  لارِجَالٌ  قاَمِ الصَّ  لاتلُْهِيَِمْ تَِِ
ِ
ِ وَا افوُنَ يوَْمًا تتََقَلَّبُ لابيَْعٌ عَن ذِكْرِ اللََّّ كََةِۙ يَََ يتَاءِ الزَّ

ِ
 بصَْارُ فِيهِ القُْلوُبُ وَالا ةِ وَا

Pickthall: “Men whom neither merchandise nor sale beguileth from remembrance of 

Allah and constancy in prayer and paying to the poor their due; who fear a day when hearts 

and eyeballs will be overturned;”  

Shakir: “Men whom neither merchandise nor selling diverts from the remembrance of 

Allah and the keeping up of prayer and the giving of poor-rate; they fear a day in which the 

hearts and eyes shall turn about;” 

Full Stop (.) and Exclamation Mark (!): Because these two marks are used to mark the 

completion of a context (Swan, 1995, p. 459), the degree of encouragement to connect for 

both of them is considered negative. That is, their function is exactly opposite to the function 

of the “لا” pause mark. 

Surat Al-An’am [6:56] 

ِ ۚ قُل  ينَ تدَْعُونَ مِن دُونِ اللََّّ ِ يتُ أَنْ أَعْبُدَ الََّّ نّيِ نَُِ
ِ
ذًا وَمَا أَنََ مِنَ المُْهْتَدِينَ  لاقُلْ ا

ِ
َّبِعُ أَهْوَاءَكُْۙ قدَْ ضَللَتُْ ا  أَت

Muhsin Khan: Say (O Muhammad SAW): “I have been forbidden to worship those 

whom you invoke (worship) besides Allah.” Say: “I will not follow your vain desires. If I 

did, I would go astray, and I would not be one of the rightly guided.” 
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Shakir: Say: I am forbidden to serve those whom you call upon besides Allah. Say: I do 

not follow your low desires. for then indeed I should have gone astray and I should not be 

of those who go aright. 

7- Combined Cases: Combined cases are those few cases that exhibit the characteristics 

of two punctuation marks. The position and degree of encouragement to connect for each 

one can be seen in Table 2. 

4.1. Translators’ Approach to Conveying the “لا” Pause Mark 

To demonstrate how the translators conveyed the concept of the “لا” pause mark in the 

target language, a descriptive table (Table 3) was prepared. This table displays the frequency 

and percentage of punctuation marks used by each translator. 

Table 3. The frequency and percentage of punctuation marks used by each translator to 

convey the concept of “لا” 

Due to an inadequate level of information gained from the percentage analysis of 

punctuation marks in the target language, the researchers undertook a thorough examination 

of the translators’ approach in dealing with pauses that were not permissible. By merging 

Tables 2 and 3, the comparative Table 4 was formulated to demonstrate the extent to which 

English punctuation marks facilitated meaningful connections. 

Table 4. The degree of encouragement to connect in English punctuation marks 

Punctuation Marks 

The Degree of 

Encouragement to 

Make a Connection 

Percentage Grade 

: :“ : Strong 8.75 2 

, - -- ,- Ø Moderate 78.97 1 

; ;- Weak 6.9 3 

. ! Negative 5 4 

In order to analyze and compare the standard levels (Table 2) with the descriptive 

percentages (Table 3), a numerical score was assigned to each row in Table 4, indicating the 

The mark used 

by the for “لا” 

Translator 

. ‘ -‘ ; : ! - -- Ø - ؛  : “ ‘: 

Muhsin al-Din 

Khan 
9 38  1   1  19    

Pickthall 3 28 1 7 6  3  20    

Yusuf Ali  21 12 4 14 1 2  12 1 1  

Shakir 1 32  6 1   3 23   2 

Total 13 119 13 18 21 1 6 3 74 1 1 2 

Percentage 4.77 43.7 4.77 6.6 7.72 0.3 2.2 1.1 27.2 0.3 0.3 .073 
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extent to which the primary function of the “لا” pause mark was accurately reflected in the 

translations. The prevalence of higher percentages was observed in the categories of 

moderate and strong levels, while the lower percentages were found in the weak and 

negative levels. Approximately 79 percent of the English translations effectively conveyed 

the idea of forbidding pauses with markers that encourage moderate levels of connection. 

It can be inferred that the translators, whether knowingly or unknowingly, conveyed the 

meaning of the “لا” pause mark in English translations. However, this matter also highlighted 

that the intended meaning was not effectively conveyed in all verses. For example, the 

absence of a mark can indicate both a tendency to pause and an encouragement to connect 

or, in many cases, the dash itself serves as a pause indicator in speech. Hence, the sense of 

the “لا” pause mark is translatable into English, although not flawlessly. 

Punctuation marks that strongly encourage connection accounted for 8.75 percent of the 

total usage. These marks indicate that the content/context is incomplete and require the 

reader to continue reading. For example, a colon signals that something follows, and the 

reader may expect more information after it. However, the colon ranked second in Table 4, 

which suggests that the English translations did not fully convey the concept of the “لا” pause 

mark according to the priority of encouraging connection in Table 2. 

The examples (strong and moderate degrees) showed that the translators successfully 

conveyed the sense of the “لا” pause mark in 88 percent of the cases. However, punctuation 

marks that weakly encourage connection only represented 6.9 percent of the total usage. 

Moreover, 5 percent of the cases used punctuation marks that contradicted the sense of the 

 pause mark by encouraging pausing and stopping. This contrast between the source and ”لا“

target languages was evident both at the standard level (negative level) and in the translators’ 

practical approach (the fourth priority with the lowest percentage). Therefore, the use of full 

stops and exclamation marks did not reflect the impermissibility of pause implied by the “لا” 

pause mark. 

4.2. Why English Translations Fail to Convey the “لا” Pause Mark Accurately 

Based on the analysis presented in Table 4, it can be inferred that although translators 

often strive to foster a sense of connection and continuity in the reader, data analysis 

indicates that they have not been entirely successful in achieving this objective. Specifically, 

the percentage of punctuation marks used to strongly encourage connection ranks second, 

when it should have been in the first. Colon appears to be a punctuation mark that strongly 

promotes connection, but its usage in the target language is not as prevalent as that of the 

comma, which is only moderately effective in encouraging connection based on standard 

measures. Therefore, it appears that translators have been constrained by the structural 

limitations of the target language, which has limited their ability to utilize colon, a 

punctuation mark that strongly fosters a sense of connection, since its other uses, such as 

providing examples, explanations, and quotations, are more common than its use to promote 

connection. This has resulted in a limitation of its usage to specific cases. Conversely, the 

comma is more commonly used in English and while it is used to create a brief pause in 

reading, it also indicates a tendency to connect. 

In conclusion, despite the translators’ partial success in conveying the meaning of the “لا” 

pause mark, it appears that none of the punctuation marks in the English language fully 

captures its intended meaning. Although colon is more effective in encouraging connection 

among English punctuation marks, its usage is not as frequent as that of the comma. 
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Furthermore, the degree to which the comma fosters connection is not as strong as that of 

the colon, despite its high frequency of use. 

5. Conclusion 

The literature on Qur’ānic punctuation system as a distinct system from the western 

punctuation system is scarce. The researchers searched for related works on this topic, but 

found a few results. This suggests that this aspect of translation studies has been neglected 

in the research literature. One of the few sources that lists most of the punctuation signs used 

in the Holy Qur’ān is Mishkat Academy, which provides a webpage titled ‘Quran Waqf 

Signs’ 2. Among the signs covered in the above study, the subheading ‘لا – No Need of 

Stopping’ is the one most relevant to the current study: 

In the context of the Quran, the word “لا” or “laa” is often used to indicate negation or 

denial, and it is not a punctuation mark that requires a pause or a stop. Unlike other Arabic 

punctuation marks, “laa” is not used to indicate a break in the flow of the sentence, but rather 

to provide emphasis or to negate a statement. It is important to note that when “laa” is used 

within a Quranic verse, it should not be treated as a punctuation mark that requires a pause 

or a stop3. 

Previous studies have not addressed the issue of translating the Qur’ānic punctuation 

system, which is essential for understanding the meaning of the Holy Qur’ān. This study 

aimed to explore how the inappropriate pause mark in the Arabic text of the Holy Qur’ān 

can be conveyed in its English translations. Four English translations were compared with 

the original text to answer the three research questions. This study revealed that: 

 The “لا” pause mark was often omitted or ignored in most of the translations, either 

intentionally or unintentionally. 

 In some instances, the “لا” pause mark was either not translated or partially represented 

by common punctuation marks in the target language. 

 There was no consistent criterion for translating the “لا” pause mark into specific 

punctuation marks in the target language. 

This study has opened up new avenues for future research on translating the pause marks 

in the Holy Qur’ān. Some potential topics for further study are: 

 How other pause marks in the Holy Qur’ān are translated into different languages and 

how they affect the interpretation of the text. 

 How a new punctuation system can be developed specifically for the English 

translations of the Holy Qur’ān that can fully capture the meanings of the pause marks. 

 How conjunctions can be used to convey the sense of impermissible pause mark and 

avoid ambiguity or misreading. 

 

                                                 
2 https://b2n.ir/t02084 
3 https://b2n.ir/t02084 
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1. Introduction 

Languages differ in their word order norms and conventions. This difference affects their 

various systems of foregrounding and backgrounding, which result in differences in styles, 

meanings and implications. This issue is especially critical when dealing with the translation 

of Holy texts due to their sensitivity and sacredness. Several studies have investigated the 

translation of the marked structures of the Holy Qur’ān into different languages from various 

perspectives, such as semantics or stylistics, but a few have focused on the translation of 

foregrounding as marked word order in English translations by Iranian translators of the 

Qur’ān.  

The present study aims to fill this gap and examine the challenges that Iranian translators 

encountered in their renditions. This study will have implications for Qur’ān translators, 

Qur’ān translation teachers, and critics to become more familiar with the delicate aspects of 

recreating Qur’ānic marked structures in English. To this end, the author seeks to answer the 

following research questions:  

 How successful have Iranian translators been compared to non-Iranian translators in 

rendering Qur’ānic foregrounding into English?  

 What foregrounding subcategories have posed the most difficulties to Iranian 

translators? 

1. Review of Literature 

1.1 Marked Structures  

Theme/rheme structure is essential for coordinating meaning and facilitating effective 

communication and comprehension (Halliday, 1994). The element placed in the initial part 

of the sentence influences the recipient’s perception of the subsequent elements of the speech 

because it establishes the first context for the following words. Theme-rheme structure is a 

field that has received much attention from researchers and theorists. The main assumption 

is that sentences consist of themes, which are context-free messages, and rhemes, which are 

context-bound messages. Since rhemes are the parts that advance the text, their role in 

developing meaning is prominent. As Halliday (2004) states, theme is the point of departure 

in developing meaning. When theme coincides with the subject of the sentence, it is often 

referred to as unmarked, and when it does not coincide with the subject, it is considered as 

marked. Thematization is one of the issues discussed in text analysis. Text analysis examines 

texts from various perspectives, such as text characteristics and gestures. Thematization 

refers to the selection of themes by the text producer during text development. Given the 

significant role of theme-rheme structures in producing cohesive texts, the importance of 

thematicity in translation should also be emphasized. This means that scholars should be 

familiar with themes and their various types, and should understand how translators deal 

with themes when translating. Any intentional and illogical alteration of thematic structures 

can jeopardize the transfer of the author's intended meaning to the readers, as thematic 

structures are formed and developed differently in different languages (Halliday, 2004). 

Linguistically speaking, markedness refers to the quality of being noticeable as unusual 

or different from normal patterns. In the binary of marked/unmarked, one of the two opposite 

concepts is considered the primary one, while the other is considered subsidiary. The primary 

form, which is easily recognized, is considered unmarked, while the second form is marked 
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(Andersen, 1989). In other words, markedness arises from comparing a normal linguistic 

form to one or several abnormal ones. In linguistics, structures can be marked in various 

phonological, structural, and semantic aspects, and can be categorized as either marked or 

unmarked, such as competent vs. incompetent. Markedness can be solely semantic or can 

also be seen morphological (Battistella, 1996). 

1.2 Markedness in English and Arabic 

In English, word order is relatively fixed and the meaning of the sentence largely depends 

on the order of words. However, in Arabic, word order is more flexible due to the complexity 

and diversity of the inflection system in Arabic. Bearing this difference in mind, the present 

study will examine the changes in word order, one important aspect of which is 

foregrounding of words or phrases to an initial position in sentences. This change is often 

referred to as foregrounding and backgrounding in both Arabic and English. In English, this 

phenomenon is classified into two main categories: deviation and repetition (Leech, 1966, 

pp. 145-47).  

According to the Prague School of Linguistics, violating word order leads to breaking 

language conventions, either structurally or conceptually, and sometimes breaking the rules 

of language usage. Foregrounding is a linguistic phenomenon that poses difficulties for 

translators. Word order and foregrounding are closely related to cohesion in a text, and 

linguistic systems such as Arabic and English, which are very different in nature, will present 

many challenges to translators. 

1.3 Markedness in the Holy Qur’ān and the Translations 

Various aspects of markedness in Qur’ān translation have been addressed by researchers. 

For instance, Abumahfouz and Al-Shboul (2020) studied semantic markedness in 

translations of the Qur’ān from a linguistic perspective. On the other hand, Abu-Serie 

Hussein (2021) explored collocational markedness in translations of the Qur’ān. As the 

present study is focused on the translation of foregrounding as marked word order, the 

related literature on the same topic is reviewed in this section.  

Elimam (2013) analyzed the marked word order in the Qur’ān and its English translations 

to explore the patterns used in translations and the motives behind translators’ choices. His 

findings revealed that translators had relatively preferred unmarked word order over marked 

word order. These results indicate the target-oriented approach of the Qur’ān translators.  

In a similar study, Elimam (2020) conducted a qualitative and quantitative inquiry to find 

variations in translating word orders of the Holy Qur’ān. His findings revealed that the 

translators had noticed marked word orders and their significance/application, but had used 

different choices in rendering them. In fact, they had not taken a consistent course of action. 

They had recreated the source word order in some cases and had ignored them in some other 

cases for no apparent reason.  

In a study specifically focused on the translation of foregrounding, Abdul Aziz (2013) 

assessed the quality of rendering foregrounding and deferment in English translations of the 

Qur’ān. His findings revealed the various problems that translators had faced. At the level 

of register, translators did not adhere to the source but at the level of genre, all translators 

imitated the rhetorical structure of the Qur’ān. Generally, translators opted for a literal and 
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overt translation in rendering Qur’ānic meanings. Many studies have been conducted on the 

topic in Iran.  

Kazemi Najafabadi (2021) studied the alteration of marked structures of the Holy Qur’ān 

during translation into Persian. Her findings revealed that due to the different grammatical 

structures of source and target languages, marked structures of the Qur’ān could not be fully 

recreated in Persian and had been often rendered into Persian unmarked structures.  

Mohammadpour and Nikoopour (2017) studied topicalization in three English 

translations of the Qur’ān. Based on their obtained results, all of the translators had 

preserved topicalization in their renditions, and unit shift and literal translation were the 

most applied techniques used by the translators.  

Finally, Mansoori (2012) studied markedness in Persian translation of the Holy Qur’ān. 

His findings revealed that some unmarked structures in Arabic were different from their 

corresponding unmarked structures in Persian in terms of the use of verbs. Many translators 

had neglected this difference in their works and had rendered unmarked Arabic structures 

into marked Persian ones which was a type of translation error. Review of the related 

literature shows that the Qur’ān translators have taken various approaches to rendering 

foregrounding. However, Iranian researchers have considered the structural difference 

among Persian, English, and Arabic as a challenge to the Qur’ān translators in recognizing 

and rendering foregrounded structures. This study will look into the specific areas where 

Iranian translators lag behind their non-Iranian peers in recreating Qur’ānic foregrounding 

in English. 

3. Research methodology   

As previously mentioned, the primary objective of this study is to investigate the choices 

made by translators when rendering Qur’ānic foregrounding, specifically marked word 

order, into English. This research adopts a corpus-based qualitative approach and focuses on 

four English translations of the Holy Qur’ān carried out by Iranian translators: Ali Salami 

(2016), Seyyed Hossein Nasr (2015), Laleh Bakhtiar (2009), and Tahereh Safarzadeh 

(2001). The selection of these translations was based on the reputation of their translators 

and place of publication, with Safarzadeh and Salami's translations published in Iran, while 

the other two were published in the USA. Additionally, apart from Safarzadeh's translation, 

the selected translations have received limited attention in Iran. 

This study builds upon pioneering research conducted by Elimam (2013), who examined 

the marked word order in the Qur’ān and its English translations to explore the translation 

patterns employed and the underlying motivations behind translators' choices. The present 

study specifically focuses on the 18 verses explored by Elimam, which prominently feature 

marked word order. Elimam categorized these verses into three main categories based on 

the types of foregrounding utilized: specification, restriction, and emphasis. According to 

Al-Baydawi (quoted by Elimam, 2013), specification, also referred to as special attachment 

or reference, involves highlighting a specific characteristic of a phenomenon rather than its 

entirety. Generally, a phenomenon can be defined by its similarities or differences from other 

phenomena. In the latter case, specification is employed. By utilizing specification, the 

speaker or writer emphasizes a particular aspect of an entity as significant without negating 

its other features. Conversely, if the speaker intends to deny certain features, they would 

employ restriction instead of specification. 
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The following section will delve into the concept of restriction, which is closely related 

to specification. While specification involves highlighting a particular aspect of a 

phenomenon, restriction encompasses negation and emphasis. It emphasizes what is 

explicitly mentioned or intended, in contrast to what is left unsaid or implied. In other words, 

when a component is foregrounded to convey restriction, it becomes the focal point of the 

sentence, while simultaneously negating the other component. Furthermore, emphasis 

shares similarities with restriction as it also entails both negation and emphasis. Emphasis 

serves to underscore the significance of a certain element over others (Elimam, 2013). 

