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s its title suggests, this book is mainly concerned with the

meaning and English translation of Qur’anic terms which are
therefore, analyzed both out of and in context. This book establish-
es a method of investigation and analysis that linguists and trans-
lators could adopt when embarking on analysis of lexical items of
the Qur'an and/or when translating it. Owing to the intrinsic diffi-
culties inherent in the translation of the Qur’an, analytical studies
on Qur’anic terms are almost unheard of, in spite of the fact that
many are the works that deal with the Qur’an in all languages.
Bearing in mind that ‘perfect’ translation is no more than an illu-
sion, and that absolute synonymy is nothing but a myth, establish-
ing the meaning of specialized Qur’anic terms with any degree of
accuracy is an extremely daunting task, especially when address-
ing this issue in a language that is not that of the Qur'an. The
present work is an attempt to bring the Qur’an a step closer to both
the general reader as well as the specialized researcher. In addition
to the semantic study of the Qur’anic terms and investigating their
translations in six other renowned works, this book also address-
es a number of important linguistic and cultural issues that no
serious researcher of the Qur'an can afford to miss. Its depth of
analysis and extensive notes are meant to save the reader the ex-
traordinary effort required to check a multitude of works necessary
to understand the issues at stake.

Ahmed Allaithy obtained his PhD in Comparative Translation of
the Holy Qur’an from the University of Durham, UK. He is an As-
sociate Professor of Translation, and the current President of Ar-
abic Translators International (ATI) (www.atinternational.org). He
is also the General Editor of ATI-Academic Series, and ATI-Literary
Series (Arabic Literature Unveiled). He is an established translator
and linguist, writer and poet with many works to his credit. Heis a
specialist in Translation Studies, Arabic Language, Qur’anic Stud-
ies, Arabic Rhetoric and Intercultural Communication.
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Notes

J /al/. Whether pronounced (gamariyyah) or unpronounced

(shamsiyyah) the /1/ in the Arabic definite article /al/ is always
transcribed. The reader is advised to follow Arabic rules of
pronunciation in this regard. In other words, the /l/ is not
pronounced when followed by any of the following letters: « «& &
O J b b e (0 )y b Instead, the letter following the /1/
should be pronounced as a double letter. For example, al- Sard
should be pronounced as /aS-Siira/.

The rest of the Arabic alphabet letters, that is, ¢ <58 ¢ ¢ @ d

25« «d ¢ «2, do not have an impact on the pronunciation of the /1/
sound.

- is used above the letter a, i and u (that is, a, 1, and @) to
indicate that the vowel is a long vowel (i.e., slightly longer than the
usual fathah, kasrah, or dammah).

This applies to all the words transliterated in this book including
Arabic reference titles and names of authors except for non-Arabic
references where the authors provide their own spelling for their
names which may not conform to this transliteration system.
Accordingly, a name like ks is written as Al-Khatib, not Al-

Katib.

Exceptions also extend to those Arabic words whose different
spelling is already widely accepted in English, such as Qur’an,
Koran, Ayah, Surah (Surat), hadith, Muhammad, Uthman, tafsir,
Ummah, Islam, Jihad, Mujahideen, Ulema, Imam, Ramadan,
Intifada, Kufa, Mecca, Medina, Abu, etc.

¢ The transliterated hamzah is dropped when initial, and

replaced by the relevant vowel sound, unless its presence is
imperative

X



8 is transliterated as & when final, hence, Ayah and Siirah,

except when difficulty in pronunciation arises especially, for
example, when followed by a maftiuhi vowel sound, it is then
rendered .

G The /ya /of ascription is a geminated (double) (y) sound

used in Arabic to render a noun into an adjective. This is a common
feature in many Arabic last names. For ease of reference, this (ya ©)
is rendered (i) when final; hence, Al-Misri, not Al-Misriy.

For the same purpose of ease, this transliteration system is only
used for Arabic items of vocabulary with the exception of proper
names. Reader’s discretion is advised.

* For quotations from the Holy Qur’an, the reader should refer to a
printed copy if the spelling herein used happens to differ from the
Uthmani writing.

* When transliterating words that have some letters underlined,
such as d, h, immediately following one another the lines
underneath joint automatically. Thus 2% for example, is

transliterated al-‘adha. The reader’s discretion is advised here to
treat these letters as separate.

* It is customary in Arabic to follow the names of the Prophets and
Messengers of Allah with (¥81), meaning, peace be upon him, and
the names of the companions of the Prophet Muhammad (%) with
(#2). Although this custom is not very strictly followed in this book,
the reader is advised to assume the existence of such customary
honorary formulae as no disrespect is intended.

* For ease of reference, the names of the Qur’an translators referred
to in Chapter Four are written in bold; thus, for example, Yusuf Ali
instead of Yusuf Ali, etc.

“Khan and Helali” is always written in Chapter Four
“Khan&Helali” only to avoid long references to their names. They
are, therefore, considered one unit. In the possessive form, they are
written as Khan&Helali’s. Apart from this they are always dealt
with as plural.

X



“Al-Khatib” is referred to as “Khatib”, where the (Al) is dropped
and the spelling adopted is as it appears on the said author’s
translation.

* Several Arabic references have no publication date, others
mention only the Hijri date, and therefore, they are referred to as
such. The former are represented as “(n.d)”, and in the latter, the
date is followed by “A.H”.

* Qur’anic Ayahs are written either between %-----} or { ----}.
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INTRODUCTION

Introduction

In a nutshell, this book deals with two main issues: the
Qur’anic use of Arabic and the translation of Qur’anic terms into
English. Since dealing with the entire text of the Qur’an as well as
its translation is not humanly possible, the focus here is on certain
terms and their English translation. The aim is to establish a method
of investigation and analysis that linguists and translators may use
when embarking on analysis of lexical items of the Qur’an or when
translating it.

Proper understanding of the Qur’anic language can reveal
many hidden meanings that can be easily missed by the untrained
eye. The reader of the Qur’an is invited and indeed urged in many
places to ponder upon everything around them; to try to understand
and appreciate God’s creation. One example that is always cited in a
different context and for a yet different message is that the first
word revealed of the Qur’an to the Prophet Muhammad was igra“
i3, meaning ‘read’. This is always used to encourage people to
read or at least make reading part of their daily life. This is a typical
example of what this present work is trying to do, that is, dig deeper
into the words of the Qur’an in an attempt to unravel some of the
hidden layers and nuisances and then gauge how well such
meanings have been grasped and rendered in the translation. The



method used is linguistic analysis that is accessible to all and is not
prohibitive in any way as will be explained in due course. For
today’s speakers of Arabic, the first meaning that comes to one’s
mind when reading/hearing igra“ is indeed related to ‘reading’.
However, to stop at just ‘read’” would be doing grave injustice to the
Arabic word. Tthe word itself bears much more meanings that are,
in every way, consistent with the call for intellectual investigation
and firmly grasping the meaning of whatever is involved. It is this
kind of understanding that one can contrive from igra“ that should
not be missed as one investigates what igra“ means and how the
Arabs have used it together with its derivatives, with the word
Qur’an itself being one of them.'

Many and varied are the translations of the holy Qur’an. They
all however seem to share, as one of the reasons for conducting a
fresh translation, the conviction that existing translations, at the
time, were not satisfactory for one reason or another. There is still
though no indication, of any kind, that future translations of the
Qur’an would achieve better results or even treat, once and for all,
some of the old issues new translations have tried/are trying to more
efficiently address as being claimed.

In actual fact, to embark on a fresh translation of this holy
Writ does not require a specific reason or justification beyond what
has been stated. Anyone familiar with the Arabic language, the
Qur’an and/or the Arabic of the Qur’an can easily and correctly
deduce that the Qur’an holds meanings that cannot be
accommodated with any degree of satisfaction by one translation.
Existing translations, old and new, are clear testimony that even a
number of translations, individually and/or collectively, still fall a
long way short from comfortably accommodating the entire content
of the Qur’anic message, let alone reflect the multi-layered
meanings within its Ayahs. At the same time, this is not something
that any one translation has claimed to have been trying to achieve.

The problems relating to translating the Qur’an are abundant.
At some point in time, there were arguments regarding whether it
was Islamically permissible to attempt a translation of the Qur’an.
In spite of the fact that such arguments do not arise any more, it is
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obvious that they were initially and on part based on gross
misunderstandings and, to a great extent, being a case of making a
mountain out of a molehill.

Muslim scholars unanimously agree that the Qur’an is only
the Qur’an when it is in its original Arabic form. Arabic
interpretation (7afsir) of the Qur’an is not the Qur’an, nor is it
understood to be encompassing all the meanings or aspects of the
Qur’an; hence the many books of tafsir produced throughout the
ages until today. Also, there was never a claim that a translation of
the Qur’an into any foreign language substitutes, or is meant to
substitute, the Qur’an or holds as much authority as the Arabic
original version of this Holy Book. As a matter of fact, claims to the
contrary have always been made. Translation by default is known to
be fraught with inaccuracies and involves inevitable loss of various
kinds and degrees. So, to translators it is inconceivable to claim that
a translation of any text could indeed be a perfect replacement of an
original, let alone if the original happens to be the Qur’an.