To analyze the presence of foregrounding in the Holy Qur’ān, the English equivalents of 

the 18 Ayahs examined by Elimam were extracted from four different translation versions. 

The translators' choices in rendering the marked structures were analyzed and discussed to 

determine whether the source's foregrounding instances were adequately conveyed in the 

translations. The selection of these specific Ayahs was made using purposive sampling, as 

Elimam (2013) conducted an extensive study that identified apparent cases of foregrounding 

in the Holy Qur’ān. His selection methodology was based on the works of renowned 

Qur’ānic scholars such as Zamakhshari and Al-Baydawi, who were instrumental in 

recognizing instances of foregrounding in the Qur’ān. Hence, the same Ayahs were chosen 

for the present study. 

It is important to note that while the present study and Elimam’s (2013) research both 

examine the performance of Qur’ān translators in conveying various subcategories of 

Qur’ānic foregrounding from Arabic into English, their approaches differ. Therefore, the 

selection of the same Ayahs in this research allows for a comparison of the results obtained 

in this study with those reported by Elimam, enabling the identification of specific areas that 

have presented significant challenges to Iranian translators. 

2. Results 

4.1 Specification and its Translations 

Some examples of foregrounding and their English translations are discussed in this 

section.  

Surat Al-Fatihah (1: 1) 

 الرحمن الرحیمبسم الله  

Salami: (1) In the Name of God, the Giver of Grace, the Master of Mercy 

Nasr: In the Name of God, the Compassionate, the Merciful.  

Bakhtiar: In the Name of YHWH, The Merciful, The Compassionate 

Safarzadeh: In the Name of Allah, The Merciful, The Beneficent 

Zamakhshari (quoted by Elimam, 2013) believes that “In the Name of Allah” has the role 

of object and is foregrounded to the beginning of the sentence before an ellipted “I read” or 

“I recite”.  Al-Rahman and Al-Rahim are qualifiers used to describe Allah. The meaning 

implied in this foregrounded structure is that only Allah is worthy of being worshipped.  
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As observed above, all four translations demonstrate adherence to the word order of the 

original text. None of the four translators have made any direct or indirect reference to the 

foregrounding and ellipsis present in the Ayah, nor have they included the ellipted words 

within parentheses. However, it is noteworthy that none of the translators have utilized a full 

stop (.) or semicolon (;) at the end of the first clause. This suggests that the translators were 

somehow aware of the ellipted structure of “بسم الله”. These findings align with those reported 

by Elimam in his analysis of ten English translations by non-Iranian translators, where the 

translators also overlooked the foregrounding in the Arabic Ayah. 

Surat Yusuf (12:67) 

ىقةٍَۢ ۖ وَمَآ ٱُغْنِى عَنكُ   تفََر  بٍۢ مُّ نْ ٱَبوََْٰ
دْخُلوُا۟ مى

 
دٍۢ وَٱ حى نۢ بََبٍۢ وََٰ

َّ لََ تدَْخُلوُا۟ مى ٰـبَنِى َ ى ۖ  وَقاَلَ ي َّ لََّ للَّى
ِ
لحُْكُْ ا

 
نى ٱ
ِ
ءٍ ۖ ا ن شََْ ى مى للََّّ

 
نَ ٱ ْتُ ۖ م ى علَيَْهى توََكََّّ

ُونوَ  لمُْتوََكَّ ى
 
ى ٱ  علَيَْهى فلَيَْتَوَكََّّ

Salami: He said, “My sons, do not enter all by one door; enter by separate doors. But I 

cannot help you against the will of God. Judgment rests with God alone. In Him have I put 

my trust and those who have faith in Him, put their trust in Him.”  

Nasr: And he said, “O my sons! Enter not by one gate, but enter by separate gates. Yet, I 

cannot avail you aught against God. Judgment belongs to God alone. I trust in Him; and let 

those who trust, trust in Him.” 

Bakhtiar: And he said: O my sons! Enter not by one door, but enter by different doors. I 

will not avail you against God in anything. Truly, the determination is but with God. In Him 

I put my trust. And in Him put their trust the ones who put their trust. 

Safarzadeh: And he added: “Oh, my sons! Do not enter by one gate. Yet my admonition 

does not avail you against Allah’s Will; The command belongs to none but Allah: In Allah I 

have put my trust AND Let all the believers put their trust in Allah.”  

According to Al-Baydawi (quoted by Elimam, 2013), the word “علیه” (in Him) in the final 

two clauses is emphasized by being placed before the verbs denoting trust and faith. This 

emphasis suggests that believers should specifically place their trust in Allah. 

From the analysis above, it is evident that only one of the translators (Bakhtiar) has 

followed the distinct word order and placed the word “Allah” at the beginning of the 

sentence. The other translators have used a more common sentence structure, either due to 

a lack of awareness regarding the significance of the emphasis or because they preferred a 

conventional word order. These findings differ from what Elimam reported about the 10 

non-Iranian translators, as nearly all of them (with the exception of one) adhered to the 

unique structure of the original text. 

Surat Al-Muddaththir (74: 1-3) 

َّكَ فكََب ى    رْ  وَرَب ث ىرُ  قُمْ فأَنَذى لمُْدَّ
 
َا ٱ أٓيَُُّّ ٰـ َ   ي

Salami: (1) O you [Prophet] wrapped in cloak! (2) Arise and give warning! (3) And 

glorify your Lord!  

Nasr: (1) O thou who art covered, (2) arise and warn! (3) Thy Lord magnify! 
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Bakhtiar: O thou, the one who wrapped himself in a cloak! Stand up and warn! And 

magnify thy Lord. 

Safarzadeh: O, you who have wrapped yourself in a cloak! Arise and proclaim the 

warning publicity! And Celebrate the Greatness of your Creator! 

Razi and Zamakhshari posit that in Ayah 3, the word “ربک” (your Lord) has been 

deliberately emphasized by being placed before “فکبر” (magnify). This intentional 

foregrounding, a marked linguistic structure, signifies the magnificence of Allah as the sole 

entity deserving of reverence. 

Upon close examination, it is evident that Nasr stands as the solitary translator who has 

faithfully adhered to the marked word order of the original text while preserving the stylistic 

nuances of the source. Conversely, the other translators have employed an unmarked word 

order, thereby disregarding or overlooking the implied significance derived from the 

foregrounding in the Ayah. These observations align with the findings reported by Elimam 

(2013) regarding non-Iranian translators, wherein only 30% out of the sample of 10 

translators adhered to the unmarked word order of this particular Ayah. 

Surat At-Taghabun (64:1) 

لَْْرْضى  
 
تى وَمَا فِى ٱ وََٰ ٰـ مَ لسَّ

 
ى مَا فِى ٱ َّ حُ للَّى ب ى لحَْمْدُ يسُ َ

 
لمُْلُْْ وَلََُ ٱ

 
يرۖۖ لََُ ٱ ءٍۢ قدَى  ۖۖ وَهُوَ علَََٰ كَُّ ى شََْ

Salami: All that is in the heavens and all that is in the earth glorifies God. All rule and 

all praise belong to God and He has power over all beings. 

Nasr: Whatsoever is in the heavens and whatsoever is on the earth glorifies God. His is 

the Sovereignty and His is the praise, and He is Powerful over all things. 

Bakhtiar: Whatever is in the heavens glorifies God and whatever is in and on the earth. 

His is the dominion and to Him belongs all the praise. And He is Powerful over 

everything. 

Safarzadeh: all creatures in the heavens and on The earth Celebrate Allah’s Attributes and 

His Absolute Purity. To Him belongs the Dominion of the heavens And the earth and what 

is between Them; thanksgiving and adoration of the worshippers is due only to Him. 

Verily, Allah is powerful over all the things.  

According to Baydawi and Zamakhshari (as cited by Elimam, 2013), the middle section 

of the above Ayah demonstrates two instances of foregrounding: “له” preceding the subject 

 This particular form of foregrounding, akin to previous .”الحمد“ preceding ”له“ and ”الملک“

occurrences, signifies that sovereignty and praise exclusively belong to Allah and no one 

else. 

With the exception of Salami, who disregarded the specification and foregrounding, the 

remaining three translators appear to have recognized the significance of foregrounding and 

consequently rendered the Ayah into a marked sentence structure. These findings provide 

support for the outcomes documented by Elimam, who observed that all non-Iranian 

translators, with only two exceptions (80%), reproduced the marked structure of the original 

text in English. 
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Surat An-Nur (24: 48-49) 

عْرىضُونَ  نْهُم مُّ ذَا فرَىيقٌۭ م ى
ِ
ۦ لىيَحْكَُ بيَنْهَُمْ ا ى ى وَرَسُولَى للََّّ

 
لََ ٱ
ِ
ذَا دُعُوٓا۟ ا

ِ
 وَا

لحَْقُّ يأَتْوُٓا۟ 
 
َّهُمُ ٱ ن يكَُن ل

ِ
نىيَ  وَا ليَْهى مُذْعى

ِ
 ا

Salami: And when they are called to God and His Messenger to judge between them, lo, 

a party of them turn away. But if they are in the right, they will come to him submissively. 

Nasr: And when they are called to God and His Messenger, that He may judge between 

them, behold, a group of them turn away. But if the right is theirs, they come unto Him 

submissively. 

Bakhtiar: And when they were called to God and His Messenger to give judgment among 

them, then, a group of people among them are ones who turn aside. But if they would be in 

the right, they would approach him as ones who are yielding.  

Safarzadeh: and when they are enjoined to turn to Allah and come to the messenger for 

judging between them, a party of them Turn away in Rebellion. And if the messenger’s 

judgment Which is based on truth by chance Concludes to their benefit they turn to Him 

with total submission; 

Zamakhshari, as quoted by Elimam (2013), extensively discusses the distinctive structure 

of the final clause in Ayah 48. Specifically, “الیه” (to him) has been emphasized and placed 

before the adverb “  مُذْعِنیِن” (submissive). This emphasis signifies that people solely turn to 

the messenger and no one else. 

Upon reviewing the four translations, it is evident that all translators have maintained the 

same word order as the source text. However, their choice does not emphasize the same 

aspect in English and fails to capture the markedness conveyed in the original text. These 

findings align with the research conducted by Elimam (2013), who observed that none of 

the non-Iranian translators accurately represented the marked structure of the original text 

in their English versions. 

Surat Al-Muzzammil (73:20) 

رُ وَ    ُ يقُدَ ى للََّّ
 
صُوهُ فتَاَبَ علَيَْكُْ ... ۟ ٱ َ ٱَن لَّن تُُْ لنَّهاَرَ ۚ علَِى

 
َّيْلَ وَٱ ل

 
 …ٱ

Salami: ….. God measures the night and the day. He knows that you cannot calculate it 

and He turns to you mercifully………. 

Nasr: … ..  God measures out the night and the day. He knows that you will not keep 

count of it and has relented unto you ……… 

Bakhtiar: ….. God ordains the nighttime and the daytime. He knew that you would not 

be able to keep count of it, so He turned towards you in forgiveness… 

Safarzadeh: Allah is able to keep the due measure for the night and the day knowing 

that you can never keep the exact measure of time 
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According to Razi and Zamakhshari (as cited by Elimam, 2013), the subject “الله” has been 

emphasized in the aforementioned structure, causing the original unmarked verbal sentence 

structure to become a marked nominal structure. 

Upon examining the four translations of the Ayah, it becomes evident that all translators 

have remained faithful to the original structure. However, paradoxically, their renditions lack 

markedness. This can be attributed to the disparity between the marked word order in Arabic 

and English, a factor overlooked by all translators. Elimam (2013) further noted that none 

of the ten non-Iranian translators managed to capture the markedness of the source text in 

their English translations. 

4.2 Restriction and its Translations 

Some examples of restriction and their English translations are discussed in this section:  

Surat Hud (11:88) 

ى   للََّّ
 
أ لََّ بى
ِ
يقىىٓ ا ليَْهى ٱُنىيبُ ..... وَمَا توَْفى

ِ
ْتُ وَا  ۖۚ علَيَْهى توََكََّّ

Salami: …… I cannot succeed without the help of God. In Him do I trust and to Him 

I turn. 

Nasr: …. but my success lies with God alone. In Him do I trust and unto Him do I 

turn. 

Bakhtiar: And my success is not but from God. In Him I put my trust and to Him I am 

penitent.  

Safarzadeh: ….. and any achievement in my Mission depends on Allah’s aid: In Allah I 

trust only; and to Him alone I turn.  

According to Baydawi and Razi (as cited by Elimam, 2013), the Ayah mentioned above 

emphasizes the words “علیه” and “الیه” by placing them before the verbs “توکلت” and “انیب” 

respectively. This marked structure signifies that only Allah is deserving of reliance and 

turning to. 

Upon examining the aforementioned translations, it becomes evident that all translators 

have recognized the focal point of the Ayah as Allah and have translated the marked sentence 

structure from the original text into a marked word order in English to emphasize the 

intended meaning. This approach differs from what Elimam (2013) reported regarding non-

Iranian translators. Only two of them replicated the markedness of the source structure 

(20%), while the others utilized an unmarked word order. 

Surat Al-‘Ankabut (15:23) 

نَّّ  
ِ
يتُ  وَا ۦ وَنمُى ثوُنَ  لنَحَْنُ نُُْىى رى لوََْٰ

 
نُ ٱ  وَنَُْ

Salami: It is We who give life and death and it is We who inherit things. 

Nasr: Surely it is We Who give life and cause death, and We are the Inheritor. 
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Bakhtiar: And, truly, it is We Who give life and cause to die and We are the ones who 

inherit. 

Safarzadeh: And verily, It is We Who give life and Who cause death and We are The 

Inheritor of all.  

According to Baydawi (quoted by Elimam, 2013), this word order in the Ayah illustrates 

the use of an extra independent pronoun نحن before the verbs نحیی and نمیت. This 

foregrounding which is a case of restriction implies the ability of Allah as the only power 

who can give birth and cause death.  

All of the translators have adhered to the word order of the original and have correctly 

emphasized the absolute power of Allah in determining life and death. Elimam (2013) 

reported the same about the ten non-Iranian translators. Similarly, they all had rendered the 

source marked structure into equivalent marked structures in English. 

Surat An-Nahl (16:10) 

مَاءٓى مَاءًۭٓ ۖ   لسَّ
 
نَ ٱ ىٓ ٱَنزَلَ مى ى لََّّ

 
نهُْ شَََرٌۭ هو ٱ ابٌۭ وَمى نْهُ شَََ َّكُ م ى يموُنَ  ل يهى تسُ ى  فى

Salami: He it is who sends down to you from the sky water of which you drink; and 

of which, the trees grow which you use to feed your cattle. 

Nasr: He it is Who sends down water from the sky, from which you have drink, and 

from which comes forth vegetation wherewith you pasture your cattle. 

Bakhtiar: It is He Who caused water to descend from heaven for you to drink from it 

and from it, trees wherein you pasture your herds. 

Safarzadeh: Allah is the One Who sends down rain from the sky which is your drinking 

water and also you grow by it grasslands in which you pasture your cattle, 

Baydawi and Razi (quoted by Elimam, 2013) have explained that the particle “منه” 

functions as a partitive marker and is used before the nouns “شراب” (drink) and “شجر” (trees). 

This emphasis on restriction indicates the significance of water as a divine blessing and 

emphasizes that humans can only drink and cultivate through the water provided by Allah 

from the sky. 

While the marked word order can be easily translated into English, only Salami and Nasr 

have followed the marked structure and emphasized restriction in their translations. Bakhtiar 

has highlighted the second instance of restriction (and from it, trees...). On the other hand, 

Safarzadeh has transformed the original marked structure into an unmarked subordinate 

clause (which is your drinking water). It appears that Bakhtiar and Safarzadeh have either 

overlooked or disregarded the intended emphasis on restriction. Similar findings were 

reported by Elimam (2013) regarding the performance of ten non-Iranian translators. He 

found that six out of ten translators replicated the marked structure in English (60%). 

Therefore, approximately half of both Iranian and non-Iranian translators failed to convey 

the marked word order in their translations. 

Surat Fatir (35:28) 
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لنَّ  
 
نَ ٱ َ وَمى لِى نهُُۥ كَذََٰ فٌ ٱَلوََْٰ

مى مُخْتَلى ٰـ نعَْ لَْْ
 
وَابٓ ى وَٱ لدَّ

 
ؤُٓا۟ ۗاسى وَٱ ٰـ لعُْلمََ

 
هى ٱ باَدى نْ عى َ مى للََّّ

 
َّمَا يََْشََ ٱ ن

ِ
َ عَزىيزٌ غفَُورٌ  ۖۗ ا للََّّ

 
نَّ ٱ
ِ
 ا

Salami: and people, animals and cattle of diverse hues. Even so, only those of His 

servants who are wise are mindful of God who is Most Mighty, Most Forgiving. 

Nasr: And of mankind, beasts, and cattle there are, likewise, those of diverse colors. [Yet] 

only those among His servants who know fear God. Truly God is Mighty, Forgiving.  

Bakhtiar: and of humanity and moving creatures and flocks, thus, they are likewise of 

hues, ones at variance. Only His servants who dread God are knowing. Truly, God is 

Almighty, Forgiving. 

Safarzadeh: And also men and beasts and cattle are of various colors. The truth remains 

that among Allah’s worshippers only the believing learned men are those who fear the 

disobeying Allah. Verily, Allah is the Forgiving Invincible Mighty [Notwithstanding His 

Might He forgives men who do wrong out of ignorance.] 

According to Razi, as quoted by Elimam in 2013, the word order in the aforementioned 

Ayah indicates that the word “الله” (Allah) has been emphasized by being placed before the 

subject “علما” (knowledgeable). This distinctive word order serves as a restriction, 

suggesting that only those who possess knowledge of Allah are truly fearful of Him. Hence, 

knowledge acts as a prerequisite for experiencing fear towards Allah. 

Upon examining the four translations, it becomes apparent that only Bakhtiar has adhered 

to the distinctive word order of the original text, placing Allah before knowing. The 

remaining translators have opted for a more conventional sentence structure in English, 

disregarding or overlooking the significance of the restriction present in the Arabic text. 

Based on the information provided by Elimam, more than half of the non-Iranian translators 

(6 out of 10 translators) have successfully conveyed the markedness of the Arabic Ayah in 

their English renderings. In comparison, they have surpassed their Iranian counterparts in 

accurately reproducing the marked word order of the Ayah. 

Surat Ghafir (40:28) 

نهَُۥٓ ٱَتقَْتُلوُنَ رَجُلًا ٱَن يقَُولَ   ٰـ َ يم
ِ
رْعَوْنَ يكَْتُُُ ا نْ ءَالى فى نٌۭ م ى ؤْمى .وَقاَلَ رَجُلٌۭ مُّ ُ للََّّ

 
َ ٱ  .. رَبّ ى

Salami: Then, a believing man among the people of Pharaoh, who had concealed his faith, 

said, “Will you kill a man for saying: ‘My Lord is God’ 

Nasr: And a believing man from the House of Pharaoh who was concealing his belief 

said, “Will you kill a man for saying, ،My Lord is God,’ 

Bakhtiar: Said a believing man of the family of Pharaoh, who keeps back his belief: 

Would you kill a man because he says: My Lord is God, 

Safarzadeh: meanwhile a believing man of Firown’s family who used to hide his Faith 

out of fear intervened saying: “will you slay a man with the charge that he says: “My 

Creator is Allah, the One.” 

Razi and Zamakhshari (as cited by Elimam, 2013) have provided an explanation 

regarding the positioning of the predicate “ّربی” before “الله”. This particular word order 
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signifies a marked construction, indicating that the speaker acknowledges no deity other 

than Allah. 

A closer examination of the four translations reveals that all translators have adhered to 

the grammatical word order of the original Arabic text. However, they have encountered 

difficulties in conveying the foregrounding effect in English due to disparities between the 

predicate-subject order in Arabic and English. Consequently, their renditions fail to convey 

the inherent restriction present in the source text. These findings align with Elimam's 

findings (2013) concerning non-Iranian translators, where only one of them successfully 

captured the foregrounding and markedness of the source text when translating into English. 

5.3 Emphasis and its Translations 

Some examples of foregrounding as emphasis in the Holy Qur’ān and their English 

translations are discussed below.  

Surat Al-Baqarah (2:269) 

كْْةََ مَن يشََاءُٓ   لحْى
 
كَْْ يوتی ٱ لحْى

 
ٰـبى ۖۚ وَمَن يؤُْتَ ٱ لَْْلبَْ

 
ٓ ٱُو۟لوُا۟ ٱ لََّ

ِ
كَّرُ ا ا ۗ وَمَا يذََّ ا كَثىيًْۭ َ خَيًْْۭ  ةَ فقَدَْ ٱُوتیى

Salami: God gives wisdom to whom He will; and he who is given wisdom is given 

abundant good, but none will remember except those endowed with perception.  

Nasr: He grants wisdom to whomsoever He will. And whosoever is granted wisdom 

has been granted much good. Yet none remember save the possessors of intellect. 

Bakhtiar: He gives wisdom to whom He wills. And whomever is given wisdom, then, 

surely, was given much good and none recollects no doubt but those imbued with intuition.  

Safarzadeh: [So] Allah grants [the blessing of] wisdom to whomsoever He Wills. 

Indeed he who has been granted wisdom, has been granted blessing in abundance, but none 

is reminded, save those men of wisdom.  

According to Baydawi (as cited by Elimam, 2013), it is believed that the object “الحکمه” 

has been highlighted and moved to a position preceding the verb “من یشاء”. This alteration in 

the unmarked word order appears to be intended to emphasize knowledge. 

An examination of the four English translations reveals that all translators have attempted 

to maintain the precise structure and word order of the original text. However, their choices 

have not resulted in a marked structure, as seen in the original text. Once again, this can be 

attributed to the differing ways in which markedness is expressed in Arabic and English. 

Surat Al-Ikhlas (112:4) 

ا وَلمَْ يكَُن   ۥ كُفُوا ُ  ٱَحَد  لََّ

Salami: nor is there anyone comparable to Him.” 

Nasr: And none is like unto Him.” 

Bakhtiar: and there be not anything comparable with Him. 
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Safarzadeh: And there is no equal, no match and no Mate for Allāh, the Almighty." 

According to Razi and Zamakhshari (cited in Elimam, 2013), the phrase “له” has been 

positioned before “ اکفو ” to emphasize the restriction of Uniqueness to Allah. This use of a 

marked structure serves to emphasize this point. 

An examination of the four English translations reveals that all four translators have opted 

for an unmarked sentence structure, thereby failing to effectively convey the emphasis 

placed on Allah's uniqueness in the Qur’ān. This choice may be attributed to either the 

oversight of the translators or their preference for an unmarked English structure. These 

findings align with the observations made by Elimam (2013), who reported that only two 

out of the ten non-Iranian translators (20%) preserved the markedness of the original 

structure in their translations. 

Surat Al-Baqarah (2:249) 

َ مُبْ    للََّّ
 
نَّ ٱ
ِ
لجُْنُودى قاَلَ ا

 
أ ن ى فلما فصََلَ طَالوُتُ بى َّهُۥ مى ن

ِ
َّمْ يطَْعَمْهُ فاَ نِ ى وَمَن ل نْهُ فلَيَسَْ مى غۡتَََفَ غرُۡفةََۢ  تَلىيكُ بىنَهَرٍۢ فمََن شََىبَ مى

 
لََّ مَنى ٱ

ِ
ا

ۦ هى   بىيَدى

 Salami: When Saul set out with his forces, he said, “God will test you with a river. He 

who drinks from it is not of mine. Yet, whoever does not taste it is of mine except he who 

scoops up with his hand.”  

Nasr: And when Saul set out with the hosts he said, “Truly God will try you with a stream, 

whosoever drinks from it is not of me, and whosoever tastes not of it is of me me—save 

one who scoops out a handful.”  

Bakhtiar: So when Saul set forward with his army he said: Truly, God is One Who Tests 

you with a river. So whoever would drink of it, he is not of me, and whoever tastes it not, 

truly, he is of me, but he who scoops up with a scooping of his hand. 

Safarzadeh: When Tālut set out with his army, he Said: "Verily, Allāh will try you by a 

Stream: Whoever [of you] drinks from It, then he is not of me and whoever Does not drink, 

he is of me save he Who drinks a draught with a hollow Of his hand."  

Baydawi and Zamakhshari (cited by Elimam, 2013) have provided an explanation that 

the clause “مْهُ ف إنَِّه ُۥمِنِّى ن لَّمْ ی طْع  م   has been given prominence by being placed before the clause ”و 

“ ف  غُرۡف ة    نِ ٱغۡت ر   This phenomenon is commonly referred to as foregrounding for .” بیِ دِهۦِإلََّّ م 

emphasis and results in a distinctive word order. This structure suggests that the primary 

directive and principle is to abstain from drinking. 

Upon examining the aforementioned translations, it becomes evident that all four 

translators have adhered to the structure of the source text. However, their translations fail 

to capture the foregrounding and marked structure of the original due to the disparity 

between marked structures in Arabic and English. It appears that the translators have 

sacrificed the distinctive word order and its implications for an ordinary structure in English. 

These findings align with Elimam’s report, which indicates that none of the non-Iranian 

translators have successfully recreated the marked structure of the Arabic texts in their 

translations. 

Surat Al-A’raf (7:139) 
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ؤُٓلََءٓى   ٰـ نَّ هَ
ِ
يهى وَ ا ا هُُْ فى ٌۭ مَّ ا كََنوُا۟ يعَْمَلوُنَ  مُتبََّ لٌۭ مَّ ٰـطى َ  ب

Salami: Surely, the path they pursue is doomed and vain is what they were doing! 

Nasr: As for these, what they practice shall perish, and vain is that which they used 

to do.” 

Bakhtiar: Truly, these are the ones who are ruined and falsehood is what they had 

been doing. 

Safarzadeh: [Mussa added:] “Verily, these people will be destroyed for that which they 

are doing and what they have been doing is absurd.” 

According to Baydawi, as quoted by Elimam (2013), the predicates “  مُت بَّر” and “   طِل ٰـ  have ”ب 

been emphasized and used before “ ِا همُْ فیِه “ and ”مَّ ا ك   لوُن  مَّ انوُا۟ ی عْم  ” respectively. This emphasis 

and use of marked structures serve the purpose of drawing attention and issuing a warning, 

indicating that the actions of idol worshippers are destined to fail. 

Analyzing the translations provided, it evident that Salami, Nasr, and Bakhtiar have 

emphasized the second predicate (  طِل ٰـ  in unmarked (مُت بَّر  ) while rendering the first predicate ,(ب 

structures. On the other hand, Safarzh has not emphasized either of the predicates. This 

reveals inconsistencies in the choices made by the four translators, both collectively and 

individually, suggesting a lack of awareness regarding the significant implications of the 

marked structures in the Ayah. Elimam (2013) also reported a similar trend among non-Iian 

translators, where only three out of ten (30%) recreated the second instance of emphasis 

while overlooking the first instance. The remaining translators either neglected or 

disregarded the marked structures present in the original text. 

Surat Al-Hashr (59:2) 

رُ هُوَ   لحَْشْْى ۚ مَا ظَننَتُُْ ٱَن يََْ
 
لى ٱ َوَّ ْ لْى هُى رى ٰـ َ ي ن دى ٰـبى مى تَ لْكى

 
نْ ٱَهْلى ٱ ينَ كَفَرُوا۟ مى ى لََّّ

 
ىٓ ٱَخْرَجَ ٱ ى لََّّ

 
ُم ٱ انىعَتُُُمْ حُصُونَُُّم جُوا۟ ۖ وَظَنُّوٓا۟ ٱَنََّّ نَ مَّ م ى

ى  للََّّ
 
 ٱ

Salami: It was God who caused those people of the Scripture1 who disbelieved to leave 

their homes into their first banishment. You did not think that they would go forth and they 

thought that their fortifications would protect them against God. 

Nasr: He it is Who expelled those who disbelieve among the People of the Book from 

their homes at the first gathering. You did not think they would go forth, and they thought 

their fortresses would protect them from God. 

Bakhtiar: It is He Who drove out those who were ungrateful—among the People of the 

Book—from their abodes at the first assembling. You thought that they would not go forth. 

And they thought that they are ones who are secure in their fortresses from God. 

Safarzadeh: He is the One Who drove out the disbelievers of the people of the Book from 

their homeland at their first encounter [with the Muslims]; you did not think that you could 

expel them and also thought that their strong fortresses would defend them against 

Allah’s wrath.  
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According to Baydawi and Zamakhshari (as cited by Elimam, 2013), the verb “مانعتهم” 

has been emphasized and employed as a predicate preceding the subject “حصونهم”. This 

distinctive word order in the original text suggests that the unbelievers were confident in the 

protective power of their idols. 

An examination of the four translations reveals that all translators, except Bakhtiar, have 

rendered the marked structure the original into an unmarked normal structure in English. 

Bakhtiar, on the other hand, has employed a structural shift by repositioning "secure" and 

"fortress" within a passive structure. In doing so, Bakhtiar has partially recreated the marked 

structure in her translation. These findings corroborate the conclusions presented by Elimam 

(2013), who also noted that none of the non-Iranian translators reflected the marked structure 

of the Arabic text in their English translations. 

Surat Az-Zumar (39:2) 

ى  لحَْق 
 
أ ٰـبَ بى تَ لْكى

 
ليَْكَ ٱ

ِ
ٓ ٱَنزَلنْآَ ا نَّّ

ِ
ينَ ا ى لد 

 
ُ ٱ ا لََّ َ مُخْلىصًۭ للََّّ

 
عْبُدى ٱ

 
 فأَ

Salami: Lo, it is We who revealed to you this Scripture in truth. So worship God alone 

with utter devotion. 

Nasr: Indeed, We have sent down unto thee the Book in truth; so worship God, devoting 

religion entirely to Him. 

Bakhtiar: Truly, We caused to descend to thee the Book with The Truth so worship God 

as one who is sincere and devoted in the way of life to Him.  

Safarzadeh: Verily, We have sent this Book down to You [O, Messenger] from the source 

of Truth, so worship Allah sincerely.  

According to Baydawi, as quoted by Elimam in 2013, the proposition “له” in the above 

Ayah has been emphasized and used as a predicate before “الدین” to highlight that devotion 

is specific to Allah. A review of the English translations reveals that Salami and Safarzadeh 

did not translate “له الدین” into English at all. On the other hand, Nasr and Bakhtiar used “له” 

as "to Him" at the end of the sentence. Therefore, none of the translators have accurately 

conveyed the marked structure of the Arabic Ayah and its implication in English. Elimam 

(2013) also noted that none of the non-Iranian translators maintained the marked structure 

of the original text in their translations. 

Surat Al-Insan (76:26) 

ۥوَ   سُْْدْ لََُ
 
َّيْلى فأَ ل

 
نَ ٱ يلًا  مى حْهُ ليَْلًًۭ طَوى ب ى  وَس َ

Salami: Bow down before Him and glorify Him all night long! 

Nasr: prostrate unto Him during the night, and glorify Him by night at length. 

Bakhtiar: And during the night, prostrate thyself to Him and glorify Him a lengthy part 

of the night. 
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Safarzadeh: and some part of the night be prostrating for Him and Celebrate Allah’s 

Attributes a longer part of the night [so that you may benefit from the blessings of the 

invocation and Allah’s Remembrance] 

Baydawi and Razi have provided an explanation regarding the positioning of the 

adverbial phrase “من اللیل” at the forefront of the Ayah, preceding the imperative verb “ فاسجد

 .This deliberate word order highlights the significance of nighttime worship .”له

An examination of various translations reveals that Bakhtiar and Safarzadeh have 

faithfully maintained the original word order, commencing the sentence with the mention of 

night. Conversely, Salami and Nasr have placed the adverbial phrase at the end of the 

sentence, disregarding or overlooking the emphasis conveyed through the foregrounding 

and marked structure of the source text. A similar pattern was observed by Elimam (2013) 

in the translations of non-Iranian translators, where half of them (50%) preserved the marked 

structure of the Arabic Ayah in their English renditions. 

3. Discussion  

The current study aimed to examine the performance of Iranian translators of the Qur’ān 

in accurately conveying foregrounding as marked structures of Ayahs into English. Table 1 

presents a comparison of the translators' choices in translating each Ayah, taking into account 

their peers as well as the average performance of non-Iranian translators, as reported by 

Elimam (2013). 

Table 1. Translators’ performance in rendering foregrounding of the original 

Ayah Salami Nasr Bakhtiar Safarzadeh 

Iranian 

Translators 

Performance 

(%) 

Non-Iranian 

Translators 

Performance 

(%) 

1:1 - - - - 0% 0% 

12:67 - - + - 25% 90% 

74:3 - + - - 25% 30% 

46:1 - + + + 75% 80% 

24:48 - - - - 0% 0% 

73:20 - - - - 0% 0% 

11:88 + + + + 100% 80% 

15:23 + + + + 100% 100% 

16:10 + + - - 50% 60% 

35:28 - - + - 25% 60% 

40:28 - - - - 0% 10% 

2:269 - - - - 0% 0% 

112:4 - - - - 0% 20% 

2:249 - - - - 0% 0% 

7:139 + + + - 75% 30% 

59:2 - - + - 25% 0% 

39:2 - - - - 0% 0% 

76:26 - - + + 50% 50% 
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As shown in Table 1, Iranian and non-Iranian translators have not been consistent in their 

approach to rendering marked structures into English. In six cases (Ayahs 1:1, 24:48, 73:20, 

2:267, 2:249, and 39:2), none of the Iranian or non-Iranian translators have rendered 

foregrounding into English. Analysis of these Ayahs reveals that the foregrounding in them 

was either too subtle to be noticed by translators (e.g., in 1:1) or their marked structure 

equivalent in English was not natural and straightforward (e.g., in 73:20). The data in the 

above table also indicate that the performance of Iranian translators in rendering 

foregrounding of two Ayahs significantly falls behind the performance of their non-Iranian 

peers (Ayahs 12:67 and 35:28). Analysis of the two Ayahs shows that the marked structures 

used in these Ayahs could be easily rendered into English.  

Therefore, we might assume that Iranian translators used unmarked structures based on 

their personal preferences or for stylistic reasons. The obtained data can also be analyzed 

based on various categories of foregrounding. The translators’ performance in rendering 

various categories are presented in Table 2 below. 