It is therefore obvious that arguments put forward by way of
objecting to Qur’an translation seem to have been instigated by the
fear that the translation was meant to do away with the Arabic
Qur’an. Between 1925 and 1936 CE, debates were stirred in the
Arab-Islamic world about whether it was permissible to translate
the Qur’an. The politics of the time seems to have contributed a
great deal to this issue. At one point, Al-Azhar of Egypt objected to
allowing a translation of the Qur’an into Egypt and requested that
the Egyptian Customs burnt the shipment. In Turkey before that,
Ataturk’s government ordered a translation of the Qur’an be made.’
This decision received mixed reactions especially with the fall of
the Islamic Caliphate and the steps taken by the Turkish
government at the time towards complete secularization of their
state at the expense of Islam and Arabic. This and other factors set
the scene for a wave of objections and condemnation to Qur’an
translations. Al-Azhar scholars eventually led some aggressive
discussions on this issue and concluded that there was nothing to
support the idea of prohibiting the translation of Qur’anic Tafsir
(not text), and recommended that this be conducted.



To put things into their right perspective, books of Hadith
narrate the story that Salman al-Farist (the Persian), a companion of
the Prophet Muhammad #’s, was asked by some of his fellow
countrymen to translate for them al-Fatihah, the opening Surah of
the Qur’an. Whether it was/is allowed for anyone to use a
translation in the daily Salah (prayers) or not,” the translation
undoubtedly must have helped those Persians understand what the
Surah was generally saying. This, naturally, is the case assuming
that the story itself is correct.* The Prophet Muhammad # himself,
as will be shown by example later, took into consideration the fact
that the messages he sent to non-Arabic speaking rulers would
require translation on their part. As a result, his messages were
written in an Arabic that is easy to understand and translate. Also,
when the Sahabah (companions of the Propheti#’s) migrated to
Abyssinia, King Negus asked them about what Islam said about
Jesus ¥21 and his mother. Ga’far ibn Abi Talib recited to him Ayahs
from Surah Mariam (no. 19) and as Negus’s native language was
not Arabic, it is only fair to assume that some form of translation
was offered.

So, it seems that in principle, at least, translation of texts of
religious nature was not frowned upon when the threat of
misrepresentation is absent and with the understanding that
translation in such contexts is the only means of facilitating
communication and propagation of the faith. Translation, since
then, has taken long strides and such fears seem to have dwindled
away and simply gone to oblivion. The issue of the permissibility of
translating the Qur’an is no longer controversial, especially with
high Islamic institutions conducting, sponsoring and/or encouraging
such translation into all languages. The question of the translation
may simply be stated in these words: as the Qur’an is believed to be
the word of Allah, and as any translation is indeed the word of man,
the difference between the two words can only be the difference
between Allah (God), and man. While God’s word is perfect and
infinite, man’s word is imperfect and finite. So, words loaded with
layers upon layers of meaning and apply to many different contexts
and situations, can only be rendered in very limited ways into a
foreign language. As Arabic is not English, the Qur’an cannot be its
translation.



So, in another nutshell, translation is only an approximation.

This should not and must not stop us though from
investigating the Qur’an and trying to unravel some of its multitude
of mysteries, be them linguistic or otherwise. Q4:82 urges just this
4ovsd ogpam Y6l literally, “Do they not ponder on the Qur’an?”
This is stated in a question form in Arabic by way of challenging
and enticing all to investigate the Qur’an thoroughly. The word
translated as “ponder” is yatadabbariin, a verb whose shades of
meaning go far beyond ‘pondering’. This hints at another problem
that translators encounter as they approach the Qur’an. Translators
can only use the ‘tools’ available to them as provided by the target
language, and while linguists/translators differ in the levels of
knowledge, competence, style, etc. there is very little they can do
when the target language can only provide so much in terms of
semantics and syntax, etc.

This is, however, is not the only problem faced when dealing
with the translation of the Qur’an and/or its linguistic aspects. In
spite of the fact that the Qur’an is one of the world’s most written
about books, it is rare to find a work focusing on one specific
linguistic aspect. Random and patchy references may be made,
which in turn, create another research difficulty. As for references
in languages other than Arabic, they seem to be oblivious to this
issue altogether and the linguistic aspects of the Qur’an with any
kind of deep analysis seem to be a subject everyone is
understandably doing their best to avoid. This issue is too difficult,
and too time consuming to entertain.

In addition, books of Tafsir which are meant to facilitate one’s
work can also be an added hinderance for the simple fact that the
exegetes were working under different premises and for different
audiences. They do not always cater for one’s specific needs; yet,
they also do not always give enough details as to the extent to
which the meaning of individual words affects and is affected by the
meaning of the entire context. One often comes across claims, good
as they may be, that are made by some exegetes concerning the
meaning of certain words/terms or the interpretation of an utterance
in a certain way without giving reasons for how such interpretations
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were reached. Simply quoting them would be defeating the purpose
of what this work is set to achieve.

It is, however, fair to assume that the classical Qur’anic
exegetes must have had better understanding of the language than
most modern readers, and with regard to a great number of words,
they must have felt no need to be so specific as to their meaning
since presumably the majority of their audience and readers knew,
perhaps even exactly, what various words meant which we consider
problematic or ambiguous. In modern times, our command of the
Arabic language cannot be compared to that of the early
grammarians, rhetoricians and or exegetes of the Qur’an. It is rather
amusing to read that early lexicographers of Arabic-Arabic

dictionaries such as Lisan al-Earab, al-Sihah, etc., carried out the

task of producing such enormous works as a result of their seeing
the rapid deterioration of people’s command of the language and the
widespread use of lafin ;% (error). In spite of all this, it was clear
during the investigation of this work that some explanations were
not satisfactory, and that other explanations were better, and other
times one had to consider his own view as, at least, more likely if
not by far better. It always gave me confidence at times when I felt
reluctant to express my own views and provide my own
explanations, to remember what Prof. Muhammad Abdul-Haleem,
quoting Imam Abu Hanifah, said to me many years ago with regard
to differing from the views of others who are believed to be much
more qualified, even if they were Qur’anic exegetes: “ ‘2d3 Jlr) )

3\-%;” (that is, they were men (of intellect) and we are men (of
intellect)).

As an example of the type of problems described above, Al-
Razi (v.8, p.7) says that €011 in Q55:7-9 is mentioned three times,

each with a different meaning; the first o'} means “43" scales, i.e.,
the weighing instrument, the second “cig” the act of weighing, and
the third “cs3v” the thing weighed. He also adds that €o15e)1 is used

instead of these words as it is more comprehensive in meaning.
Although his explanation may be satisfactory to some people,



especially if we test his explanation against outside reality, it was
not so for me as Al-Razi does not refer to the possibility of any

differences that might exist between 401zl 2 1385 ¥ and o 1385
il or between €81kell 15w Y3l and Osipedt 193wsS 5. The truth of the
matter is that, even with his explanation, one wording remains
Qur’anic and the other is not.

Al-Razi’s explanation does not refer to €0} in §orall a2sk
as having a possible metaphorical reference or meaning, given the
above as an explanation. The great majority of the books of Tafsir
consulted have this very same feature and it is extremely rare that
an exegete refers to such differences had the wording been different.

Another example is the reference to the meaning of €53 in
Q7:85 which reads 401513 5301 1936}, Although Al-Razi (v.4, p.258)
and Al-Zamakhshari (v.2, p.127) raised the question of the use of
the word €:Sp rather than JW&) in this Ayah, in contrast with

Q11:85 which uses the word §JuXJi} rather than 53, their answer is
simply that: “by al-kayl J&, He (Allah) means the instrument for
measuring”, i.e., al-mikyal Ju&. (For more details, see the

discussion under k-y-1 §£, and mizan o'y later on).

As is clear, their comment still does not answer the question
about the difference in meaning had Ju)i been used in this Ayah

(Q7:85) instead of €S If there is no difference between those
two words here, would not it have been better if d@‘ had been
used since it at least agrees with the word €&1ip as a weighing

instrument? The explanations given cannot in many ways be
considered proper answers. Such is the type of questions that this
work attempts to investigate; and it is hoped that proper and
satisfactory answers are provided in the course of this book.



The Subject of This Book

The logical deduction for a Muslim believing the Qur’an to be
the Word of Allah, is that its wording is deliberate, and that another
Arabic word having the same meaning cannot replace the original
word itself in the Qur’anic text without the meaning being affected.
It is because of this that some of the opinions of the Qur’anic
exegetes could not be taken for granted when researching this book.
Also since the Qur’an itself states in very clear terms that it is the
word of Allah, certain questions needed to be raised to consider
whether such a claim is true or not. For the believer this kind of
investigation can only make one’s belief firmer and more well-
grounded; for those in doubt, the evidence is there to examine and
subject to more investigations.