Table 2. Translators’ performance in rendering various categories of foregrounding 

Marked structure category Specification Restriction Emphasis 

Salami Performance (%) 0% 60% 14% 

Nasr 

Performance (%) 
33% 60% 14% 

Bakhtiar 

Performance (%) 
33% 60% 43% 

Safarzadeh 

Performance (%) 
17% 40% 14% 

Iranian Translators’ Performance (%) 21% 55% 21% 

Non-Iranian Translators’ Performance (%) 33% 62% 14% 

As shown in Table 2, both Iranian and non-Iranian translators have performed well in 

rendering the second category of foregrounding (restriction) but they have not performed 

equally well in rendering the other two categories. Therefore, the Qur’ān translators and 

translation teachers should be more attentive to specification and emphasis as the more 

challenging subcategories of foregrounding. Another issue to be addressed is the comparison 

of the performance of four Iranian translators. In Table 3, the translators’ performance is 

presented. 

Table 3. The Iranian translators’ performance in rendering Qur’ānic foregrounding into 

English 

Translator Salami Nasr Bakhtiar Safarzadeh 

Performance 22% 33% 50% 22% 

The above table indicates that Bakhtiar (50%) and Nasr (33%) have achieved the highest 

rate of recreating Arabic foregrounding in English. The main point about Bakhtiar and Nasr 

is that they are native-like English speakers who have spent most of their lives in the United 

States, an English-speaking country. We can infer that their familiarity with English prose 

and stylistics is higher than their peers and this fact has helped them in more successful 

rendering of marked structures into English. 
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4. Conclusions  

The primary objective of this study was to examine the proficiency of Iranian translators 

in accurately conveying foregrounding as a marked structure in English translations of the 

Holy Qur’ān. The study specifically analyzed eighteen Ayahs that exhibited foregrounding. 

The findings indicated that the renditions by Iranian translators were inconsistent, but they 

demonstrated better performance when dealing with marked structures that aligned more 

closely with the conventional structure of English prose. The results of this study hold 

significant implications for Qur’ān translators, particularly those from Iran. It provides 

insights into the challenges associated with translating foregrounding in the Qur’ān and 

highlights areas where Iranian translators may have fallen behind their international 

counterparts. Additionally, this research offers valuable guidance to translation instructors 

and critics seeking a deeper understanding of foregrounding translation in the Holy Qur’ān. 

Among the various subcategories of foregrounding, the Iranian translators encountered 

the most difficulties in rendering specification and emphasis. Consequently, both Qur’ān 

translators and translation instructors should pay heightened attention to these challenging 

aspects. Furthermore, it is worth noting that both Iranian and non-Iranian translators 

exhibited the lowest performance in translating foregrounding in six specific Ayahs: 1:1, 

24:48, 73:20, 2:267, 2:249, and 39:2. Special consideration should be given to these Ayahs, 

the foregrounding elements within them are either exceptionally subtle and easily 

overlooked by translators (e.g., in 1:1) or lack a straightforward equivalent in English. 

Iranian Qur’ān translators who have native-like proficiency in English have been more 

successful in rendering foregrounding into English than their peers. This suggests that 

Iranian Qur’ān translators should either strive to improve their language proficiency to a 

native-like level or collaborate with native English speakers to improve their ability to 

recognize and translate backgrounded structures in the Qur’ān. 

This study has some limitations. The researcher relied on the pioneering work of Elimam 

(2013) and focused solely on the eighteen verses discussed in the research. Future studies 

could explore additional instances of foregrounding in the Holy Qur’ān. Additionally, this 

study only considered four English translations by Iranian translators (two published in Iran 

and two published abroad). To enhance the generalizability of findings, future researchers 

may consider incorporating a broader range of translations into their analysis. 
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1. Introduction 

One of the most common and challenging problems in translation is finding equivalents 

for cultural-religious concepts such as Qur’ānic terms. These concepts often have “special 

features” that are specific and acceptable in one language, but rarely found in another. The 

problem becomes more serious when these features carry a religious and ideological 

meaning. Researchers and experts (e.g., Abdelaal, 2019) in translation have studied the 

difficulties of finding suitable equivalents for the religious words and cultural concepts of 

different languages, and have tried to offer appropriate solutions to overcome these 

difficulties. 

Componential analysis (also known as feature analysis or contrast analysis) is a method 

of structural semantics that analyzes the meaning of words through structured sets of 

semantic features. These features are marked as “present”, “absent” or “indifferent” for each 

word. The method does not follow the principle of compositionality, which states that the 

meaning of a complex expression is determined by the meanings of its parts. Componential 

analysis reveals the features that are culturally important for speakers of a language to 

distinguish different words in a semantic field or domain (Ottenheimer, 2006, p. 20). For 

example, a componential analysis of human beings could be: man = [+ MALE], [+ 

MATURE] or woman = [– MALE], [+ MATURE] or boy = [+ MALE], [– MATURE] or girl 

= [– MALE] [– MATURE] or child = [+/– MALE] [– MATURE]. As a result, the word girl 

can have basic factors or semantic properties of (+human, young, and female). Therefore, a 

human being can be distinguished from a non-human. For instance, a tree is (-human and 

+object). This is an important factor by which plants may be distinguished from other 

creatures (Ottenheimer, 2006, p. 20). In sum, one word can have basic underlying meanings 

that are well-established depending on the concepts that are common among the people in 

the context. It is crucial to understand these underlying meanings to fully understand the 

translate the terms or find the equivalents in the target languages and cultures. 

A translator is usually seen as a mediator between the source and target languages in the 

translation process. He/she tries to find equivalents for textual elements of the source 

language in the target language, especially for religious lexical elements and specific cultural 

concepts (Shanazary, 2019). According to linguistic relativity, cultural features embedded in 

a language may not exist in other languages. This may be an extreme view, but it is generally 

true that finding close equivalents for specific identifiers of a language that make languages 

different from each other, as well as translating cultural and religious terms of two languages 

with different linguistic features, is a challenging task. 

Translating religious texts, especially Qur’ānic text, is more difficult for the translator 

because of the religious-cultural and ideological features of such texts. Culture-specific 

items are those that have no equivalents in the target reader’s cultural system and this poses 

a big problem in conveying concepts in the target language. The question that arises here is 

how the translator views such problems and how they try to solve them. Abdelaal (2019) 

compared three translations of two surahs in the Holy Qur’ān to examine the loss of meaning 

in the Holy Qur’ān verses. Six verses from the sections of the Heights and Cattle were 

selected and analyzed to show common problems and loss in translation. These 

shortcomings of translation were "found in the translations of Abdel Haleem, Pickthall, 

Shakir, and Sarwar. This study, based on the Skopos theory with some modifications, 

proposes a new perspective in the translation of the Holy Qur’ān” (p. 1). 
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Abdelaal (2019) has studied synonymy in the Holy Qur’ān and has argued that finding 

equivalents is one of the basic linguistic phenomena that affects the structure of the lexicon 

and it is a challenging issue in translating Qur’ānic terms. In this comparative study, 

componential analysis of terms is used to assess the semantic aspects of the synonymous 

words. The contextual meaning of each word is also analyzed in the verses of the Holy 

Qur’ān. The study focuses on three English translations of the Quran: those by Pickthall, 

Yusuf Ali and Shakir. It identifies the challenges that translators face when translating near-

synonyms in the Quran, and suggests ways to improve the accuracy of translations. Pure 

sciences like mathematics, chemistry, and physics have fixed terms that have simple and 

similar meanings in everyday usage. The translators are often successful in translating and 

finding equivalents for specific terms in these fields. Some words such as sun, moon, swim 

and die are common basic words related to the main experiences of humans and considered 

as their natural communications, and people would understand their different aspects of 

meaning regardless of their specific environment and language. 

There are many words with cultural features that are called non-basic words. To recreate 

the communicative and semantic value of the terms used in the original context and to 

preserve and transfer it to the target language, the translator should recognize the culture, 

religion, tradition, and generally the ideology and attitude of the text. Contextual factors also 

play a crucial role in decoding the meaning of source text. In this regard, structuralists 

believe that each language has a unique system and its components and units get their 

meaning and existence from the communicative network and also from the other units within 

the system. So, the meaning of each word is shaped within the framework of the semantic 

system of the related language. Therefore, considering the above-mentioned points and 

taking into account the differences between languages in terms of lexical structure, one can 

say that translation and the process of encoding and recreating the words in the target 

language require macro and micro-linguistic factors. Al-Abbas1 and Al-Khanji (2019) did a 

study and found that the Islamic text translators were inconsistent in their choices of the 

English equivalents for the words under study. “The study concludes that some Qur’ānic 

words are untranslatable, and cannot be expressed in another language, and therefore, 

translators are advised to include explanatory notes between brackets or as footnotes to 

inform the non-Arab readers that repetition of the words was not random but intended for 

specific purposes” (p. 125). 

To illustrate the given points, there is an unquestioning fact about the Holy Qur’ān that 

no text can replace and stand for it. In what follows one relevant verse of the Holy Qur’ān 

is given as evidence. 

Surah Al-Isra [17:88] 

ُوَلوَُْكَُق ُ ن ثلِْن من ُلَُْيأَتْ ونَُبن ذَاُالقْ رْأ نن ُهَ َٰ ثلْن ُأَنُْيأَتْ واُبنمن ُعلَََٰ نُّ ُوَالجْن نسْ 
ِ
ُالْْ ُاجْتمََعَتن ن ه مُْلنبَعْضٍُظَهنيًرالُْلئَِن ُنَُبعَْض 

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  

The Holy Qur’ān contains many verses that challenge mankind to find even one error. 

People have failed to refute the literary perfection and scientific truths in this holy book. 

This study aims to explore the most serious problems that translators encounter when 

translating cultural terms in religious texts, namely, the Holy Qur’ān. The present study also 

examines the strategies used by translators in translating the selected Quranic terms. 
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Recently, many studies have been done in the field of religious texts and attention has 

focused on translation as cultural transfer and the connection of translation as cultural 

transfer with other emerging disciplines within cultural studies” (Munday, 2001, p. 138). 

Nida (1964) explaining the problematic issue of non-equivalence in translation states that 

differences between cultures may cause more severe difficulties for the translator.  

Addressing the intricate technical challenge of handling culture-specific elements 

emerges as a prominent aspect in cultural translation. Distinguished translators of the Holy 

Qur’ān into English, such as Piktahall (1986) and Arberry (1955), have openly 

acknowledged their limitations in identifying precise and appropriate counterparts for the 

culturally significant terms found within the Holy Qur’ān. In their respective translations, 

they expressly communicated that their endeavors represented personal interpretations of 

the Qur’ān’s meaning, capturing only a superficial understanding of its profound textual 

depths. 

2. Literature Review 

The Holy Qur’ān is the divine book of Allah revealed to the Prophet Mohammad (PBUH) 

in the early days of the Islamic Revolution. The Holy Qur’ān has 114 chapters (Surahs), 

6,218 verses (Ayas), 77,437 words, and 321,000 letters. It is divided into 30 sections (parts). 

It is also the core of the message of Islam and is highly revered by all Muslims in the world. 

Moreover, it is a source of Islamic values, facts, ethics, and laws. The Quran is a guide that 

helps Muslims distinguish between right and wrong. Today, as the Muslim world faces 

universal challenges such as globalization, the environment, terrorism, drugs, medical 

ethics, and feminism, Muslims look to the Quran for guidance on how to address these issues 

(Alduhaim, 2021, p. 76). Pickhtall (1986) thinks that the style of the Holy Qur’ān has not 

received much attention in its translation and terms. He also said that the Qur’ān is an 

inimitable symphony”. He also said that “translating and conveying the meaning of the 

Qur’ānic words is like moving a flower from its garden that may lose its beauty and grace 

in the process.  

Shanazary (2019) did a study on the difficulties of Qur’ānic translation and showed that 

the challenges of Islamic law texts could be divided into two groups: lexical challenges and 

structural challenges including Islamic words, culture-specific items, units of measurement, 

common words with uncommon meanings, fixed expressions, and modal verbs. Translators 

have used six methods including transliteration, literal translation, cultural equivalent, 

functional equivalent, descriptive equivalent, and accepted translation. But mostly, they used 

transliteration and literal translation to deal with the lexical gap. Thus, knowing Arabic and 

the target language is not enough and the translators need to “have enough knowledge of 

pragmatic aspects of Arabic language and also be familiar with its cultural background” (p. 

105). 

Rshaid and Abuisaac (2021) explored the rhetorical speech acts interface at the 

lexicosemantic and pragma-emotive levels in the Qur’ān verses and studied how these acts 

are interpreted and translated into English. These instances include irony, exaggeration, 

understatement, and satire. Findings reveal a large number of translation problems in 

functions and dissociative thoughts due to the lack of interface in the Qur’ānic discourse. In 

addition, they argue that translating interrelated rhetorical speech acts is a very difficult task 

because of the fundamental differences between the Arabic and English linguistic systems. 

These differences include differences in syntax, semantics, phonology, and pragmatics. 

Many terms in religious texts such as those in the Holy Qur’ān, the Hadith, and the Bible 
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have unique linguistic and semantic features that are culture-specific items, and conveying 

them is a difficult task. 

Toshihiko Izutsu (1991) examined the semantic structure of the religious meaning of the 

Qur’ānic terms by adopting the viewpoint of Whorf in the field of the worldview of different 

ethnic groups and the impact of this worldview on finding suitable equivalents in target 

languages. For example, he rejected the word “disbeliever” as the correct equivalent for 

 or ”ستمگر“ into ”ظالم“ in Persian and said: translating ”ستمکار“ or ”ستمگر“ or the words ”ظالم“

 may be an easy way to convey the meaning of it but if one wants to access the ”ستمکار“

semantic features of the terms, he/she should explore the culture of the ancient Arabic 

language. It seems that not much research has been done in this area and this research may 

be a useful clue for those who are interested in such topics. Finally, this study may fill a gap 

in the literature.  

Therefore, this study aims to explore the difficulties and problems that translators face 

when translating Qur’ānic terms into English. Four translations of the Holy Qur’ān, 

mentioned in the introduction section, were intentionally selected as the main focus of our 

analysis in this research. Accordingly, the present study has tried to answer the following 

question:  

 What challenges do translators face in finding close and appropriate equivalents for 

the terms in the Holy Qur’ān within the componential analysis framework? 

3. Methodology 

This study is grounded in the theoretical framework of componential analysis (Rshaid & 

Abuisaac, 2021), which has been recognized for its effectiveness in addressing lexical and 

semantic uncertainties that arise during the translation process from the source language to 

the target language. The research endeavors undertaken for this study have focused on a 

carefully selected sample of 500 terms extracted from the text of the Holy Qur’ān. By 

employing a purposive sampling strategy encompassing specific chapters of the Holy 

Qur’ān, the aim of this study is to identify the challenges encountered by translators when 

rendering the Arabic terms of the Holy Qur’ān into English, utilizing componential analysis 

as the fundamental methodological approach. 

3.1. The Framework of the Study 

Componential analysis (feature analysis or contrast analysis) is the analysis of words 

through structured sets of semantic features, which are given as “present”, “absent” or 

“indifferent to feature”. The method thus follows the principle of. Componential analysis is 

a method typical of structural semantics which analyzes the structure of a word’s meaning. 

Thus, it shows the culturally important features by which speakers of the language 

differentiate different words in the domain. This is a highly useful approach to learning 

another language and understanding a specific semantic domain of Ethnography. The 

componential analysis focuses on the analysis of a set of related linguistic items, especially 

word meaning, into combinations of features in terms of which each item may be compared 

with every other, as in the analysis of man into the semantic features “male”, “mature” and 

“human”. This theoretical notion can be a suitable tool for systematic analysis of decoding 

the meaning of Quranic terms. The following framework is used to analyze data. These slight 

differences between words in any language indicate the existence of synonyms in both 
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languages in three types of equivalents including near, exact, or lack of synonyms. But two 

types of synonymy are suggested by Alduhaim (2021, p. 79). 

First, full synonymy, where words are almost the same in their meaning. It illustrates this 

with an example from the Holy Qur’ān, where the words لفضر / ثآ  have the same meaning: 

Surat Yusuf [12:91] 

ُ ُالَْْرْضن دَُفِن ئْناُلنن فْسن ُماُجن ْ ُلقََدُْعلَنمْتُ  ن   تََللَّه

They said: By Allah! Indeed, Allah has favored you over us, and we certainly have been 

(deliberate) sinners  

Surat Al-Baqarah [2:253] 

لنْاَُبعَْضَه مُْعلَََُبعَْضٍُ ُفضَه ل  س  ُالرُّ   تنلَْْ

Those are the messengers some of whom We have given superiority over some others. 

Second, near synonymy, where words may have similar meanings in the language but 

definitely have different meanings in the Quranic discourse, such as 

Surat Yusuf [12:44] 

ُبنعالنميَُ ُالَْْحْلامن تأَوْيلن ُبن ن  ُأَحْلامٍُوَُماُنََْ   قال واُأَضْغاث 

They replied, These are jumbled visions and we do not know the interpretation of such 

dreams. 

Surat Yusuf [12:43] 

ونَُ ؤْيََُتعَْبُ   ُلنلرُّ ْ نْتُ  نُْك 
ِ
ؤْيََيَُا ُر  ُفِن ُأَفتْ ونِن اَُالمَْلََُ  يََُأَيُُّّ

O chiefs! Tell me the meaning of my dream if you can interpret dreams 

4. Results and Discussion 

The research question investigates the problems that translators face in finding close and 

appropriate equivalents for the terms in the Holy Qur’ān. Results showed that there are 

several criteria for what is acceptable or unacceptable in the theory of componential analysis. 

Therefore, it is necessary to produce an acceptable translation that creates similar effects on 

the TL readers as those created by the original work on its readers.  

Lotfipour Saedi (1998) thinks that the conditions governing the equivalents of religious 

terms are: referential meaning, meaning components, and discourse factors and conditions 

that govern the text, as well as the linguistic environment. Choosing lexical equivalents for 

Qur’ānic terms in the target language requires us to consider the condition that affects the 

meaning of the terms and also select a word as an equivalent that reflects the same 

circumstances in the target language. Of course, some religious texts may have words or use 

words that have no equivalent in the target language. The problem of finding equivalents in 

the target language can be handled in different ways. One of these ways is approximation. 
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The approximation is the word in the text with close conceptual aspects and by replacing it 

in the translated text one can convey the concept to the reader. Of course, due to the lack of 

common universal semantic features between the words of source and target languages, the 

approximation factor will not be effective. For example, in translating the word “شهید” the 

Qur’ān translators such as Arberry, Pickthall, and Yusuf Ali, selected an English equivalent 

“martyr” which means death and nonexistence. The word “شهید” the vocabulary of Islamic 

culture in its semantic layers contain features such as life, faith, migration, and combat. 

Surat Al-Baqarah [1:218] 

ُ ن ُاللَّه ينَُهاجَرواُوَجاهَدواُفُِسَبيلن ينَُأ مَنواُوَالَّه ُالَّه نه
ِ
 ا

Those who believe, and have emigrated and fought in the cause of Allah and killed 

The mentioned concepts in this verse are parts of semantic features of “شهید” and there is 

another part in the following verse: 

Surat Ali ‘Imran [3:169] 

مُي رزَقونَُ ن ه ندَُرَبِن ُأَمواتًَُُۚبلَُأَحياءٌُعن ن ُاللَّه ينَُق تنلواُفُِسَبيلن ُالَّه  وَلُْتََسَبََه

Do not think who died in the way of Allah dead, but alive and have sustentation from 

their lord 

So being alive is another feature of the mentioned word. One way to analyze the semantic 

features of the word “شهید” in the verses above is to compare it with its English equivalent. 

However, since there is no exact match for this term in English, we need to use a phonetic 

transcription of the original word, such as “shahid”. When “شهید” a loanword in English, it 

introduces a new lexical category and specific semantic features that may not be familiar to 

the speakers of that language. These features, along with other factors such as the context, 

the structure and the semantic relations of the sentence, affect the final meaning of the 

expression. Therefore, the translator should try to find a suitable equivalent in the target 

language that can convey the meaning of “shahid” without losing its cultural nuances. We 

can argue that if a word or a phrase from a foreign language reflects the unique cultural 

aspects of its society, it should be preserved in its original form without literal translation. 

The terms “messenger”, “emissary” and “apostle” was introduced for the equivalent of 

the word “رسول”. In the following verse the religious meaning of the word “رسول” in the 

vocabulary of Islamic culture is mentioned: 

Surat al Jumu'ah [62:2] 

كمةََُوَُ ُالكنتابَُوَالحن ه م  هنم  مُوَي عَل ُوَي زَكهيهن مُأ يَتنهن نه مُيتَلوُعلَيَهن يهيَُرَسولًُْمن ُالُْمهن يُبعََثَُفِن وَُالَّه بيٍُه  ُلفَيُضَلالٍُم  نُقبَل  نُكنواُمن
ِ
 ا

This verse shows that the word “رسول” has semantic features such as “messenger of 

divine revelation”, “interpreter of God’s will” and “teacher of the Qur’ān”. The English word 

“apostle” means one of the twelve disciples who spread the Christian message and has a 

religious connotation of being a missionary. Therefore, using a phonetic transcription of the 

original word, such as “rasul”, may be a better solution. However, we should also consider 

that borrowing a term from the source language may result in its adoption and frequent use 

in the target language. Sometimes, the loanword may coexist with the translation, or it may 
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lose some of its original semantic features over time. This semantic shift is often related to 

the cultural and linguistic differences between the source and target languages. The 

following table shows the frequency of different equivalents for the term “الرحمن” in English 

translations of the Holy Qur’ān: 

یم حن ُالره حْْنن ُالره  بنسْمنُاللهن

The compassionate, the beneficent, the merciful, the gracious, Rahman, the kind, the 

affectionate.  

The most common equivalents for the term “الرحمن” among the given options are “the 

kind” and “the affectionate”, but they mainly convey the sense of kindness and not 

beneficence or blessing. Another equivalent for the term “الرحیم” is suggested by Pickthall 

(1986) as “the beneficent”. This term is taken from the Oxford dictionary and means the 

endless grace and mercy of God. This meaning is close to the word “الرحمن” in terms of 

cultural and semantic scope and can also be used as an exclamation instead of the name of 

God. Yusuf Ali (1087) also chooses the equivalent “gracious” for the term “الرحمن”.  

As mentioned earlier, when there is no exact equivalent for a word, the original word 

should be retained. Therefore, some translators have used different methods of finding 

equivalents, which will be explained in the following sections.  The word “الرحمن” implies 

magnificence and abundance, and there is no single word in English that combines the 

concept of mercy and abundance. In Arabic, the patterns “فعال“ ,”فعیل” and “فعول” indicate 

abundance, and the words that are formed in these patterns have a sense of emphasis and 

intensification. Some translators, such as Pickthall, use modifiers such as “most”, “all” and 

“entirely” before the given equivalents to create a closer equivalent for the terms “الرحمن” 

and “الرحیم”. According to lexical morphologists, the pattern of words in Arabic can add extra 

meaning to the words. Therefore, these modifiers are the translation of the patterns “فعیل”, 

 in the given terms. However, the problem is that the word “most” implies ”فعول“ and ”فعال“

superiority and implicitly involves a comparison. But according to monotheism, God cannot 

be compared with any other being. The words “all” and “entire” do not imply abundance. 

As for the word “الرحیم”, which is an adjective and implies permanent blessings and mercy, 

modifiers such as “most”, “ever”, “all” and “extremely” are used in English.  

These words occur before the word “merciful” as modifiers and convey only part of the 

meaning of this word. The meaning of the word “compassion” according to the Oxford 

Dictionary is a strong feeling of sympathy for people who are suffering from some problems. 

Therefore, the explicit and implicit meaning of the term “الرحمن” does not match 

“compassionate”. The word “beneficent” according to the Oxford Dictionary means 

generous or doing good. These concepts cover only part of the semantic and cultural domain 

of words “الرحمن” and “الرحیم”.  Considering the cultural features and semantic levels of these 

words, no absolute and close equivalent can be found for them in English and the proposed 

equivalents are approximate. Therefore, considering these problems, it is better to use the 

original form of these words as they appear in the text of the Holy Qur’ān. Regarding the 

semantic features in two languages or cultures, Nida (1964) argues that religious messages 

cannot be transferred in terms of cultural contexts and other social aspects. Therefore, he 

thinks that adapting the concepts is the only way to find appropriate equivalents. Thus, for 

terms that have no equivalents in the target language, the original form should be used. Some 

translators neglect these points in their work. This problem can be seen in the translations of 

Pickthall and Arberry. Since “compassionate” is not a suitable equivalent for the term 
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 they adjust it by adding modifiers such as “most”, “entirely” and “all” to meet this ,”الرحمن“

requirement that the terms “الرحمن” and “الرحیم” have two morphemes like “mercy” and 

Arabic patterns “فعال” and “فعول” in their lexical structure. Finally, they use compounds such 

as “the most compassionate” and “entirely merciful”. 

Some other translators, such as Yusuf Ali, use the terms “Alrrahman” and “Alrrahim” 

from the source language and explain them in footnotes. Nida (1964) also suggests that when 

finding equivalents for religious and cultural words such as “رسول“ ,”شهید“ ,”الرحمن” and 

 the translator should first decode the cultural features of the source language and ,”الرحیم“

then find suitable equivalents and reconstruct and encode the concepts within the terms and 

phrases in the target language, so that the message of the translated text has a semantic 

equivalence to the original text. In other words, when the translator analyzes the source 

language, he should consider all aspects of meaning, such as literal and figurative meaning. 

For the term “فلاح” in the verse “قد افلح المومنون”, the equivalents “saved” and “delivered” are 

proposed (Pickthall, 1986). This word in the Qur’ān semantically implies the ultimate 

happiness on the Day of Judgment, while the word “save” in English means rescue from a 

natural disaster. Therefore, due to the different semantic features of these two terms and 

considering the real concept of “فلاح”, the meaning cannot be encoded in the word “save”. 

Thus, it is better to use the original form of the word “falah”. Let’s take another example; 

Oxford dictionary defines the word “رمضان” as “the ninth month of the Muslim lunar 

calendar”. This definition only provides one aspect of time, but ignores the ideological and 

religious aspects. In Islamic culture, “رمضان” is not only a calendrical month, but also a term 

that contains such components as purification, fasting, the martyrdom of Imam Ali, and the 

revelation of the Qur’ān.  

According to one of the common word formation processes, that is extension of meaning, 

the terms “رمضان“ ,”عاشورا” and “کربلا” do not refer to only specific concepts of time, place, 

and calendar, but also reflect the culture of purification, sacrifice and self-devotion in the 

path of God and His noble cause. Each of these terms has specific cultural concepts that are 

language-specific. These words are used in their original form “Ramadan”, “Ashura” and 

“Karbala” in today’s native English texts. Therefore, factors influencing lexical adaptation 

require translators to consider the referential meaning of the source language. Hence, they 

should check if the words of the source language and their equivalents have the same 

reference in the external and physical world. Otherwise, words of the source language should 

be preserved in their original form in the target language. In the process of finding an 

equivalent, the translator should be faithful to the original text and any kind of added 

comments should be given in footnotes. 

Another term that appears frequently in the Holy Qur’ān is “بلی”. This term is found 22 

times in the text of the Holy Qur’ān. Understanding the usage and meaning of the word “بلی” 

is one of the factors that is essential for comprehending the verses. 

Yosef Ali (1987) considers a superficial semantic feature in translating the related term. 

Word “بلی” is either for rejection of negation as in 

Surat Al-Baqarah [1:80-81] 

ناَُالنهارُ  هئةًَُُ...وَقاَل واُلنَُْتمََس ه ُمَنُْكَسَبَُسَين ُبلَََٰ

or for negative question as in 
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Surat Al-A'raf [7:172] 

ُُۖقاَل وا ْ هكُ  ُبنرَبن  أَلسَْت 

Some translators use “Nay” (Pickthall, 1986) or “Yes, indeed” (Yusuf Ali, 1987 and 

Palmer, 1986) for this term. 

Surat Al-Baqarah [1:80-81] 

ناَُالنهارُ  ُمَنُْكَسَُُ...وَقاَل واُلنَُْتمََس ه هئةًَُبلَََٰ  بَُسَين

 Pickthall: And they say: the fire of punishment will not touch us…. Nay, but 

whosoever hath done evil… 

Surat Az-Zukhruf [43:80] 

ُبلََ ْ واهُ  ُوَُنََْ ْ هُ  ه ُسِن ُلُْنسَْمَع  ب ونَُأَنَّه س َ مُْيكَْت ب ونَُُأَمُْيََْ يْْن ل ناُلَََ س  ُوَُر 

 Pickthall: dream they that we cannot hear their secret thoughts and private 

confidence? Nay, but our envoys, present with them, do record  

In this verse, the word “بلی” follows the negative interrogative sentence “ ام یحسبون انا لا

 ,has been translated differently by Shaker ”فتنه“ and its tone is reproachful. The term ”نسمع

Arberry, and Yusuf Ali. The following table shows the proposed equivalents. We can also 

examine the verse and the various cultural concepts related to the term “فتنه”. 

Surat Al-Anfal [8:28] 

تْنةٌَُوَُاعْلمَُ  ُْفن كُ  ُوَُأَوْلْد  ْ هماُأَمْوال كُ   واُأَن

 Shakir: and know that your property and your children are a temptation. 

 Arberry: and know that your wealth and your children are a trial. 

 Yusuf Ali: and know ye that your possession and your progeny are but a trail. 

The suitable equivalent for the term “فتنه” in this sense may be “trial” or “enticement”, 

which are derived from “temptation” (chosen by Shaker). 

The second meaning of “فتنه” is atheism; for example in 

Surat Al-Baqara [1:193] 

 ُ ْ تْنَةٌُوَُقاتنل وهُ  ُلُْتكَ ونَُفن  حَتَّه

 Shakir: and fight with them until there is no persecution. 

 Arberry: fight them, till there is no persecution. 

 Yusuf Ali: and fight them until there is no more tumult or oppression. 
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The word persecution, which means “torture”, “tumult”, “uproar” and “oppression”, does 

not seem to be suitable in this context. I think the word infidelity, which is commonly used 

in Islam and Christianity, can be used in this situation. 

Another meaning of “فتنه” is “excuse”; for example in: 

Surat Al-An’am [6:23] 

شْْنكنيَُ نهاُم  هناُماُك  ُرَبن ن ُأَنُْقال واُوَُاللَّه لْه
ِ
تْنتَُ  مُْا هُلمَُْتكَ نُْفن  ثُ 

 Shakir: then their excuse would be nothing but that they would say, by Allah, our 

lord, we were not polytheists. 

 Arberry: then they shall have no providing, but to say, by God or Lord we never 

associate other gods with thee. 

 Yusuf Ali: there will then be (left) no subterfuge for them but to say: “By Allah our 

lord, we were no those who joined gods with Allah”. 

Arberry selected “providing”, which implies consent. Yusuf Ali also picked the term 

“subterfuge”, which implies deception. Shaker’s proposed equivalent is more culturally 

relevant for the term “فتنه”. Translators should provide close equivalents that reflect the exact 

meaning of the main context. Therefore, exploring the cultural aspects of the semantic 

features of the terms can be very helpful for translating religious texts. In this regard, there 

are some factors that play an important role in finding close equivalents for words such as 

“ and ”بلی“ هفتن ”.  

To assess the balance in translation, one should consider all the factors that work together. 

Thus, the term, cultural features, context, linguistic and paralinguistic aspects are the main 

components of achieving balance in translation. However, in religious and Qur’ānic 

contexts, different meanings may emerge in the process of transferring the concepts, 

depending on the purpose of the context and the transparency of the source text. For 

example, 

Surat An-Nisa [4:176] 

أ يََتننَُ واُبن ينَُكَفَر  ن ُالَّه نه
ِ
هُ ُْا ل ود  جَتُْج  همَاُنضَن مُْنََّرًاُكُ   ...اُسَوْفَُن صْلنيهن

 Arberry: we shall certainly roast them at the fire, as often as they are wholly 

burned… 

 Palmer: we will broil them with fire, whenever their skins are well done…. 

The translators’ presupposition and comprehension of fire and the manner of burning 

have influenced their choice of equivalents based on their attitudinal perspectives. In these 

two samples of translation, the verb “roast” can have different meanings in English, such as 

fry, parch, or barbecue, while the verb “broil” can imply seethe or bubble. Choosing different 

verbs in English can alter the intended meaning of the source language. Therefore, to find 

the closest equivalent, one should be aware of the facts, beliefs, and hidden thoughts behind 

the source text. Selecting an inappropriate equivalent for a word can create further problems. 

As mentioned before, encoding the semantic features of Islamic terms into English poses 
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various challenges. Each religion, culture, society, and language has its own set of concepts 

that differ from others. Thus, the translations may be insufficient for anyone who aims to 

transfer a concept from one culture to another, and sometimes the exact meaning of the term 

is lost. 

For example, the term “ نید ” in Persian, when translated as “religion” in English, can 

create a significant barrier to understanding its exact meaning, since religion from their 

cultural point of view is confined to the personal life of individuals and has no relation to 

the social, political, and judicial aspects of people’s lives. Thus, the meaning that the word 

religion conveys is merely a connection between “creator and creature”. Therefore, they 

cannot comprehend why a religion like Islam has comprehensive plans such as economic 

ones, Khums and Zakat (legal tax), and how they affect social life. Consequently, Islam is 

erroneously interpreted as a mixture of religion and politics. Such misunderstandings are 

due to the absence of a close equivalent for the term “دین” in English. To illustrate other 

aspects of problems related to finding close equivalents for the specific terms in the Holy 

Qur’ān, let us consider another example. The term “ذاکر” has been translated as “narrator”, 

“Karbala”, or “orator” by different translators (Pickthall, 1986). 

The dictionary meaning of the word “orator” is spokesman and that of the word “narrator” 

is storyteller. None of these equivalents seem to be appropriate for the term “ذاکر”. Thus, the 

semantic features of this term are ignored by the translators. The word “ذاکر” occurs in 

different contexts of the text of the Holy Qur’ān and the word “suppliant” seems to be a 

closer and more suitable equivalent for it in English. The same result can be seen in the 

equivalent of “Voudhu’, “وضو” given by Alduhaim (2021) as one of the Qur’ānic terms in 

the Holy Qur’ān. The near synonym is the word “ablution” in English that is used for it. The 

term “وضو” is a basic concept in Islam and it is a mandatory performance before prayer five 

times a day. Salat or prayer is a mandatory act of worshiping Allah that every Muslim must 

do and is legally obliged to do. The semantic and cultural features of Salat are very different 

from the prayer that Christians do in the church every Sunday. While it is optional in 

Christianity, it is obligatory in Islam. Thus, prayer cannot be a good equivalent of Salat and 

ablution cannot be a good equivalent for Voudhu’, “وضو” since this term cannot be encoded 

within a word in English. As a result, in many cases, if the words are unique terms that are 

religiously or culturally based, the original form or transliteration may be suggested like 

Salat or Voudhu as equivalents for “وضو” and “صلاه”, which is Salat. In Arabic language, 

there are unique words that are culturally and contextually specific and this affects the 

problem of translatability of the Holy Qur’ān.  