This study is mainly concerned with the meaning and
translation of ten semantically interrelated terms, namely and in

Arabic alphabetical order according to their roots: b-kh-s (>, th-q-
ld'éj’ kh-s-r };";’ (kh_f_f‘;"é}), Z_gh_w }i:ij;, Z—f-f‘;ﬂ;b, Q'S'Z u, k_y_l dg,
n-q-s ek, w-z-n &, and w-f-y .

Major emphasis is placed on the meaning of these terms
individually first then contextually. Considering them out of context
alone is indeed a futile effort. At the same time, as far as Arabic is
concerned, it is naive to assume that even in cases when the context
dictates the meaning of a word, that its basic meaning has no
bearing on the context in which the word is used. And as indicated
elsewhere in this work, understanding the meaning of words at the
lower level, that is, individually, helps a great deal in determining
their meaning contextually and in relation to other words in the
same, similar or even different context. In his Componential
Analysis of Meaning, Nida says: “In most instances, a word seems
to have a central meaning from which a number of other meanings
are derived. And we can usually recognize or imagine some kind of
connection between each of these meanings and the apparent central
meaning” (1975:11). This cannot be more true in Arabic.

All the above words and some of their derivations are used in



the Qur’an in the context of measuring and weighing, which is the
main focus in this work. Perhaps the only exception is the word b-
kh-s >. However, the reason for its inclusion is that in three of the
seven times in which b-kh-s ;> is used in the Qur’an, it is in a
context immediately related to measuring and weighing, namely:
Q7:85, Q11:85 and Q26:183. It is in these Ayahs that it is
considered a general reference after a particular one, and its
existence is important in balancing the references of the Ayahs.
Also, as quoted under b-kh-s -, a hadith narrated by Ibn Umar
uses the verbal noun of . in the same kind of context; similarly
exegetes and lexicographers consider al-bakhs to mean al-naqs
2431, which is one of the terms under study. Therefore, including it
is much more beneficial than excluding it. B-kh-s ;- appears in the
above mentioned Ayahs in the same form, that is: € o 15055 Y
(.A;L.A The other four Ayahs are Q2:282, Q11:15, Q12:20 and
Q72:13.

The following section elaborates on the divisions of this book
and what issues are deals with in terms of investigation and
analysis.

The book falls in an introduction and five chapters.

Chapter One: Fasahah and Balaghah

Here the concepts of Fasahah and Balaghah are introduced
and discussed owing to their relevance and major impact on
understanding the Qur’anic use of specific language.

Chapter Two: Semantic Analysis

As the way is by now paved for the next chapter, the terms for
measuring and weighing are considered both individually and
contextually. In this chapter each term is dealt with separately and
in alphabetical order. Every effort is made to arrive at the most
accurate meaning, or explanation of meaning, possible for each



term. References are made to the meanings given by lexicographers
and Qur’anic exegetes alike. Each term is also considered in the
Ayahs where it occurs and extreme efforts have been made to
restrict the analysis to each particular term when it occurs together
with other terms that are also under study. The context is also
considered as in many cases this raised questions and provided
answers.

References are also made to the Ulemas views and how,
sometimes, they arrive at their conclusions. As for my own views
and conclusions, these have been based on combining all the
possible techniques that may help in establishing the meaning of
each term, both individually and in relation to other terms as well.
Therefore, cross-references to other Ayahs, hadiths, pieces of
poetry, points of grammar, outside reality, etc., are used. Many
references have been consulted and cross-checked against one
another; this was a painstaking process, but one which proved
extremely rewarding.

The longest part of this chapter is that related to w-z-n as the
meaning of al-wazn, al-mizan and al-mawdazin had to be discussed
in detail and proved to be more problematic than initially thought.

Chapter Two ends with a Conclusion. This is meant only to
relate all the Ayahs that refer to measuring and weighing to one
another. The conclusion shows that all the various aspects of the
subject are completely covered by the Qur’an, and therefore leaves
no room for any addition.

Establishing the meaning of these terms with accuracy proved
a difficult and time-consuming task as the English equivalents used
from time to time were not as accurate or precise as their Arabic
counterparts. However, such equivalents were only used with this in
mind and were not meant to be replacements for the Arabic terms.
There was no other way to proceed as English is the language of
this research, and the translation of the measuring and weighing
terms into English is one of the main issues in this work.
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Chapter Two is meant to be the basis for that part of the book
that deals with the translation of these terms. The meanings
established in this chapter are to be contrasted with the translations
used in Chapter Four. However, before this could be achieved with
any degree of accuracy, some issues influencing the process of
translation and related to that discipline in general had to be
considered so that our analysis of the translations, judgement and
conclusions could be as objective as possible.

A final point is that in Chapter Two, translations of the Ayahs
where each term occurs are quoted to make it easy for the reader to
get some idea about the subject matter of the Arabic Ayahs. This
does not mean that such translations are accepted in any way as
better than others; all such issues are dealt with in Chapter Four.

Chapter Three: General Considerations

This chapter, entitled “General Considerations”, deals with
those issues that are immediately related to the translation of the
terms under study. There are of course many more translational
issues that are worthy of investigation and discussion under the
above title. However, in our present work such issues would have
proven irrelevant.

Chapter Three mainly discusses the views of many authors who
wrote about translation and other related disciplines. It also deals
with my own views with regard to the subject of translation in
general and the translation of the Qur’an in particular. Many of
those views I have developed over the years of my study in Al-
Alsun and afterwards. Like any academic research, such views
could not carry any weight if presented unsubstantiated. Therefore,
a great number of references, of a different sort this time, were
consulted. It goes without saying that many irrelevant issues had to
be investigated to make sure that they were indeed irrelevant and
therefore not to be included in this work. In spite of the fact that this
part of the book was time-consuming, the writing of Chapter Three
was less problematic than all other chapters, and was an enjoyable
intellectual experience for me.
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The issues dealt with in this chapter vary in nature from one
other. Some parts deal with translation in general, others with some
features of the Arabic language that have an impact on translation
such as the iltifatr and repetition, still others deal with cultural
differences, etc., as indicated in the table of contents. This chapter,
however, helps a great deal in understanding some aspects of the
process of translation in general and issues of relevance with regard
to the translation of the Qur’an in particular. It also states certain
points concerning how the translations of the Qur’an should be
viewed and warns against mistranslations and deliberate
misrepresentation of the Qur’an.

Also, although the production of Qur’anic translations is so
important to the understanding of Islam especially for non-Arabic
speakers, we all have to bear in mind that the Qur’an is only the
Qur’an when it is in its original Arabic wording, and that no
translation can substitute or become a replacement of that Holy
Book. Bearing this in mind at all times solves the problem of the
untranslatability of the Qur’an which is also one of the issues dealt
with briefly in this chapter. Translatability does not mean
replacement.

Two issues deserve special mention here as they have always
interested me in translation. The first is every translator’s dream of
achieving the perfect translation. Translators try all sorts of methods
and techniques to achieve as accurate a translation as is humanly
possible. Yet, languages, regrettably or otherwise, do not function
this way. As the existence of absolute synonymy is, in my opinion,
no more than an illusion, perfect translation is a myth; it is
inconceivable, and I am certain that every practising translator
knows this for a fact.

This leads to the second issue, which is translation loss. It is
an amazing fact that in spite of the inevitability of translation loss,
this rarely proved an obstacle in the way of communication. Yet, it
is not enough just to communicate the Qur’an unless one is
equipped with what it takes to render its divine message as
accurately as the TL allows and in order to be able to do justice to
it. The receiver of the translation of th Qur’an, on the other hand,
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should take into account that perhaps the only thing that translations
guarantee with utmost certainty is the loss of part of the message.
Different aspects of most source texts are sacrificed for the sake of
other considerations that are not always clear.

Chapter Four: Translation Analysis

In this chapter the translations provided by six English
translations for the measuring and weighing terms occurring in
thirty seven Ayahs are considered. The order in which the Ayahs
appear in this chapter was reached after careful consideration of
other options, some of which turned to be extremely problematic
and impractical.

Putting the Ayahs in the order of their Surahs as they appear
in the Qur’an would have meant that each Ayah would have had to
be considered on its own. Comparison with other Ayahs that might
include the same terms would have been like jumping forwards and
backwards all the time; repetition of same points over and over
again would have been inevitable, rendering that part of the book
extremely monotonous, in addition to making this chapter too long.

Alphabetical order, as in Chapter Two, would have resulted in
a similar situation, and even more confusion because the terms
occur together in the great majority of the Ayahs.

Therefore, a different order was chosen based on a very much
more simpler and practical idea the Ayahs that have the word al-
mizan 411} on its own are placed first followed by those that refer

to both weighing and measuring, then mithgal €Jés} followed by

the Ayahs that mention measuring only, etc., and finally the Ayahs
that deal with the Day of Judgement. In spite of its simplicity, this
order was still problematic to a degree; however, it rendered
comparison and cross-referencing a great deal easier.