In the Arabic language, there are unique words that are culturally and contextually 

specific and this affects the problem of translatability of the Holy Qur’ān. Some scholars 

(e.g., Alduhaim, 2021) believe that synonyms can be regarded as near synonyms rather than 

exact equivalents. Finding equivalents for religious concepts has a significant effect on 

transferring the religious message to people. Therefore, the translator acts as a mediator 

between two cultures and languages so that it naturally and effectively is transferred to the 

target language and keeps the same effect on the reader. 

5. Conclusion  

If there is an Islamic and Qur’ānic term in English, we should investigate which word 

can be a suitable equivalent for it to use. For example, “Christianity” is not an Islamic term, 

but it exists in Western culture along with “Islam” and “Judaism”. Therefore, we should use 

this word in translating Islamic words. On the other hand, the Islamic and Qur’ānic words 
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that have no equivalent and common cultural features with the target language (English) 

should be used exactly in their original and Arabic forms. The words “هجرت”, “ دیشه  ,”نماز“ ,”

“ ,”جهاد“ نید ”, “ دیتوح ” and “ یتقو ” are recommended to be used in this way. Of course, when 

these words enter the lexical territory of English, they would take the phonetic and syllable 

template. Thus, these words should be used in these forms to promulgate and become high-

frequency borrowed words in the target language. 

Students in the Islamic translation courses can practice some activities to enhance their 

ability to translate the Holy Qur’ān. These activities include comparing and contrasting 

English translations of the same Holy Qur’ān by Muslim and non-Muslim translators to 

identify strengths and weaknesses of their rendering of Surahs and Verses. They also may 

focus on lexical, syntactic, and semantic translation errors. The verb tenses, meanings, 

pronouns, questions, negations, prepositions, or other components of the language can be 

compared in two or three translated works and discussed in the classrooms. The students can 

also write their opinions about the quality of the English translation using specific examples. 

They need to address difficulties encountered in translating the Holy Qur’ān by Western 

translators and indicate their cultural effects on the translation quality. Cultural and linguistic 

differences between English and non-English translators may affect the translation quality 

of the Holy Qur’ān. Thus, the role of the translator as an invisible medium can be an 

outstanding phenomenon and a line of investigation by the students majoring in Translation. 

In other words, standards of translation quality through the following componential analysis 

should be observed by the students. Finally, considering the problems of finding equivalents 

for Islamic and Qur’ānic texts and being familiar with them can be effective in solving some 

of the translation problems and help the translator to evaluate and judge the amount of 

meaning transferred through the translation and to understand the weaknesses and 

deficiencies before the translation and to remove them. 

References 

Abdelaal, N. M. (2019). Faithfulness in the translation of the Holy Qur’ān: Revisiting the 

Skopos theory. SAGE Open, 1-14. DOI: 10.1177/2158244019873013 

Abdel Haleem, M. (2004). The Qur’ān: A new translation. Oxford: Oxford University 

Press.  

Abdul-Raof, H. (2003). Exploring the Quran. Al-Maktoum Institute Academic Press. 

United Kingdom. 

Al-Abbas, L., & Al-Khanji, R. (2019). Near-synonyms within the same Qur’ānic verse: A 

contrastive English-Arabic lexical analysis. International Journal of English 

Linguistics, 9(6)125-134.  

Alduhaim, A. (2021). Translating near-synonyms in the Quran: A semantic analysis of 

three near-synonyms and their English translations. The Southeast Asian Journal of 

English Language Studies, 27(1), 76 – 89.http://doi.org/10.17576/3L-2021-2701-06 

Al-Jabri, S. M. (2012). Lexical synonyms in the Holy Qur’ān and their translations: A case 

study. International Journal of Arabic-English Studies (IJAES), 13, 7-22. 

Arberry, A. J. (1955). The Koran interpreted. Macmillan Publication Company. 



188 International Journal of Textual and Translation Analysis in Islamic Studies 1-2 (2023) 175-188 

Lotfipour Sa'edi, K. (1998). Component of translation equivalence. Popular Prakashan. 

Munday, J. (2001). Introducing translation studies: Theories and application. Routledge. 

Newmark. P. (1982). Approaches to translation. Pergamon Press LTD. 

Nida, E. A. (1964). Toward a science of translation. Brill. 

Ottenheimer, H. J. (2006). The anthropology of language. Belmont, CA: Thomson 

Wadsworth. 

Pickthall, M, M. [TR]. (1986). The meaning of the glorious Qur'an. Kitab Bhavan. 

Rodwell, J, M. (1974). The Koran (Translated into English). Macmillan Publishing 

Company. 

Rshaid, A. H., & Abuisaac, S. R. S. (2021). Interpretation and translation of figures of 

speech in the Holy Qur’ān: Implications and theory. International Journal of 

Linguistics, Literature, and Translation, 4(8), 45-53. 

Shakir, M. H. (1976). The Holy Qur’ān. Ismailian Publication. 

Shanazary, M. (2019). Challenges of translating Persian books of Islamic laws into 

English. Journal of Foreign Language Teaching and Translation Studies, 4(1), 105-

126. 

Toshihiko Izutsu. (1991). Islamic culture. Lwanami Bunko. 

Ivir, V. (1987). Procedures and strategies for the translation of culture. Bahri Publications 

Yusuf Ali, A. [Tr] (1987). The Holy Qur’ān. American Trust Publication. 

 

 



International Journal of Textual and Translation Analysis in Islamic Studies 1-2 (2023) 189-208 

How to cite this article: Mirza Suzani, S. (2023). A Study of Translators’ Faith and Eschatological Terms in the Qur’ān: A 

Comparative Study of Muslim, Christian and Jewish Translations. International Journal of Textual and Translation Analysis in 

Islamic Studies, 1(2), 189-208. doi: 10.22081/ttais.2023.66413.1013  
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1. Introduction 

Over the past few centuries, translation has played a crucial role in transferring 

knowledge and culture among different peoples around the world. According to Bhatia 

(1992), translation involves conveying the meaning of a source language text through an 

equivalent target language text. One of the most significant books that has been translated 

into various languages is the Holy Qur’ān. Muslims believe that this book contains the words 

of Allah, revealed to Prophet Mohammad by Gabriel over fourteen hundred years ago. 

Approximately ninety percent of the Muslim population does not know Arabic and relies on 

translations to understand the meanings of the Holy Book (Huda, 2016). Consequently, 

many Muslims read the English translation of the Holy Qur’ān to comprehend the message 

and word of Allah. However, translating the Holy Qur’ān presents challenges due to its 

unique style and rhythm, which falls between poetry and prose. This diversity can make it 

difficult to find appropriate equivalents in translation. The Qur’ānic text is so sacred that no 

alteration of any letter or sound is permitted. Therefore, translators must exercise extreme 

caution when conveying the meaning of the verses, ensuring that no sense or meaning is 

lost. Unclear or ambiguous translations may lead to different interpretations and serious 

consequences. Eschatology, a branch of theology, focuses on the final events of history and 

the ultimate destiny of humanity, commonly referred to as the “end of the world” or “end 

time”. Eschatological beliefs are present in Islam, Christianity, and Judaism, with each 

religion offering distinct perspectives. 

Islamic eschatology is the study of Yawm al-Qiyamah (the Day of Resurrection) within 

Islamic scholarship. It encompasses the final assessment of humanity by Allah, involving 

the annihilation of all life, resurrection, and judgment. While the specific timing of these 

events is not specified, there are major and minor signs foretold to occur at the end of time. 

Many verses in the Holy Qur’ān contain references to the impending the Day of 

Resurrection. 

Jewish eschatology focuses on the events that will occur in the end of days, as described 

in the Hebrew Bible and Jewish thought. This includes the gathering of the exiled diaspora, 

the arrival of the Jewish Messiah, the afterlife, and the revival of the righteous dead 

(Tsadikim). In Judaism, the end times are often referred to as the “end of days”, a phrase 

found multiple times in the Tanakh. The concept of a messianic age holds a prominent place 

in Jewish thought and is part of the end of days. 

Christian eschatology is a significant field of study within Christian theology. It 

encompasses topics such as death and the afterlife, Heaven and Hell, the Second Coming of 

Jesus, the Resurrection of the Dead, the Rapture, the Tribulation, Millennialism, the end of 

the world, the Last Judgment, and the New Heaven and New Earth of the world to come. 

Eschatological passages can be found throughout the Bible, both in the Old and New 

Testaments. Additionally, there are extra-biblical examples of eschatological prophecy and 

church traditions. 

This study aims to explore the potential relationship between the religious background of 

translators and their translation of eschatological terms in the Holy Qur’ān. Specifically, it 

will investigate the impact of the translator's religion on the English translation of 

eschatological terms by three celebrated Muslim, Christian, and Jewish translators. Different 

translations will be reviewed and compared using Newmark’s procedures (1988), and each 

translation will be assessed and compared with the other two. Despite the significance of 

this study, limited research has been conducted on the influence of translators' religious 
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backgrounds and beliefs on the translation of eschatological terms in the Holy Qur’ān. 

Examining this topic will hopefully contribute to improving the quality and accuracy of 

translations of the Holy Qur’ān while reducing potential religious biases among translators. 

Furthermore, studying eschatological terms in different religions holds great importance for 

their role in translation. The results of this study can benefit a wide range of individuals, 

including translators, translation teachers, students, educators, and researchers in the fields 

of theology and eschatology, as well as those interested in comparative studies among 

different religions worldwide. 

2. Review of Literature  

The Holy Qur’ān, as the primary source for Islamic studies, is the most widely translated 

book. However, these translations may be influenced by different aims and biases of both 

Muslim and non-Muslim translators. The first Qur’ān translation can be traced back to 

Prophet Mohamed (peace be upon him) due to the growing need to spread the message of 

Islam to non-Arabic speaking communities. Salman AI-Farsi translated the meaning of Sura 

Al-Fatiha into Persian. The first translation into European languages was in Latin, 

commissioned by Peter the Venerable, Abbot of Cluny, in 1143. 

There are two types of Qur’ān translations. The first type is semantic translations that 

also adopt archaic language and maintain literal word order. Examples include translations 

by Ali (1934), Bell (1937), Pickthall (1969), Arberry (1980), and Asad (1980). These literal 

translations prioritize the dominance of the source language over the target language. The 

second type is communicative translations that introduce the Qur’ān in contemporary 

English. Examples include translations by Akbar (1978), Irving (1985), and Turner (1997). 

When dealing with sacred texts like the Bible or the Qur’ān, translators are expected to 

have full and systematic control over their renderings. Equivalence has been a controversial 

issue in translation. Larson (1998) argues that there is rarely a complete match between 

languages, necessitating the use of multiple words in the target text to convey the best 

meaning. Translators must make necessary adjustments during the translation process due 

to cultural differences between languages. 

Over the years, various types and areas of translation have been extensively studied in 

the field of linguistics and translation theory. Scholars such as Megrab (1999) have explored 

ideological shifts that occur during cross-cultural translation, while Ghazala (2000) has 

focused on the challenges involved in translating cultural and cross-cultural links between 

Arabic and English. In addition, Mazin Fawzi Ahmed (2006) has investigated semantic 

problems that arise during the translation of the Holy Qur’ān, and Saudi Sadiq (2010) has 

conducted a comparative study of four English translations of Surah Ad-Dukhan at the 

semantic level. 

Newmark's theories and frameworks have played a significant role in describing and 

assessing translation, especially when it comes to addressing specific translation problems. 

Scholars like Sharififar (2000) have applied Newmark’s model to explore the translation of 

metaphors used by Iranian poet Sepehri into English. Similarly, Alizade (2010) has used 

Newmark's classification of translation methods to investigate how cultural elements and 

categories are translated in the Persian translation of "The Great Gatsby." Horri (2011) has 

also implemented Newmark's framework while translating sacred texts, proposing a new 

strategy that combines verbal and semantic translation methods. In this method, the 
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translator includes additional comments in parentheses to refer readers to Exegesis for 

further understanding (see also Khazaeefar, 2004). 

Bagher (2012) conducted a study using Newmark's framework to investigate the 

challenges of metaphor translation in the Persian version of Tabari history. His research 

revealed that the translation strategies used in translating Tabari history had already been 

described in Newmark's framework. Zekavati and Seddighi (2012) also employed 

Newmark's translation procedures to explore the translatability and untranslatability of 

literary texts. Moreover, Vahid Dastjerdi, Shahrokhi and Pirmoradian (2013) employed 

Newmark's classification of translation procedures to examine the procedures used by 

English translators when translating metaphors from religious texts in Arabic into English. 

Building on these studies, this research aims to investigate the influence of the translator's 

religion on the English translation of eschatological terms in the Holy Qur’ān by three well-

known Muslim, Christian, and Jewish translators.  

This study will examine relevant eschatological terms in the Holy Qur’ān, along with 

their translations by Saffarzadeh (2014), Arberry (1996), and Dawood (2003), using 

Newmark’s procedures (1988). The objective is to determine which procedure is more 

commonly used by the three translators. The study will address the following questions:  

 How do the translators’ religious beliefs (Islam, Christianity, and Judaism) influence 

their translations of eschatological terms? 

 What are the different perspectives on eschatological terms in different religions? 

3. Methodology    

3.1. Materials and Corpus   

Eschatological terms are frequently used in the Holy Qur’ān. In fact, these terms are 

repeated in approximately one third of the entire Holy Qur’ān. Therefore, this research study 

focuses on thirty eschatological terms that convey the meanings of resurrection. These terms 

were carefully selected from various verses of the Holy Qur’ān and thoroughly examined. 

The eschatological terms and concepts considered in this study include: Yawm al-Fasl, 

Yawm al-Aqim, Yawm al-Vaeed, Yawm al-Tanad, Yawm al-Talaq, Yawm al-Azefat, Yawm 

Taqum al-Saat, Yawm al-Akhar, Yawm al-Din, Yawm al-Jame, Yawm al-Tagabon, Yawm al-

Khroj, Yawm al-Khaloud, Yawm al-Mashhud, Yawm al-Haq, Yawm al-Hasrat, Yawm al-

Vaght al-Maaloom, Al-Haqt, Al-Saat, Al-Gashiat, Alvagheat, Yobaasoun, Dar al-Akherat, 

al-Akherat, Al-Qareat, Al-sakhat, Al-Tamat al-Kobra, Almeaad, Yawm al-Akher, Yawm al-

Asir, Yawm al-Yam. In order to enhance the understanding and interpretation of each term, 

the Persian interpretation of the Holy Qur’ān by Naser Makarem Shirazi (2010) and Allameh 

Tabataba’i’s (1987) Tafsir Al-Mizan were consulted as supplementary materials. 

3.2. Framework of the Study 

In the present study, Newmark's (1988) model was utilized to compare three different 

translations of the Holy Qur’ān. Newmark’s model comprises sixteen distinct procedures, 

which were meticulously followed in order to ensure a fair and comprehensive comparison 

of the translations: 
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 Transference: This procedure involves transferring an SL word to a TL text, 

including transliteration and transcription. The purpose is to maintain the original 

form of the SL word in the TL when there is a lack of vocabulary in the TL. 

 Naturalization: After transference, this procedure adapts the SL word to the normal 

pronunciation and morphology of the TL in order to make it familiar to the TL 

audience. 

 Cultural equivalence: In this procedure, a cultural word in the SL is replaced with 

a TL equivalent. The translator transfers the relevant cultural equivalences from the 

SL to the TL. 

 Functional equivalence: This procedure involves using a culture-neutral word to 

explain the meaning of a SL word in the TL. 

 Descriptive equivalence: Unlike functional equivalence, this procedure focuses on 

describing the cultural word in several words rather than providing a functional 

equivalent. 

 Componential analysis: This procedure compares an SL word with a TL word that 

has a similar meaning but may not be an exact equivalent. It highlights their common 

and differing sense components. 

 Synonymy: When there is no precise equivalent, this procedure uses a near TL 

equivalent for a SL word in a given context. 

 Through-translation: Also known as calque or loan translation, this procedure 

involves the literal translation of common collocations, organization names, and 

compound components. It is used when these terms are already recognized in the TL 

 Shifts or transpositions: This procedure involves changing the grammar from SL 

to TL. 

 Modulation: This procedure reproduces the message of the source text (ST) in the 

TL text according to the norms of the TL. It accounts for the different perspectives 

between the SL and the TL. 

 Recognized translation: This procedure uses the officially or generally accepted 

translation of institutional terms, even if it may not be the best option. 

 Compensation: When there is a loss of meaning in one part of a sentence, this 

procedure compensates for it by expressing the idea in another part. 

 Expansion: This procedure involves using more words in the target text (TT) to re-

express an idea or reinforce the meaning of a ST word when there is no concise 

correspondence in the TL. 

 Paraphrase: Similar to descriptive equivalence, this procedure provides a more 

detailed explanation of the meaning of the cultural word in the TT 

 Omission: This procedure involves suppressing elements in the TL text. 
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 Couplets: This procedure combines two different procedures. 

As previously indicated, Newmark's model for translation (1988) is composed of sixteen 

distinct subcategories. However, for the purposes of this investigation, limitations 

necessitated the selection and utilization of only five of these subcategories: through-

translation, cultural equivalence, paraphrase, synonym, and transference.  

3.3. Data Collection and Analysis  

The study purposefully selected eschatological terms that have connotative meanings and 

refer to the Resurrection Day. A qualitative approach was utilized to analyze the 

communicational content through content categorization and classification. The equivalence 

of the eschatological terms in each verse was analyzed, aiming to determine their 

interpretations in three selected exegeses: the Holy Qur’ān, the New Testament, and the Old 

Testament. The analysis involved comparing the three English equivalents of the terms in 

each verse, classifying and analyzing the comparisons in terms of various translation 

techniques such as transference, cultural equivalence, synonymy, and paraphrase. The aim 

was to identify which procedures were used more frequently by the three translators. Finally, 

tables were utilized to present the percentage of each procedure used by these three 

translators for transferring the eschatological terms from Arabic (ST) to English (TT). 

4. Findings   

Drawing on references to the Holy Qur’ān, the New Testament, and the Old Testament, 

this study identified variations in eschatological concepts within the religious traditions of 

Islam, Christianity, and Judaism. Table 1 showcases the diversity of conceptions found in 

these religions with regard to specific topics, including signs of the End Time, beliefs about 

purgatory, salvation, and judgments in the Resurrection Day. 

Table 1. Instances of variation in some eschatological concepts in Islam, Christianity and 

Judaism 

Principle Islam Judaism Christianity 

The Nature 

of Man   

According to the Holy 

Qur’ān, men have both 

positive and negative 

dimensions, but man is 

essentially good (7:23-

29, 30:30). 

There are two 

inclinations within 

man: good and bad  

(Genesis 6:5 and 8:21)   

Men have a sinful 

nature and are 

inherently wicked.  We 

are made alive/changed 

through Jesus Christ 

unto good works. 

(Romans 9:20)  

The belief in 

Purgatory is 

a temporary 

state where 

one can be 

purified or 

gain entry 

into heaven.   

Yes - called Barzakh 

(23:100)   
No belief 

Evangelicals - No   

Catholics –Yes  

(Ferrara Florence 

(1438–45)   
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Principle Islam Judaism Christianity 

Assurance 

of Salvation   

There are 7 Verses in 

the Holy Qur’ān that 

refer to the man 

salvation, e.g., “indeed 

the Believers are those 

who attain Salvation” 

(23:1)   

Yes, but only for 

observant Jews    

(Genesis 4:7)   

Those who have 

accepted Jesus Christ as 

their savior have eternal 

life.  (I John 1:12-13)  

Salvation is a free gift 

available to all willing 

to receive it. 

Signs of the 

End Times   

Major and minor signs 

will reveal that the end 

times have arrived 

(Surah18:83-99 21:96, 

27:82, 43:61).  

Minor Signs:   

1. Gross materialism 

will extend; 

2. Women outnumber 

men;  

3. Arabs will be 

destroyed;  

4. The habitations of 

Medina must be greatly 

extended;   

5. Time will contract, 

with a year being like a 

month and a month like 

a week;   

6. Muslims defeat Jews 

in battle; Muslims and 

Christian battle 

unbelievers together, 

then Muslims defeat 

Christians in battle.  

Major Signs:   

1. The Appearance of 

the Antichrist, called the 

Dajjal;  

2. The Return of Jesus 

will put an end to the 

reign of the Antichrist;   

3. The Invasion of Gog 

& Magog will occur at 

this point;  

4. The Reign of Jesus 

will follow the defeat of 

Gog & Magog;   

5. The Appearance of 

the Beast;   

6. The Smoke;   

Ten signs will 

accompany the 

Messianic "birth 

pangs" of the end 

times (Sanhedrin 97b).   

1. The world is either 

all righteous or guilty;   

2. Truth is in short 

supply;   

3. Inflation will soar;   

4. Israel begins to be 

repopulated;  

5. Wise people will be 

scarce;   

6. Jews will  

despair of redemption;  

7. The young  

will despise the old;   

8. Scholarship will be 

rejected;   

9. Piety will be held in 

disgust; 

10. Jews will turn 

against Jews.   

Beginning of birth 

pangs:   

1. Wars between nations 

(Matthew 24:67a)   

2. Famines & 

earthquakes (Matthew 

24:7b)   

3. False Christ’s 

(Matthew 24:5)   

4. Israel reestablished 

(Isaiah 11:11-12)   

Birth pangs:   

1. Temple worship  

restored and 

abomination of   

desolation (Daniel 9:27; 

Matthew 25:15; II 

Thessalonians 2:4; 

Revelation   

11:1-2)   

2. Jews persecuted 

(Matthew 24:9-10, 16-

20)   

3. False Christ’s and 

prophets (Matthew 

24:11,24)   

4. Global preaching of 

kingdom (Matthew 

24:14)   

5.Celestial disturbances  

(Matthew 24:29; 

Revelation 6-19) 
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Principle Islam Judaism Christianity 

7. Three Land Slides;   

8. A Miracle of Nature;   

9. A Great Fire; 

10. The Three Trumpets. 

Eternal 

dwelling for 

the 

Believers   

Janah   

(Paradise) (2:266)  

Gan'eden (Heavenly 

abode) (Cohen 

2011,pp. 228–229)   

Heaven/New Jerusalem 

Revelation 21:2-3 

 Table 1 demonstrates that Christian and Jewish translators encounter a notable challenge 

when translating eschatological terms specific to Islam, particularly those related to the 

Resurrection Day. Unlike Islam, Christianity and Judaism do not necessarily have identical 

terms or equivalents that convey the same meaning. These differences may potentially 

impede the translator's ability to accurately translate Arabic eschatological terms into 

English in the Holy Qur’ān, resulting in a lack of comprehension of the intended meaning. 

Consequently, it is imperative for translators to possess a comprehensive understanding of 

Islamic eschatology to ensure precise translation. In the following, examples of translators’ 

rendition of verses on the Resurrection Day are offered.  

Example 1: Surat As-Saffat [37:21] 

بوُنَ  يوَْمُ الفَْصْل  هَذَا  ي كُنْتُُْ ب ه  تكَُذ    الَّذ 

 حق از باطل( ييكرديد )جدا)آري( اين همان روز جدائي است كه شما آن را تكذيب مي

 Arberry:  This is the Day of Decision, even that you cried lies to. 

 Dawood: This is the Day of Reckoning. This is the Judgment-day which you denied. 

 Saffarzadeh: This is The Day of separation of Truth from Falsehood, the Day that 

you used to deny it. 

In this verse, the eschatological matter lies in the phrase “  يوَْمُ الْفصَْل” (Day of Separation). 

According to Allameh Tabataba’i’s (1987) Tafsir Al-Mizan, the phrase refers to the day on 

which Allah will distinguish between truth and falsehood. In Makarem Shirazi's Persian 

translation, the phrase is translated as the day of separation between truth and falsehood. 

Muslims believe that “  يوَْمُ الْفصَْل” refers to Resurrection Day, where truth and falsehood will 

be differentiated. However, Judaism and Christianity do not have a specific day named the 

Day of Separation of Truth from Falsehood, which may make it challenging for translators 

to find an appropriate equivalent. In this regard, Arberry translated it as the Decision Day, 

signifying a day when individuals are called upon after death to have their deeds judged, 

while Dawood rendered it as the Day of Reckoning, meaning a day when everyone is called 

upon after death to account for their actions in life. The three translators utilized the 

translation procedures outlined in Newmark's model to accurately translate the verse. 
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Table 2. Translation procedures used by translators in 37:21. 

Translator Translation Procedures 

Arberry Through-translation 

Dawood Through-translation 

Saffarzadeh Cultural equivalence, Paraphrase 

Example 2: Surat Al-Hajj [22:55] 

اعةَُ بغَْتَةً أَوْ يأَتْ يَهُمْ عذََابُ  نْهُ حَتَّذ تأَتْ يَهُمُ السذ رْيةٍَ م  ينَ كَفَرُوا فِ  م   يوَْمٍ عَق يٍ وَلََ يزََالُ الَّذ 

)روزي كه قادر بر جبران  روز عقيمند تا روز قيامت ناگهاني فرا رسد، يا عذاب هست كافران همواره در باره قرآن در شك

 .اغشان بيايدنيستند( به سر

 Arberry: And the unbelievers will not cease to be in doubt of it, until the Hour comes 

on them suddenly, or there shall come upon them the chastisement of a barren day. 

 Dawood: Yet will the unbelievers never cease to doubt it, until the Hour of Doom 

overtakes them unawares, or the scourge of a baleful day descends upon them. 

 Saffarzadeh: The disbelievers will not desist to express their doubt about the Holy 

Qur’ān until the Hour of Resurrection Comes Upon them suddenly, or falls on them 

the chastisement of a Barren Day; 

In this context, the term “ ٍيوَْمٍ عَق يم” (barren day) refers to an eschatological concept that 

signifies a day which does not result in tomorrow. This interpretation is derived from 

Allameh Tabataba’i’s (1987) Tafsir Al-Mizan, where the phrase is explained as a day that 

cannot be compensated for by anyone. Muslims believe that “ ٍيوَْمٍ عَق يم” refers to the Last Day 

and the Resurrection Day, which does not extend into the future. For this reason, Tahereh 

Saffarzadeh uses “Barren Day” as a proper noun with capitalization to emphasize its 

importance. However, Christianity and Judaism do not recognize the concept of “ ٍيوَْمٍ عَق يم”; 

hence, Arberry interprets it as “barren day” without capitalization, implying that it is not a 

specific name for the Last Day. Meanwhile, Dawood translates it as a “baleful day”, which 

conveys a sense of threatening harm or evil but may not accurately capture the intended 

meaning of the verse. According to Newmark’s model, the three translators utilized different 

translation procedures in interpreting the verse. 

Table 3. Translation procedures used by translators in 22:55 

Translator Translation Procedures 

Arberry Through-translation 

Dawood Through-translation 

Saffarzadeh Through-translation, Cultural equivalence 

 Example 3: Surat Qaf [50:20] 

ور  ذَ  َ  وَنفُ خَ فِ  الصُّ يد  لِ   يوَْمُ الوَْع 

 است روز تحقق وعده وحشتناكشود، آن روز، و در صور دميده مي
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 Arberry: And the Trumpet shall be blown; that is the Day of the Threat. 

 Dawood: And the Trumpet was sounded. Such was the promised day. 

 Saffarzadeh: And the Trumpet shall be blown and that is the Day of fulfillment of 

the dreadful Chastisement which has been promised 

This magnificent verse features the eschatological term “  يد  ,(the Day of Promise) ”يوَْمُ الْوَع 

which Allameh Tabatabaei (1987) explains in Tafsir Al-Mizan as the day when Allah carries 

out all the warnings He issued to His servants in the world. Makarem Shirazi’s Persian 

translation renders the term as a day when a dreadful promise will come true. For Muslims, 

this refers to the Resurrection Day when the promised and dreadful punishment will be 

inflicted. As a result, Saffarzadeh, a Muslim translator, selected the Day of fulfillment of the 

dreadful Chastisement as the equivalent of “  يد  ,in this verse. However, for Christians ”يوَْمُ الْوَع 

the Resurrection Day is when Jesus will judge the people after the defeat of Gog: “The devil, 

who deceived them, is cast into the lake of fire and brimstone where the beast and the false 

prophet are, and they will be tormented day and night forever and ever” [Rev 20:10]. 

Arberry, a Christian translator, conveyed “  يد  .in this verse with the Day of the Threat ”يوَْمُ الْوَع 

For Jews, there is a messianic era that will bring a resurrection of the dead and a Day of 

Judgment. On that day, God will evaluate each soul and decide its eternal fate. Dawood, a 

Jewish translator, translated “  يد  literally as the promised day. According to ”يوَْمُ الْوَع 

Newmark’s model, the translation procedures used by the three translators in this verse are 

different. 

Table 4. Translation procedures used by translators in 50:20. 

Translator Translation Procedures 

Arberry Through-translation 

Dawood Through-translation 

Saffarzadeh Paraphrase, Cultural equivalence 

 Example 4: Surat Ghafir [40:32] 

نّ   أَخَافُ علَيَْكُُْ 
ِ
 يوَْمَ التذناَد  وَيََ قوَْم  ا

رسد( طلبند و صدايشان به جائي نمي)و از هم ياري مي زنندكه مردم يكديگر را صدا ميروزي اي قوم! من بر شما از 

 !بيمناكم

 Arberry: O my people, I fear for you the Day of Invocation. 

 Dawood: 'I warn you, my people, against the day when men will cry out to one 

another. 

 Saffarzadeh: O, my people! I fear for you of the Day which there is no reply to any 

call, though people may wail and call to Each other. 

This verse utilizes the eschatological term “  يوَْمَ التَّناَد”, which Allameh Tabatabaei (1987) 

defines in his Tafsir Al-Mizan as the day when the wrongdoers will scream to each other. 

Makarem Shirazi’s Persian translation instead interprets this term as a day where people will 

call out to each other, but receive no answer. For Muslims, this day refers to the Resurrection 
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Day, where Allah will judge between truth and falsehood, and the wrongdoers will cry out 

in vain. Thus, Saffarzadeh, a Muslim translator, chose “the Day which there is no reply to 

any call, though people may wail and call to each other” as the equivalent of “ التَّناَديوَْمَ  ” in 

this verse. However, Christians and Jews do not share the same beliefs regarding the 

Resurrection Day. Arberry, a Christian translator, interpreted this term as the Day of 

Invocation, meaning a day where people will seek help or support from God. Meanwhile, 

Dawood translated this term as the day when men will cry out to one another. Newmark’s 

model suggests that the translation procedures used by the three translators in this verse 

differ. 

Table 5. Translation procedures used by translators in 40:32. 

Translator Translation Procedures 

Arberry Through-translation 

Dawood Paraphrase 

Saffarzadeh Paraphrase, Cultural equivalence 

Example 5: Surat Ghafir [40:15] 

رَ  يُنْذ  ه  ل  بَاد  نْ ع  نْ أَمْر ه  علَََ مَنْ يشََاءُ م  وحَ م  رَجَات  ذُو الْعَرْش  يلُقْ ي الرُّ يعُ الدذ  يوَْمَ التذلََق  رَف 

برد، او صاحب عرش است، روح را به فرمانش بر هر كس از بندگانش كه بخواهد او درجات بندگان صالح را بالا مي

 .بيم دهد روز ملاقاتز كند، تا مردم را االقاء مي

 Arberry: Exalter of ranks is He, Possessor of the Throne, casting the Spirit of His 

bidding upon whomever He will of His servants, that he may warn them of the Day 

of Encounter. 

 Dawood: Exalted and throned on high, He lets the Spirit descend at His behest on 

those of His servants whom He chooses, that He may warn them of the day when 

they shall meet Him. 

 Saffarzadeh: Allah, the owner of the Supreme Stand and the Divine Throne of Arsh, 

sends by His Command a spirit on any of His Obedient worshippers that He wills in 

Order that he may [as a Messenger] warn people of the Day of Meeting. 

This verse uses the eschatological term “  يوَْمَ التَّلََق”, which Allameh Tabatabaei (1987) 

explains in Tafsir Al-Mizan as a day when all people will encounter each other, the creature 

will face his creator, and the oppressor and the oppressed will confront each other. Makarem 

Shirazi’s Persian translation renders this term as a day of meeting. Muslims believe that on 

the Resurrection Day, everyone will meet Allah and He will judge them, so Saffarzadeh, a 

Muslim translator, chose the Day of Meeting as the equivalent of “  يوَْمَ التَّلََق” in this verse. 

Similarly, Christians and Jews have a comparable idea of the Resurrection Day, so Arberry, 

a Christian translator, interpreted the term as the Day of Encounter and Dawood, a Jewish 

translator, translated it as the day when they shall meet Him. Based on Newmark’s model, 

the translation procedures used by the three translators in this verse are as follows. 
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Table 6. Translation procedures used by translators in 40:15. 

Translator Translation Procedures 

Arberry Through-translation 

Dawood Paraphrase, Cultural equivalence 

Saffarzadeh Through-translation, Cultural equivalence 

 Example 6: Surat Ghafir [40:18] 

رْهُُْ  يٍ وَلََ شَف يعٍ يطَُاعُ  يوَْمَ الْآز فةَ  وَأَنذْ  نْ حََ  يَن م  ال م  يَن مَا ل لظذ م  ر  كََظ  ى الْحَناَج  ذ  القُْلوُبُ لَدَ
ِ
 ا

رسد، و تمامي وجود آنها مملو از اندوه بترسان، روزي كه از شدت وحشت دلها به گلوگاه مي روز نزديكآنها را از 

 .پذيرفته شود اي كه شفاعتش ردد، براي ستمكاران دوستي وجود ندارد و نه شفاعت كنندهگمي

 Arberry: And warn them against the Day of the Imminent when, choking with 

anguish, the hearts are in the throats and the evildoers have not one loyal friend, no 

intercessor to be heeded.      

 Dawood: Forewarn them of the approaching day, when men's hearts will leap up to 

their throats and choke them; when the wrongdoers will have neither friend nor 

intercessor to be heard. 

 Saffarzadeh: Warn this people, of the Day which is “near”, the Day in which hearts 

reach the throats out of fear. The disbelievers swallow their anger since there is no 

intimate friend to talk to about their distress and no intercessor whose intercession 

could be accepted.  