As for the choice of the six translations used in this work in

particular, the following may be said. First of all, the translations
used here are those of Abdullah Yusuf Ali, Mohammed Marmaduke
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Pickthall, Arthur J. Arberry, Muhammad Muhsin Khan &
Muhammad Tagqi-ud-Din Al-Helali, Muhammad M. Khatib, and
Muhammad Asad. These translations differ in many aspects; this
renders the issue of contrasting them one with the other extremely
useful. However, this was not the main reason for choosing them. In
simple terms, those were the translations I felt more comfortable
with; and with the exception of Arberry, all the translators are
Muslims which, to a high degree, rules out any doubts with regard
to their intentions or deliberate  misinterpretation  or
misrepresentation of the Qur’anic message. This issue would
require a work on its own. Therefore, there was no need to get
involved in this contentious area.

As for the order in which these translations appear in this
chapter, it is neither alphabetical nor chronological. For a few years,
I was using Yusuf Ali’s and Pickthall’s translations as two of the
references consulted with regard to a Qur’anic terms dictionary I
was compiling. Then in about 1992, I met Dr. Khatib one day in the
Supreme Council for Islamic Affairs in Garden City, Cairo. It was
only then that I became aware of his translation. He also informed
me that a second edition was being published then. I have not come
across that second edition until today. However, I bought his
translation a few years before I joined Durham University. That
translation was as unfortunate as my dictionary. It got lost in the
mail on the way from Wembley to Durham. I then got hold of
Arberry’s translation in a bookstore in London followed by that of
Khan and Helali in Cairo International Book Fair just before finding
a copy of Khatib’s translation as well as that of Asad in the Durham
University Library.

It therefore seemed that this was the order in which these
translations were meant to appear in my book. This order however
proved easier to deal with especially with regard to two of them:
Khatib’s whose language differs a great deal from the rest of the
translators listed before him, and Asad who prefers abstract to
concrete meanings and who makes extensive use of square brackets
[--] which are usually reserved for elliptical insertions in contrast
with round brackets, which he also uses (sometimes inside the
square ones); these are normally used for implied statements. Asad
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makes greater use of such devices than any other translator in the
list. This is why it was more convenient to have both translators at
the bottom of the list.

As stated at the beginning of Chapter Four, Chapter Four has
to be read in conjunction with Chapter Two, where the meanings of
the words subjected to comparative analysis are discussed.

Where the wider context in which a term appears is important
in clarifying its meaning, that context is quoted; where this seemed
irrelevant however, it is done away with. The words discussed in
the analysis that follows each Ayah and its six translations are
always underlined at the beginning.

If the translator uses a footnote with regard to the part of the
Ayah under study, it is quoted immediately under the translation in
smaller typeface preceded by an asterisk (*).

The translations are quoted exactly as they appear in their
originals with regard to capital and small letters, commas, semi-
colons, full stops, brackets, etc., and in the case of Yusuf Alis and
Arberrys translations, where each line ends.

Chapter Five: Conclusion

As much has already been said in the book itself, the
conclusion is the shortest part of this work, and it also refers to most
of the issues discussed in the previous chapters in more or less
general terms. It is the hope of the writer of this book that this work
is a step towards a better understanding of the Qur’anic message.
This subject of measuring and weighing proved important in many
aspects, both linguistically and religiously, and was replete with
subtle and precise references to a degree that was beyond my
expectations.

If this work prides itself as being the first to tackle this topic
in the way described in the previous pages, and in the way it reveals
itself in the following ones, it is meant to introduce to the student of
translation a method of comparative study, to the linguist a way of
analysing the meaning of words and phrases in the Qur’an, to the
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average reader a better understanding of one of the important topics
dealt with by the Qur’an and to open a window to everybody to see
how different and challenging the word of Allah is.

It remains to say that any success, however, in this respect is
only from Allah, and any shortcomings are from myself. I pray to
Allah to accept my work as it was conducted with no desire of
earthly gain and to place it on the mizan of my hasanat on the Day
of Judgement, and to satisfy the Prophet #’s saying with regard to
the useful knowledge that one leaves behind, that is, “4 t""" ;if”.
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CHAPTER ONE

Fasahah and Balaghah

Arabic linguists consider the Qur’an to be the pinnacle of Arabic
rhetoric with matchless eloquence, elegance of style and precision
of words use. To understand how these are measured for an Arabic
language perspective, it is imperative to introduce the criteria used.
The Qur’an is measured according to two concepts, namely:
Fasahah and Balaghah. Many writers are in the habit of using
‘eloquence’ and ‘rhetoric’ when referring to these two concepts
respectively. In spite of the fact that some aspects of their meaning
may be covered by these two later terms, yet, using them as being
synonamous to the Arabic concept incurs too much of unjustifiable
loss as will be revealed in the following discussion regarding the
defintions of both terms and what they precisely refer to.

The Concept of Al-Fasahah

The Qur’an is justifiably believed to be the greatest authority
in the Arabic language. This is mainly due to the fact that the most
eloquent of Arabic speech falls a long way short when compared to
the Qur’anic style and way of expression.

With regard to the meanings of these two terms scholars are
divided as follows:*
(1) Al-Jurjani and others see no difference in meaning between
fasahah and baldghah. The two words according to Al-Jawhari are
synonyms. Al-Razi, confirming this view, also says that most
scholars of baldghah find no distinction in meaning between them,
and therefore they use them alternatively to mean one and the same
thing.
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(2) Al-Sakkaki, Ibn Al-Athir and others distinguish between
fasahah and baldaghah. They believe that the former is related to the
word Je-}jj\, while the latter has more to do with the meaning 6.'.«3\ and
structure %553\.7 Therefore, in this sense, fasahah is encompassed
by or part of balaghah.

However, the difference is much more complicated, or rather
elaborate, than just the above.

The word fasahah is derived from fasuha C“” The meaning
of this root and its derivations are related to ”@.H\ and C,ibji\, that is,

appearance and clarity.

1. The Arabs say ;) aat meaning that the froth of the milk
has been removed and therefore the milk can be clearly seen. Using
this meaning, Nadlah Al-Sulmi says in a poem: ,-m 3N L
50l (and under the froth is the clear milk). This has become a

sying to refer to something whose reality is different from its
appearance.

2. In the morning, when the light of day shows, the Arabs say
ot @l pal madl, referring to what is revealed after being
concealed, that is, the light of day after the darkness of night.

3. 7ad a3 is a clear cloudless day.

4. For a non-Arab speaking Arabic without an accent, the
Arabs say: LAl LexsY! C‘”‘ The Qur’an relates that Prophet Moses
said about his brother Aaron in Q28:34: il s pwdl 3 by igh
which basically means: And my brother Aaron is clearer in his
speech than I. “Clerer in speech” here may mean ‘more eloquent’.

For our purposes, the term fasahah accordingly describes:
1) Word,
2) Discourse, and
3) Speaker.®
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1) The Fasahah of The Word:’

For any word to be considered fasih (adjective from fasahah)
four conditions must be met:

[1] The sounds (phonemes) that form the word must be in
harmony with one another: so that it is not difficult to pronounce as
a result of disagreement between the places of articulation of each
sound (letter), for example. This does not mean that the cause of the
difficulty is the nearness of the places of articulation as we find that

sounds that form words like al-jaysh j<zd\: ‘the army’, al-famm @.33\:
‘the mouth’, al-shajar s ‘the trees’, etc., are harmonious while a

word like malag ¢ ‘to hurry’, whose sounds places of articulation

are not so near does not sound as good or as easy to pronounce.
Also the length of the word is not one of the main things that

decide whether it is fasih or not. Long words like sahsalag s\ags:
‘strong loud sound’'’ and khanshalil J+:#: ‘sword’ are not fasih,
unlike the fasih words of layastakhlifannahum € &dsa3p: ‘he will,
of a surety, grant them succession to’, and fasayakfikahum
§i5iS8p: ‘He will suffice you against them’, which are even

longer. The judge then is nothing but good taste that can distinguish
the good and bad sounds.

[2] The word in most cases has to be familiar and clear in
meaning. Therefore, a word is not considered fasih in case:
a) it proves difficult to know what it means and one has to

look hard for its meaning. While words such as mushanfirah siss:
‘wide’, buaq 3w ‘rain-cloud’, jardahal J>3#: ‘valley’ and juhaysh
swm=: ‘tyrant or dictator’ can be found in some classical
dictionaries, jahlanja @r..lar is not listed.'' As a result, they have

mostly dropped out of use and are not considered fasih.

b) if a meaning has to be coined for it as it might be the
meaning it is supposed to convey is far fetched. For example,
linguists differed about the word musarrajan > in the following
lines:

19



belds ety il atf
Al s B 541
ascribed to Ru‘bah ibn Al-€ajjaj, as they could not understand what

is meant by describing his beloved’s nose as musarrajan. The
meaning is ambiguous.'?