This verse employs the eschatological term “َفة  which Allameh Tabatabaei (1987) ,”يوَْمَ الْْز 

defines as an attribute of the Resurrection Day, meaning the Day that is near. This term 

implies the imminent occurrence of the Resurrection Day. Makarem Shirazi’s Persian 

translation renders this term as a day that is near and will come soon. Muslims, Christians 

and Jews agree that the exact time of the Resurrection Day is unknown but this Day is near 

and will come soon. In this verse, Saffarzadeh, a Muslim translator, chose the Day that is 

“near” as the equivalent of “َيوَْمَ الْْز فة”. Furthermore, Arberry, a Christian translator, 

interpreted this term as the Day of the Imminent, and used capital letters to emphasize it as 

the Resurrection Day. Dawood, a Jewish translator, translated it as the approaching day. 

Based on Newmark’s model, the translation procedures used by the three translators in this 

verse are as follows. 

Table 7. Translation procedures used by translators in 40:18. 

Translator Translation Procedures 

Arberry Through-translation, Cultural equivalence 

Dawood Through-translation 

Saffarzadeh Through-translation, Cultural translation 

 Example 7: Surat Al-Jathiyah [45:27] 

 َ مَاوَات  وَالَْرْض  وَي ذ  مُلُْْ السذ اعةَُ وَلِلّ  لوُنَ يوَْمَئ ذٍ وْمَ تقَُومُ السذ سََُ المُْبْط   يََْ
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 .بيننداهل باطل زيان مي شودآن روز كه قيامت برپا ميمالكيت و حاكميت آسمانها و زمين براي خدا است و 

 Arberry: To God belongs the Kingdom of the heavens and the earth. And on the day 

when the Hour is come, upon that day the vain-doers shall lose 

 Dawood: It is God who has sovereignty over the heavens and the earth. On the day 

when the Hour strikes, those who have denied His revelations will assuredly lose 

all. 

 Saffarzadeh: and to Allah belongs the Dominion of the Heavens and the earth; and 

on the Day that the Hour of Reckoning shall start, the followers of falsehood shall 

be there shall losers. 

The verse in question employs the eschatological term “ ُاعَة  which Allameh ,”يوَْمَ تقَوُمُ السَّ

Tabatabaei’s Tafsir Al-Mizan explains as the day when all creatures will return to Allah and 

the Hour when the Resurrection Day will occur. While all three Abrahamic religions - Islam, 

Christianity, and Judaism - believe in the Resurrection Day, the exact timing of this event 

remains unknown. As a result, Saffarzadeh, a Muslim translator, equated “ ُاعَة  with ”يَوْمَ تقَوُمُ السَّ

the Day of Reckoning. Arberry, a Christian translator, interpreted it as the day when the Hour 

arrives, while Dawood translated it as the day when the Hour strikes. All three translators 

capitalized the word “Hour” to emphasize that it refers specifically to the Resurrection Hour. 

According to Newmark’s model, the translation procedures employed by these three 

translators in this verse can be categorized and analyzed. 

Table 8. Translation procedures used by translators in 45:27. 

Translator Translation Procedures 

Arberry Paraphrase, Through-translation 

Dawood Paraphrase, Through-translation 

Saffarzadeh Cultural equivalence, Paraphrase, Through-translation 

 Example 8: Surat Al-Fatihah [1:4] 

ين  مَالِ     يوَْم  الد  

  .ستا روز جزاخدائي كه مالك 

 Arberry: The Master of the Day of Doom. 

 Dawood: Sovereign of the Day of religion. 

 Saffarzadeh: The Absolute Sovereign of the Day of Judgment. 

The phrase “  ين  in this glorious verse implies an eschatological concept. According ”يوَْم  الدِّ

to Allameh Tabatabaei’s Tafsir Al-Mizan, it means a day when Allah will judge and reward 

or punish people for their deeds and actions in life. Makarem Shirazi’s Persian translation 

also explains it as a day when Allah will evaluate and decide the fate of humans and jinns 

based on their conduct in life. Muslims, Christians, and Jews all believe in a day when human 

actions will be assessed. Christians believe that Christ will be the judge, Jews believe that 

Jesus will be the judge, and Muslims believe that God will balance everyone's good and bad 
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deeds according to His Mercy and His Justice. He will forgive many sins and multiply the 

reward for many noble deeds. Those who excel in goodness will receive generous rewards, 

but those whose vices and wrongs outweigh their virtues will face punishment. Saffarzadeh, 

as a Muslim translator, used the Day of Judgment as the equivalent of “  يوَْم  الدِّين”. This phrase 

refers to a day when Allah’s final verdict on humanity will be issued. Arberry, as a Christian 

translator, rendered it as the Day of Doom, which means a day of judgment and doom. 

Dawood translated this phrase literally as the Day of Religion. Based on Newmark’s model, 

the three translators employed the following translation procedures in this verse. 

Table 9. Translation procedures used by translators in 1:4 

Translator Translation Procedures 

Arberry Cultural equivalence 

Dawood Through-translation 

Saffarzadeh Cultural equivalence 

 Example 9: Surat Ash-Shuraa [42:7] 

رَ  رَ أُمذ القُْرَى وَمَنْ حَوْلهَاَ وَتنُْذ  تُنْذ  يًّا ل  آنًً عَرَب  ليَْكَ قرُْأ
ِ
َ أَوْحَيْناَ ا ي   يوَْمَ الْجَمْع  وكَذَلِ  ع  يه  فرَ يقٌ فِ  الْجَنذة  وَفرَ يقٌ فِ  السذ  لََ رَيبَْ ف 

و اينگونه قرآني عربي )فصيح و گويا( بر تو وحي كرديم، تا ام القري و كساني را كه اطراف آن هستند انذار كني، و آنها 

و شك و ترديد در آن نيست بترساني همان روز كه گروهي در  شوندروزي كه همه خلائق در آن روز جمع ميرا از 

 !بهشتند و گروهي در آتش

 Arberry: And so We have revealed to thee an Arabic Koran, that thou mayest warn 

the Mother of cities and those who dwell about it, and that thou mayest warn of the 

Day of Gathering, wherein is no doubt -- a party in Paradise, and a party in the 

Blaze. 

 Dawood: Thus have We revealed to you an Arabic Koran, that you may warn the 

mother-city and those who dwell around it; that you may forewarn them of the day 

which is sure to come: when all are brought together, some in Paradise and some 

in the blazing Fire. 

 Saffarzadeh: And We revealed this Holy Qur’ān in Arabic language that you warn 

people of the Mother of the Cities and all around it, and that you warn them of the 

Day of Assembly about Which there is no doubt; on that Day Some will enter the 

Paradise and some the Blazing Fire. 

The phrase “  يوَْمَ الْجَمْع” in this verse conveys an eschatological concept. According to 

Allameh Tabatabaei’s Tafsir Al-Mizan (1987), it refers to the day when Allah will gather His 

servants, including humans and jinns. Makarem Shirazi’s Persian translation also describes 

it as a day when people from all over the world will be assembled and congregated. This 

belief is shared by three religions (Islam, Christianity, and Judaism). Saffarzadeh, a Muslim 

translator, translated “  يوَْمَ الْجَمْع” as the Day of Assembly, where assembly means a group of 

people who come together. Arberry, a Christian translator, rendered it as the Day of 

Gathering, and Dawood, a Jewish translator, translated it as a day when all are brought 

together. Based on Newmark’s model, the three translators employed the following 

translation procedures in this verse. 
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Table 10. Translation procedures used by translators in 42:7 

Translator Translation Procedures 

Arberry Cultural equivalence, Through-translation 

Dawood Through-translation, Paraphrase 

Saffarzadeh Cultural equivalence 

 Example 10: Surat At-Taghabun [64:9] 

 َ مَعُكُُْ ل يَوْم  الجَْمْع  ذَلِ  ر ي  يوَْمُ التذغَابنُ  يوَْمَ يََْ لُْْ جَنذاتٍ تََْ ئاَت ه  وَيدُْخ  لِلّذ  وَيعَْمَلْ صَال حًا يُكَف  رْ عَنْهُ سَي   نْ بِ  ت هاَ الَْنَْْارُ وَمَنْ يؤُْم  نْ تََْ م 

يُ  َ الفَْوْزُ العَْظ  يهاَ أَبدًَا ذَلِ  ينَ ف   خَالد  

است )روزي كه معلوم روز تغابن كند، آن روز اين در زماني خواهد بود كه همه شما را در آن روز اجتماع گردآوري مي

بخشد و او را در انجام دهد گناهان او را مياند( و هر كس ايمان به خدا آورد و عمل صالح شود چه كساني مغبون شدهمي

 .مانند و اين پيروزي بزرگي استكند، جاودانه در آن ميباغهائي از بهشت كه نهرها از زير درختانش جاري است وارد مي

 Arberry: Upon the day when He shall gather you for the Day of Gathering; that shall 

be the Day of Mutual Fraud. And whosoever believes in God, and does 

righteousness, God will acquit him of his evil deeds, and admit him into gardens 

underneath which rivers flow, therein to dwell for ever and ever; that is the mighty 

triumph. 

 Dawood: The day on which He will gather you, the day on which you shall all be 

gathered -- that shall be a day of cheating. Those that believe in God and do what is 

right shall be forgiven their sins and admitted to gardens watered by running streams, 

where they shall dwell forever. That is the supreme triumph. 

 Saffarzadeh:  The Day of Gathering when Allah Gathers you all, that will prove to 

be The Day of Alas and Remorse [for those who cheated out themselves by doing 

wrong.] And one who believes in Allah and does righteous deeds, Allah will Blot out 

his sins and admits him to The Gardens in the midst of which flow Streams, to dwell 

therein forever and that will be the Great Achievement. 

The verse containing the phrase “  ُيوَْمُ التَّغَابن” conveys an eschatological concept. According 

to Tabatabaei’s Tafsir Al-Mizan (1987), this phrase refers to the day when the righteous will 

mourn for the evil doers. On that day, Allah will gather everyone to judge and reward or 

punish them, and those who have committed evil will feel remorse. Similarly, Makarem 

Shirazi’s Persian translation describes this day as a time when Allah will bring all people 

together, revealing who will regret and grieve. The verse employs a beautiful metaphor that 

characterizes life as a transaction between people and Allah. Muslims believe in this day of 

remorse and that the evil-doers will regret those they deceived. As a Muslim translator, 

Saffarzadeh used the Day of Alas and Remorse as the equivalent of “  ُيوَْمُ التَّغَابن” which 

conveys sadness, sorrow, and disappointment. However, Christians and Jews do not share 

the same belief in a day when everyone will repent for their actions in life. Christians believe 

in the Resurrection Day, which Arberry, as a Christian translator, rendered as the Day of 

Mutual Fraud, using capital letters to indicate its significance. Dawood, as a Jewish 

translator, translated “  ُيوَْمُ التَّغَابن” literally as the day of cheating, but he did not use capital 

letters to show its importance. In this verse, the three translators used various translation 

procedures based on Newmark’s model. 
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Table 11. Translation procedures that used by translators in (60:9) 

Translator Translation Procedures 

Arberry Through-translation, Cultural equivalence 

Dawood Through-translation 

Saffarzadeh Cultural equivalence, Paraphrase 

 As shown in Tables 2-11, Arberry, as a Christian translator, used the “through-

translation” strategy more frequently than any other strategy for rendering the eschatological 

terms in the Holy Qur’ān from Arabic to English. He applied this strategy 24 times for 

translating the selected verses, because he lacked the background beliefs about these 

eschatological issues in Christianity. These differences were mostly cultural-oriented, as 

Christianity did not have any similar term or equivalent. Similarly, Dawood, as a Jewish 

translator, used “through-translation” 20 times for transferring the eschatological terms in 

the glorious verses. He chose this strategy for translating the eschatological terms that were 

specific to Islam, as he lacked the background beliefs about these eschatological terms in 

Judaism. On the other hand, Saffarzadeh, as a Muslim translator, used the “Cultural 

equivalence” strategy more often than any other strategy for translating the eschatological 

terms in the selected glorious verses. She employed this strategy 28 times for transferring 

the eschatological terms in the Holy Qur’ān from Arabic to English. In fact, Saffarzadeh, as 

a Muslim, had background knowledge and beliefs about the various terms used for the 

Resurrection Day in the Holy Qur’ān.  

Table 12. Frequency and percentage of using through–translation strategy 

Translator Frequency Percentage 

Arberry 24 21 

Dawood 20 17 

Saffarzadeh 5 4 

Total 49 42 

Table 13. Frequency and percentage of using cultural equivalence strategy 

Translator Frequency Percentage 

Arberry 9 8 

Dawood 10 9 

Saffarzadeh 28 24 

Total 47 41 

Overall, Newmark’s translation procedures (1988), which are used for evaluating 

translations, consist of 16 subcategories. However, as mentioned before, due to some 

limitations, the model was revised and only five subcategories (through-translation, Cultural 

equivalence, paraphrase, synonym and transference) were selected and used for 

investigating the translation of the selected eschatological terms in the glorious verses. The 

frequency of using these translation procedures is presented in Tables 12-16, as follows. 
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Table 14. Frequency and percentage of using paraphrase strategy 

Translator Frequency Percentage 

Arberry 4 3 

Dawood 10 9 

Saffarzadeh 13 11 

Total 27 23 

Table 15. Frequency and percentage of using transference strategy 

Translator Frequency Percentage 

Arberry 0 0 

Dawood 0 0 

Saffarzadeh 2 ˂ 2 

Total 2 ˂ 2 

Table 16. Frequency and percentage of using synonymy strategy 

Translator Frequency Percentage 

Arberry 0 0 

Dawood 0 0 

Saffarzadeh 2 ˂ 2 

Total 2 ˂ 2 

  According to Figure 1, the translators employed the through-translation method 49 times 

(42%) when translating the eschatological terms in the glorious verses. This approach 

constituted the highest percentage among the translation strategies used and ranked as the 

most prevalent procedure for translating eschatological terms in the Holy Qur’ān. The 

Cultural equivalence strategy ranked second, with 47 instances (41%), for translating the 

selected eschatological terms in the Holy Qur’ān. The paraphrase strategy, utilized by the 

three translators, ranked third with 27 cases (23%). Lastly, the synonym and transference 

strategies were ranked fourth, accounting for only 2 cases (less than 2%) in the translation 

of the selected eschatological terms in the Holy Qur’ān. 

 

Figure 1. Overall percentage of Newmark’s procedures by the three translators 
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  5. Discussion and Conclusion 

Based on the findings of the study, significant disparities were observed in the treatment 

of eschatological themes among the three religions of Islam, Christianity, and Judaism. 

These themes include End Time signs, beliefs about temporary hell, salvation, and the entity 

responsible for judgment on the Resurrection Day. These variations may pose challenges in 

accurately conveying the intended meaning of the source text, in this case, the Holy Qur’ān, 

into its English translation. Specifically, the terms employed in the Holy Qur’ān to describe 

the Resurrection Day, which are predominantly specific to Islam, presented difficulties for 

Christian translator Arberry and Jewish translator Dawood in faithfully transmitting the 

intended sense and significance of the source text. The evaluation of translation strategies 

for cultural and religious texts, based on Newmark’s model (1988), revealed that the most 

frequently utilized approach by the three translators - Arberry, Dawood, and Saffarzadeh - 

was "through-translation", accounting for 42 percent of the translations. Arberry employed 

this strategy 24 times, Dawood 20 times, and Saffarzadeh 5 times. The second most common 

strategy was “cultural equivalence”, constituting 41 percent of the translations. Arberry 

implemented this strategy 9 times, Dawood 10 times, and Saffarzadeh 28 times. The third 

strategy, “paraphrase”, accounted for 23 percent of the translations, with Arberry using it 4 

times, Dawood 10 times, and Saffarzadeh 13 times. Lastly, the fourth strategies, 

“transference” and “synonymy”, each represented 2 percent of the translations and were only 

employed twice by Saffarzadeh in the translation of these glorious verses. 

The use of eschatological terminology is prevalent in the three major Abrahamic religions 

of Islam, Christianity, and Judaism. Although these religions share a belief in the occurrence 

of the Resurrection Day, there are some differences in their specific interpretations of 

eschatological issues. This can pose challenges for Christian and Jewish translators who lack 

sufficient background knowledge and understanding of these specific terms when translating 

eschatological terms from the Holy Qur’ān into English. The findings of this study, which 

involved translators with diverse religious beliefs, highlight the significant impact of 

background knowledge and religious beliefs on the translation of eschatological terms in the 

Holy Qur’ān. Furthermore, since religion is deeply rooted in culture, translating religious 

texts requires a comprehensive understanding of nuanced categories and subcategories. 

One limitation of this study was the use of Newmark’s translation model (1988), which 

originally contained 16 subcategories. Due to constraints, only five subcategories (through-

translation, cultural equivalence, paraphrase, synonym, and transference) were employed to 

investigate the translation of the selected eschatological terms in the Qur'anic verses. Future 

studies could explore other translation strategies used by the same scholar or consider 

alternative translation models proposed by different scholars. Additionally, given the global 

nature of the message of Islam, it is recommended that translation scholars strive to develop 

universally accepted strategies for making the Holy Qur’ān accessible to non-Arabic 

speakers. Moreover, considering the sensitivity involved in translating culturally-oriented 

texts, particularly religious texts and holy scriptures, further research in this area is necessary 

to enhance and expand understanding. Researchers are encouraged to conduct similar 

studies exploring various culturally-oriented topics in the Holy Qur’ān and other holy 

scriptures, as well as examining different translation procedures and strategies employed by 

diverse translators when translating cultural and religious-oriented issues in the Holy 

Qur’ān. 
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