[3] it is in conformity with the rules of the language and used
in its regular form. Al-Farazdaq says:

w456 42 5 Je 1513
¥l o815 B as
In this example the underlined nawdakis ‘loo}iing down’ which is
feminine plural is used to refer to al-rijal J&: ‘men’ which is
obviously masculine. Therefore, the word nawdkis is not considered
fasih in this context because it breaks the rule. The correct form in
this context is the masculine nakisi s 6.1
Abi Al-Najm ibn Qudamabh says:
6 6 o ks
Here the form is broken. The coﬁect form of the underlined al-Ajlal
Jlé/‘ﬂ\: ‘Owner of Majesty’ is al-Ajal }=% with one lam and a
shaddah, :J, not two lams, 43, as the line says which also changed the
way the jim ¢ 1s pronounced.14
Jamil also used hamzat al-qat gt 35 where he should have
used hamzat al-wasl J.-ij\ §a In thé word ithnayn o= ‘two’. He
says:
Band ol o) SRR
P oy e A 003 e
An exception to this above mentioned rule are the words that
the Arabs used in their irregular forms preferring them to their

regular forms because they are pronounced with more ease and also
flowed and sounded more appealing to the ear, such as istahwadha
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33wul: ‘to have control over something’ instead of istahadha 3w,

qgatata Bbs: “to cut’ (ones hair) instead of gatta 13, etc.

[4] The way the word as a whole sounds should be acceptable
to the ear (nice to hear) and agree with good taste.
A poet said:

S JB sl als 2 arly
16 g3 (%t o a,’.,,c'.a %
ek T e iyl el 63
(A fool from among those who lick the water said to me:
“Do not drink alcohol, and drink cold water instead”.)
Here, the word nugakh §&: ‘sweet water’ is very heavy on the ear,

and the listener would realise immediately that the word is out of
place. The same is correct when describing a good-looking person

as utbil Jske."

2) The Fasahah of The Discourse:'®

For any discourse to be described as fasih, it has to be clear in
meaning, easily uttered, well-structured, free of ambiguity and
conforming to the rules of the language. For this to be achieved, the
discourse has to meet four conditions:

[1] The words that are put together to form a discourse must
be harmonious with one another in a way that makes pronunciation
of phrases/sentences easy. The lack of harmony and difficulty in
pronunciation may be sometimes due to one or more of the
following points:

a) Repetition of the same letters:

Al-Jahiz recited:

Vi o o ey i 0a o 15
Here, the repetition of the letters gaf &, ra® ; and ba“ < in the way
they appear in this line render the pronunciation of the line as a
whole extremely difficult, although taken individually, each word
may not show such difficulty.

Al-Harri also says: “Gbj B3 s 363”7, The repetition of the
eayn ¢ and the fa° <@ causes a similar problem. In contrast to these
examples, in Q84:8 we have €imi Gl Lol 23adp, Q68:9 reads
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dogaid 1aX § 1933h and QI1:48 has the sound /m/ repeated eight
times successively: €&lai s C_ﬁ'zo As is clear from these examples,
in spite of the difficulty arising from the feature of repeating the
same sounds in the above lines of poetry, this is not encountered in
the Qur’an!

b) Verbs following one another, whether belonging to
different tenses, such as Al-Qadi Al-Arrajani’s line of verse:

s

G Salgd <3
) 8 581 £ g
(Lit., Fire has caused us to part, and by it I swear I return I kill
myself),
or to the same mood as in Al-Mutanabbi’s clumsy line where the
imperative form is used in all the verbs:
P e 5 03l (ndi (g 3y el (e o (e bl il
(Lit., help, give, give (land), give (horse), raise rank, remove (the
cause of my concern), get me back (to my previous place of
honour),
give me more (of your bounty), show happiness, smile, give
(honour), bring me near (your grace), please, give (always)),

cause the same sort of difficulty like the use of too many adjectives
following one another as in Al-Mutanabbis:
b A ek S B i o s
Bl oy 2l & g i 18 2 5 ol 5
(near, far, loving, hateful, rejoicing (happy),
noble in action, sweet, bitter, kind, wild,
giving, proud, do-gooder, loyal, trustworthy,
generous, of noble birth, intelligent, swift in responding to helping
others, accepting, knowing.)

A huge difference appears when contrasting these many
adjectives to Q68:10-13 ol s * ouy $Toi 5Ud * s V> IS 35 ¥
) S5 dag s * ,.a\ «xsp (Khan&Helalt “And obey not everyone who
swears much, - and is considered worthless, a slanderer, going
about with calumnies, hinderer of the good, transgressor, sinful,
cruel, - after all that base-born (of illegitimate birth)”), where the
successive Arabic adjectives read much more smoothly and do not
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sound unnatural like the above two lines. Another example is
Q66:5.

[2] Weak composition due to breaking the Arabic
grammatical rules render the discourse non-fasih.
Joining the two pronouns together where the latter should
have been placed before the former, as in Al-Mutanabbi’s:
“Bps Y (Sl Dgpel @l B G U e
(When the sun disappears in the evening in the land,
Allah makes it up to the people through you so that they may not be
upset over its setting).
is a good example as fa‘aeddahaka 3g»¢® should have been
fa‘aeadakaha 266 or fa‘acddaha iyyaka 36 g»eb. Similarly is
Hassan ibn Thabit’s:
-1y AU W 105 OF 3
Pliaks AU ds A o1 e
(Lit., If Glory was to cause only one (man) from among the people
to live for ever,
Muteim’s glory would have caused him to live eternally).
While the pronoun in majduhu siss (his glory) refers to Mutim Gakss,

the two words are so distant that they render the line too clumsily
structured to be considered fasih.

[3] Structural complexity, i.e., putting the words in the wrong
order or using an ambiguous word, etc., affect the fasahah of the
discourse.

Al-Farazdaq says:

Syl o 4 1o s J)
204 alad oS SIS Y bl
(Lit., To a king whose mother is not from Muharib,
his father (is), nor was Kulayb in a marriage relationship with him)

instead of “ojls e i Eads 3,’5” (Lit., his father, and not his mother,

is from Muharib). This leads to ambiguity and clumsiness of style.
He also does the same in:
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Mg 5l i il
(Lit., there is no one like him among the people, except Mumallak,
his mothers father, alive, his father, who is like him (in honour)).
Another poet said:
”:b:-.\.u '\3
Pl sl 18 O
that is, (It became (fell) after, drew, being a happy place as if, (into)
ruins, its lines, a pen) instead of “@eg) ks Gld 58 158 amds das Couols”
(After being a happy place, it fell into ruins as if a pen had drawn its
lines broken and twisted).

[4] Meaning complexity in the sense that the words used are
not the right ones to convey the meaning intended especially
ambiguous and/or far-fetched metaphors.

The use of alsun ;i ‘tongues’ instead aeyun i ‘eyes’ in
Kl <& e | oS 151 (The ruler has sent his alsun in the town) to mean
spies makes the utterance ambiguous and therefore non-fasih. The
same applies if a person uses expressions like o3l 8 &5 ‘His
house is full of rats’ or tﬁjd‘ Jupe a5l ‘Clean-white is the chef’s
uniform’ to refer to dirt and cleanliness respectively. This would be
considered complicated, if not wrong, as in Arabic these

expressions refer to plenty of food for the former, and miserliness in
the latter.”

3) The Fasahah of The Speaker:*

A speaker is considered fasih when he is able to express
himself properly in different situations and for different puposes
using fasih discourse; it is therefore a personal quality.

Mueawiyah ibn Abi Sufuan once asked some people in his
presence about who the most fasih of the Arabs were. The answer
he got was: “Those whose speech is free from the lakhlakhaniyyah
Ldsd (common feature of a dialect) of Iraq, the eaneanah & of

Tamim, the kaskasah &S of Bakr, the ghamghamah isxé of
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Qudaeah and the tumtumaniyyah Mw of Himyar. He asked: “Who

are they?” “Quraysh”, was the answer.”!

The Concept of Al-Balaghah

The word balaghah % is derived from balagha s (to reach,
arrive at, get to). Balgha al-ghdyah & #5 means to reach the end,
that is, to achieve one’s goal. A person described as baligh &%

(adjective from baldaghah) is one who says/has the ability to say
what should be said using fasih words/discourse in conformity with
what the given situation requires.

Therefore, what is said when a person is sad, happy, excited,
preaching, talking to an adult, a child, a soldier, a thief, etc., differ
in many ways according to the situation. The fundamental point in
balaghah is expressed in the statement of Al-Hutay“ah to Umar ibn
Al-Khattab:

Py s 10 0
(Treat me with mercy, may the King (Allah) guide you,
as for every situation there is a particular utterance to suit it).

It is the second half of this line that pinpoints the core of baldaghah,
as it states that every context requires its own distinctive form of
speech. Apparently, this is the main reason that there is a consensus
that balaghah is defined as: “(u>Lad as) 4\53\ i Cy\ﬁ\ ils” > that
is, the conformity of the utterance to the requirements of the
situation using fasih discourse.

In a poem praising Hisham ibn Abd Al-Malik, Abu Al-Najm

said:
Jaks Wy L3876 s1ae
R e P
((the sun), looking yellow as it was about to set,
looked on the horizon like the eye of a cross-eyed person).

As Hisham was cross-eyed himself, he thought the poet was
mocking him, and ordered the poet to be put in prison. Here, the
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utterance did not conform to what the situation required. So,
although the words, discourse and speaker may be described as
fasih, the speech cannot be described as baligh.

In contrast with this, when inviting the king of Persia to Islam,
the Prophet Muhammad (%), knowing that he was addressing a non-
Arabic speaking person, wrote to him in a style that is direct, clear,
easy to translate and understand. He # wrote:

sy L AT il it op o B3 (G et 53l 58 ) Al Ul Aisd
S G G G O e Gl B glAd J) d Jshy JB e By 8,236
B e egmall 3 Eil B Ghid il (a1

On the other hand when the Prophet & wrote to Wa‘il ibn
Hujr Al-Hadrami and his people, he # used a completely different
style, choice of words and discourse. This was meant to conform
with with the linguistic abilities and nature of his Arab addressees.
The message said:

el Wby S a1 e il £y st JUS ) 4l Jyo sad G
B3 i) Lasly e iy D ¥ (B B8 A0 B o B e
Bl diol K e G 5 s Yy BB Yy by Wy Bl ¥ (sl ol
S B B Ny (il B e Y oWy by e ) (g e Bl

NI o i i G 0 i Sid 1) (ol A8 o g (S

It is therefore clear that balaghah describes both the discourse
and the spealker37 but not individual words.*® However, balaghah
requires extreme care in selecting the words and style that would be
used in a given situation. The entire Qur’an is the matchless
example of both fas@hah and baldghah.
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CHAPTER TWO

Semantic Analysis

In this chapter, the meanings of the terms of measuring and
weighing are analysed in detail both in and out of context. The
terms are arranged alphabetically according to their roots as
follows:

b-kh-s %4, th-g-1 Jm, kh-s-r y3, (kh-f-f &), t-gh-w b,
Z_fo ;‘&:{b, Q'S'Z ‘L':'“s’ k_y_l 3’:5, n'Q'§ &M{j, w-z-n (',33 (ml_Zdn O‘}‘-'e’
mawazin ;\s), and w-f-y 3.

dk ko ckek

b-kh-s s

Bakhasa o> is a word that covers a very wide range of
meanings. Lexicographers and exegetes” agree that the transitive
verb bakhasa means nagasa (e& which may be rendered
provisionally as ‘to diminish.’

The verbal noun bakhs  -> does not only refer to an act of

diminishing what belongs to others, but is also considered as an act
of deliberate injustice.” Since bakhs indicates withholding from
others part of what is rightfully due to them, this of course, implies
that one of the aspects of bakhs is giving others less than is due to
them.
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When a fair sale takes place, in the sense that neither the seller
nor the buyer gets wronged, the Arabs say that the sale involved

neither bakhs (decrease) nor shutit + ;ia.i%increase/excess.41

The fingers of the hands, being the executors of bakhs are
called in Arabic al-‘abakhis =&+

The fact that the word bakhasa refers to diminution or
something becoming less than it should be is stressed by the Arabic
expression bakhasa eaynahu s ;..é’q,“ that is, to poke someone’s

eyes out.

Also, as injustice is involved in the act of bakhs, the word
bakhis/bakhisah i</ > is used to this effect by the Arabs, as they
say in a proverb P Soh (25 sl gnsd M “You take her for a
fool, while [in reality] she is unjust)’; in other words, she is the one
who has done the wrong.

Al-Qurtubi says that one of the aspects of bakhs is the
devaluation of a commodity on the part of the buyer in order to pay
less for it than one should, and cheating by either adding or
diminishing in the interest of one person against the other.”

In short, anything that is “taken from its owner unrightfully
is referred to as bakhs. Therefore, withholding the decimal fractions
s#:4t when selling or buying is also considered bakhs.*’

The Prophet () is also reported to have said: “ sl 238 5gbi w
sl Lxdly A LA W) oy JuKdl 7% qe., when any people

practises bakhs in the measure and the balance, Allah will punish

them by famine and increase in the price (of what they buy).

Zuhayr also said: “ea)s (54 34 g6 W X 257" “in everything

5946

that a person sells there is a dirham diminished.’

It is therefore clear that bakhs is an act of diminishing or
reducing people’s belongings intentionally and unrightfully either
openly or secretly, and results in injustice befalling the wronged

party.

In the Qur’an, the root b-kh-s is mentioned seven times in six
Surahs. In the three Ayahs that are of main concern to us here as far
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as measuring and weighing is concerned, the reference is made in
the general sense. In Q7:85, Q11:85 and Q26:183, the Qur’an says:
§geis Y5 oL dp “and defraud not people by reducing their

things”.

In these Ayahs, the Prophet Shueayb addresses his people
who were so accustomed to cheating when measuring and/or
weighing’' that they were referred to with the phrase that is most

descriptive to their state, that is, people of bakhs u*’” 4412 They had

various instruments for their measuring of various capacities; the
bigger ones were used to receive from people by measure, and the
smaller ones were used to measure for people when selling them
any and everything, diminishing people’s dues. The Meccan and
Medinan traders before Islam, according to Al—Zalmalkhshalri,53 used
to act in the same way, so that “if a stranger came to their lands,
they took his genuine dirhams, cut them into pieces, calling them
fake and kept them, and in return gave the stranger their own fake

money that was less in value and weight”.>*

The Qur’an refers to the fact that the Prophet Shueayb
commanded his people to exact full measure and weight, and to
abstain from cheating people in this way. However, as their ill-
deeds involved everything else, cheating became second nature to
them. As a result, they “diminished everything they could lay their
hands on, whether big or small, dear or cheap; there was nothing
left without diminution (being affected by bakhs)”.>® Therefore, the
Qur’anic command #34:Taf w1 152505 Y3k “nor withhold from the
people the things that are their due”,’® is used to generalise after the
reference is made to measuring and weighing in particular before.”’

The rest of the Ayahs where b-kh-s still occurs refer more or
less to the same meaning. However, their study, if included here,
will not be only irrelevant but also will not add much to our
understanding of the act of bakhs as shown from the Ayahs under
study.
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th-q-1 5

The root th-g-1 ‘}& is used in the Qur’an twenty six times in
nineteen Surahs. Of particular interest to this work are: (1) mithgal
g0y in Q4:40, Q10:61, Q21:47, Q31:16, Q34:3 & 22 and Q99:7
& 8, and (2) €=ds® in Q7:8, Q23:102 and Q101:6, €z ash.

Lexicographers™ agree that al-thigal ‘& is the opposite of

‘lightness’, i.e., heaviness. As heavy and light bodies alike tend
towards the earth’s centre due to gravity, the quality that such
bodies possess is referred to as thigal ‘heaviness’. Everything
whether big or small has its share of heaviness, in other words, has
weight.

The Qur’an, referring to things having the least weight, makes
use of the word mithgal ‘J&’ in relation to both {83} (ant/atom) and
§Js7 i L>p (mustard seed). Al-mithgal was originally a specific
weight; according to Al-Munjid and Wasf Misr,” it was equal to
approximately one and half dirhams. However, by virtue of its root,
it became a referent to “any weight, big or small”.®® Accordingly,
mithgal means ‘as heavy as’ or ‘having the same weight as’ or ‘in
the weight of” (something which is specified after mithgal ‘J&s’).

By way of example, the Qur’an refers to the weight of a
“small red ant”®' as the least in weight making use of the word
dharrah ‘&3 . Tbn ‘Abbas is reported to have had some dust in his
hand then blowing the dust in the air, he said: “Everyone of these
(particles) is a dharrah ‘533”’.62 Also, the specks seen in a column of
light coming through a window or a hole are known as dharrat
‘o’ (plural of dharrah %3).% Ibn ‘Abbas also said that dharrah

means “the head of a red ant”.%*

It is also worth mentioning that when an Arabic translation
was sought for the modern notion ‘atom’, the word dharrah ‘&%

30



as used. The Qur’an also uses €Js7 :» &> Jukp ‘the weight of a
mustard seed’. According to Q21:47 when the scales are set up on

the Judgement Day, nothing will escape the balancing even if it is
as subtle as the weight of a mustard seed.

However, the Qur’an recognises the fact that there are things
that might be lighter than a mustard seed or the head of a red ant or
even an atom, therefore, a reference in Q10:61 is made to this effect
45T ¥5 N3 e a0 Y3h “Not what is less than that or what is greater

than that”.

As is explained under w-z-n (mizan & mawazin), the
“deeds”® of man will be put in the Balance for weighing. In three
Surahs namely no.7, 23 and 101, the reference is to the actual
process; whoever’s mawdzin® weigh heavy ‘¢di’ these will be the

ones to deserve the reward.
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kh-f-f (i) G

Related to thaqula ‘)& is khaffa ‘%=’ . The Qur’an contrasts

what weighs heavy with what weighs light on the Judgement Day in
Q 7:8-9, Q23:102-3, and Q101:6-8 iz Eisp.

Ibn Manzir says that “Al-khiffah ‘v’ (vebal noun of khaffa)
is the opposite of heaviness”,”® i.e., lightness. That is why as one
side of the Balance on the Judgement Day proves heavy, the other
must weigh light, this being the nature of any act of weighing. The
Arabs say khaffa al-mizan ‘&) G to mean shala ‘J%” when one
side of the scale (the light one) goes up.”’

As far as ‘weighing’ on the Day of Judgement is concerned,
the reference is made to the mawazin that will be either heavy or
light. The Qur’an does not speak specifically of one side of the scale
going up and the other going down. This is only understood from
human experience when balancing two objects one heavier than the
other, and also from the ‘intrinsic’ meaning of thaqula ‘;}.33’70 that
necessitates moving down towards the centre of the earth as a result
of gravity. Therefore, when one side goes down, the other goes up;
this latter action is referred to as khaffa ‘>, or more precisely,

khaffa ‘G as a verb refers to the state of the thing involved.

Whether the laws of gravity will be maintained in exactly the
same way as we know them in the Hereafter or not, the Qur’an does
not tell. Our understanding is derived from what the above
mentioned words mean with regard to the process of weighing on
the human level.

However, the Quran states in Q14:48 € 2% ;2 [z JiJ a5
Erssdigh. ! A dramatic change will occur and affect both heaven

and earth. It is perhaps because of this that Al-Razi says: “Some are
of the opinion that light will appear on the side of the hasanahs
while darkness will encompass the side of the sayyi‘ahs”.”* No
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mention is here made to the scales going up or down as a result of
balancing objects of different weights.

The above is actually based on the understanding that
mawazin ‘'3 refers to ‘what is weighed’ as the plural of mawzin
‘0s33’. On the other hand, the Arabs also refer to the weighing
instrument, the mizan ‘% as heavy or light depending of course
on what is put in the balance to determine its weight, in spite of the
fact that, presumably, the actual weight of the balance itself does
not matter since it has no effect on the process. Therefore, thaqula
al-mizan ‘& J&° (Lit., the balance is heavy), is only used as a
majaz, referring to the importance of the thing being weighed. Al-
Qurtubi says that the scales become heavy or light as a result of the
“records of the deeds being placed (put) there [for weighing]”.”
According to this latter view mawazin is the plural of mizan. Details
are found under mawazin later in this chapter.
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kh-s-r o

Only in three places in the entire Qur’an do we find the root
kh-s-r ‘ %’ (the relevant past tenses are khasara ‘ =" and “‘akhsara
‘%) related to measuring and weighing, namely in Q26:181,
Q55:9 and Q83:3.™

Exegetes75 agree that the Arabs say khasara al-mizan ‘ <&
Ol and  “akhsara al-mizan ‘Ol 73 to mean ‘He has caused
the balance to be deficient’, in the sense that the giver by weight has

cheated the receiver by perhaps manipulating the balance so that the
receiver gets less than is due to him.

‘Akhsara ‘7" becomes yukhsiru ‘>3’ in the present tense
in the dialect of Quralysh,76 and yakhsuru ‘ %>5’ in other dialects. As
for yakhsaru ‘>3’ when related to weighing for example, it should
be used in the following context: yakhsaru fi al-mizan ‘Ol @ yuss’
with the insertion of the preposition fi ‘&’ (Lit., ‘in’) between the

verb and the word al-mizan (the balance) in the genitive (majriir).
However, its omission is a grammatical license that renders the
word al-mizan (the majriir) a direct object (accusative). Al-Qurtubi
states that yakhsaru as the present of “akhsara is also an Arabic
dialect form.”” As for khasira 3+, (present yakhsaru <y’ it

means ‘to lose’ in the sense of losing money in gambling for
example.

The person who commits the act of diminishing what is due to

2

others is called mukhsir 2" (plural mukhsiriin ‘Ogpss’).
Q26:181(-3) reads: § ¥5 paiiitdl olladly 15533 * it o 15585 Y3 oS30 15850

(g.z‘saf,}«f »3 1255B  “Give full measure and be not of those who

give less (than due)”.”® Here is actually a statement against the

mukhsirin, and a command that a person should not do whichever
causes him to fall under their category either when measuring,
weighing or doing any act where diminishing what is due to others
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is a possibility.

This is clear from the Qur’anic usage of the word al-
mukhsirin _,a,.md\ which begins with the definite article al ‘J
meaning ‘the’. Therefore, al-mukhsirin is not restricted to the act of
measuring only which is an immediate precedent in this Ayah, but it
goes beyond this to apply also to what follows that a person should
use ‘the upright and true balance’ (.-a-ml\ g»fh-:i\ when weighing so
that he is not a mukhsir, and should not diminish people’s dues for
the same reason.

The restriction of application of al-mukhsirin to measuring
only could have been achieved through the usage of the word
without the definite al (the). This would have defeated the Qur’anic
purpose if al had not been used.

This can be seen clearly when contrasting this Ayah Q26:181
with Q17:35 which reads € ys &u5 yodi U»Mb I3 S 131 ST1 158515
3\4,;\3 :,.xi—?j. In this latter Ayah, there is no direct mention of “ikhsar
(verbal noun of “‘akhsara).

Looking closely at the context, we find that Q26:181-4 are
what the Prophet Shueayb said to his people. He was in almost the
same situation as all the other Prophets of Allah who came before or
after him and mentioned in the same Surah, namely Muhammad (&)
who is addressed at the begining of the Surah, then Moses, Aaron,
Abraham, Noah, Hud, Salih, and Lot. All of them were belied by
their respective people on whom the wrath of Allah fell and were all
punished for their deniel of their Prophets, as it is clear from the
Qur’an’s accounts of every people’s story. So the Prophet Shueayb
was warning his people and pointing out the bad acts that they
should abstain from. Therefore, he had to be quite emphatic,
stressing every command, as their most rooted sin was cheating
people with measure and weight.

The Qur’an goes on to tell about the Madyanites’ disbelief in
their Prophet Shueayb and the message he brought and the
punishment that befell them.
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As for Q17:35 it is a different case altogether as explained
under w-f-y ‘3.

Q55:9 that reads €015t 15jmsd Y35 iy S 154805} is the second
mention of “ikhsar, “And establish (observe) the weight with equity,
and do not fall short in the balance (do not make the balance

deficient)”.”

As stated under t-gh-w ‘3b’, the different interpretations of

al-mizan, to a degree, dictate the meanings of associated words in
the Ayahs Q55:7-9. Also, causing loss to people in what is due to
them is not permissible in any way since this is considered an act of
injustice that goes against the rules of al-mizan. Q55:7-9 warns
against both fughyan (transgression), in the sense of giving a great
deal less and taking a great deal more than due, and “ikhsar.

The contrast between fughyan and “ikhsar demonstrates a very
important point: a great deal of “ikhsar is tughyan. As it is the case
almost all the time that when major acts of injustice are committed,
minor acts of injustice are somewhat ignored or not given as much
concern, the Qur’an does not want this to be the case; measures
must be taken so that any act of injustice, big or small, should not
be allowed. Therefore, Q55:9 ends with the command that causing
the balance to fall short (“ikhsar) is not permitted.

However, Al-Razi says that al-mizan here means al-mawziin
(the thing weighed), ® and therefore, 40l 15psd Y3 means
diminishing what is weighed or withholding some or part of what is
given by weight.

Al-Qurtubi also refers to a different meaning concerning al-
Mizan, that it is the one used on the Day of Judgement to weigh the
deeds of the people. He says: “It is said €&15e)! 1553 Y3} means: and
do not cause your Balance of good deeds to be deficient on the Day
of Judgement, otherwise this would be an anguish and a cause of
regret”.®' However, if we accept this interpretation, the meaning of

the rest of the Ayahs (the wider context) will prove problematic.

36



It seems to me that the word al-mizan (the Balance) is used
here rather than any other word which thr Qur’anic exegetes say al-
mizan refers to or implies, because the act of ‘ikhsar befalls the
B/balance itself (as the direct object), in the sense that the B/balance
is not given the chance to weigh or function properly. That is to say,
part of what it should be doing is taken away from it. Accordingly,

the command €315t 15555 Y38 should imply, both by virtue of the
position and central meaning of the word al-mizan that the

B/balance should not be tampered with so that what is weighed is
diminished, and should be left to do properly what it is designed for.

Q83:3 is the third and last example in the Qur’an that makes
use of ‘akhsara ‘7> with reference to measuring and weighing.

This Ayah is a part of the definition that the Qur’an gives to al-
mutaffifin, as is explained under ¢-f-f < adb’.

In Q83:1-3 3 pa g 13(5 * Oydpany o1 o 15681 13) Gl * coidladl o5}
{0520 #2555 as the word al-mutaffifin is related to both what is tafif
(little) and tifaf (the rim or edge of the measure), two things may be
concluded:

(1) What al-mutaffifin unrightfully and unjustifiably withhold
or keep to themselves from what is rightfully due to others is little.
This implies the meanness of the act.

(2) The ‘ikhsar is related in one way to mash al-tifaf * g
Sul’” which the Prophet (#) forbade, according to the report of Ibn
Al-Majashuin. Ibn Al-Majashiin goes on to say that he was informed
that when giving by measure to people, Pharaoh (meaning
Pharaoh’s agents) used to swipe a metal bar on the edge of the

measure so that the small part of what was being measured which
came slightly above the measure’s rim was withheld; this was mash

al-tifaf < Sulh c.i»é’.gz This extremely small amount of the thing
measured is in actual fact what distinguishes a measure that is
khasir © .=’ from one that is wafin ‘21y’. It is therefore clear that the
above Ayah contrasts yastawfiin €0252.ap with yukhsirin €ogjmsch. It
remains to say that Q83:3 applies the act of “ikhsar to both
measuring and weighing.
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t-gh-w b

Q55:7-9 read: € 1sadly * o1l @ 138k VT * it aiogs \gad) clazdiy
Olpell 1gjmsds Y5 kil Sih “And the Heaven he has raised high, and

He has set up the Balance. Transgress not in the Balance, and

establish weight with justice, and fall not short in the Balance™.®

Our main concern here is Ayah 8 €oidi 2 1345 i) “transgress
not in the B/balance’.

t-gh-w ‘b’ is the root of the verb {1} in the above Ayah,
whose verbal noun is tughyan ‘owb’. The derivations of this root are
used many times in the Qur’an. However, the root is used only once
in relation to measuring and weighing, namely with al-mizan 4o\5e\p
above.

Lexicographers and exegetes alike agree that tagha ‘&b’
means “to exceed the limit or to transgress”.84 However, due to
exegetical differences concerning what al-mizan {0} refers to,*
doidl @ 1l ¥ is interpreted differently. Nonetheless, the basic
intended message remains the same, i.e., doing injustice to people in
any way is strictly prohibited.

Firstly, this Ayah begins with "alld {¥7}. Exegetes*® agree on the

following:

1. “Alla 1 is underlyingly (Jﬁ«:@\ &) ‘an la Y &, then ‘an becomes
assimilated into /@ forming one word. As “an is an explantory article
known as ‘#3.4ai1 O it has the same function as when it is not joined
with other articles exactly as it is used in Q38:6 € of & S gla
Isia “And the leaders among them went about (saying): “Walk ye
away A It, therefore, means ’ay ‘%" (‘i.e.’, or ‘that is to say’ or
‘meaning’).
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2. “Alla €4 means lialla Y4’ (‘lest’ or ‘in order not to’). Therefore,
‘an ‘5 here functions the same as in Q4:176 fishas of S b

“Allah makes clear to you lest you go astray (in order that you may
not err).88

3. According to Al-Qurtubi those [exegetes] who say that al-Mizan
refers to Justice, say its tughyan is ‘doing injustice’; those who say
al-Mizan is the instrument used for weighing, say that its tughyan is
al-bakhs,” i.e., deliberate unrightful and forceful withholding of
(part of or) what belongs to others through manipulating the

balance; and those who say that al-Mizan refers to al-Hukm ‘¢.°<$«3\’
(the Scripture and its Laws),” say its tughyan is al-tahrif el
(changing or displacing words from their right places).”"

Ibn ‘Abbas also said: §o1zel 2 1345 ¥ means ‘do not cheat
whoever you weigh for’.

Here is also a warning against fughyan in the sense that
diminishing or withholding too much of what is due to others is not
allowed. This is because a person would not exceed his limits and
transgress unless he is capable of doing so. And it is only with this
characteristic of fughyan that a person can diminish others’ dues
openly. As for a person doing this in secret, the factor of tughyan
still applies, as that person does this only when he feels too safe to
be discovered. This is described as fughyan because no one can
escape from Allah against whose Laws that person would be
transgressing. Also, considered an act of tughyan are ‘taking too
much more’ than due, ‘giving too much less’ than due, and
manipulating the Balance in a way that causes harm to peoples’
dues.

The Ayahs go on to dictate that what a person should do is to
weigh properly in such a way that every party gets his due share in a

fair transaction, hence, €y 3 15630p.

In most cases, weighing is for the benifit of the weigher either
as a giver or receiver by weight since the weigher would assumedly
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be in control of conducting the process, and also since each party
would be trying to protect his own interest through trying to get
more for himself. Accordingly, the Qur’an continues with another

command €851 15555 Y3k which works for both parties involved in

the transaction, as is explained under kh-s-r ‘5",

Therefore, transgression (fughyan) and skimping (“ikhsar) are
prohibited and equity (al-gist) is what is ordained.
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t-f-f b

Unlike other terms under study, the root t-f-f ‘G’ is
mentioned only once in the entire Qur’an in the form of
al-mutaffifin ‘i’ in Q83:1-3 that reads:
ogimis ihiis 5 w1315 * Obiig W o 1T 1) ol * udiladl] b,

This is also the only term for which the Qur’an gives an explanation
of the meaning it is meant to express.

Al-mutaffifin <idail’ is the plural form of mutaffif ‘i’ The
root t-f-f ‘Caib’ has many derivations that are of importance as to

understanding the exact meaning of the word and how al-mutaffifin
came to convey the meaning it does.

Taffa al-shay‘u ‘i) Gb° means that the thing involved has

“come near [to something]”.”” This evidenced by the fact that when
the Prophet (#) got some horses to take part in a horse race, and Ibn
‘Umar who came first said that his mare was so fast that it even
brought him very ‘near to (or in the same line with)’ the mosque of

Bani Zurayq. In his own words: “&5) 2 42 (ol o Y

Taff ‘S’ and tafaf <3ub’ or tifaf ‘3@’ mean the edge or rim
‘@3> of the jug. The Arabs say taff or tifaf al-mikyal < 3ub|ib
JKJ" (al-mikyal being the instrument used for measuring grains,

for example) to actually mean that what is measured (al-makil
‘}S&I°) comes near the edge of al-mikyal but does not fill it
completely to the limit it should.”

Abdullah ibn Al—Maja‘tshﬁn96 reported that the Prophet (i)
prohibited mash al-tifaf ‘Suh #=s’, i.e., when measuring, making

the makil on the same level as the tifaf and removing anything that
comes above its line. Ibn Al-Majashiin also said that that procedure
was how Pharoah used to measure.
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The Prophet (#) is reported to have said: “All of you, children

of Adam, are faffu al-sae ‘g\al) &L’, you do not come near enough to

fill it up”,”’ i.e., you are all equal; none is perfect, none is superior

to the other. As regards al-sae ‘¢g\aV, it is an instrument used for
measuring (grains); it functions just like al-mikyal, i.e., it is a
measure.

A thing that is ‘small in quantity’ or described as ‘little’ is
referred to in Arabic as tafif ‘b’ .”®

The verbal noun al-tatfif ‘id’’, whose verb is taffafa ‘b,
is the act of withholding little of what is given resulting in giving
less than is due or what one should, causing the makil “JS&)\" to be

taffan ‘oub’.*’

The person who commits the prohibited act of ratfif is called
mutaffif ‘iks’, either because when measuring he does not fill the

mikyal as he should but only gets the makil to come near the tifaf of
the mikyal and/or what he unjustifiably withholds is zafif.'"™ The
mutaffif is also defined as the person who manipulates the mikyal so
that it does not have the right capacity, and then uses this in giving
by measure knowing that he gives less than he should.'!

The meaning of the verbal noun ratfif has then been expanded
and thus employed to refer to everything that is not done properly in
the sense that it falls short. This actually applies not only to
measuring (J&1), but also to weighing, the devaluation of a
commodity or the concealment of its faults, praying, talking,
performing ablution, or any other act of worship, etc. Imam Malik
said: “In every thing there is wafa“ and tag‘if’,lo2 that is, completion
and falling short.

Salim ibn Abi Al-Jaed is reported to have said: “Al-salah
(prayer) is assessed with a measure (Jue $Uall), whoever fills it up

properly (i.e., performs salah as he should), he will be rewarded in
full; and whoever does not fill it up (i.e., does not perform the salah
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as he should), then you know what Allah has said about the
mutaffifin €:-dill 355, “Woe to the Mutaffifin”.'"

Al-Razi, in defining tatfif, indicates that it means giving less
in measure and weight than one should through withholding a little
of what is being measured or weighed, secretly, i.e., in a way that
the wronged party would not notice that part of what is due to him
had been kept from him. He also goes further to explain that if what
is unrightfully withheld was not °‘little’ (zafif), it would then be
noticed and therefore stopped by the wronged palrty.104

In general, a person is called mutaffif when he commits the act
of tatfif either intentionally or unintentionally. As for the application
of punishment referred to in Q83 to the unintentional mutaffif, or to
the person who committed ratfif by mistake, this we leave to the
Ulema to interpret. 105

With regard to the place of revelation, reports differ about
where Q83 was revealed. While some reports indicate that it was
revealed between Mecca and Medina, others say it is a Meccan
Surah except for the Ayahs about al-mutaffifin, which are
Medinan.'® Al-Suyiti reports that Ibn ‘Abbas said: “The people of
Medina were the worst and most notorious in measuring; so when
Allah revealed this Surah, they stopped and gave the exact

measure”.'"’

Al-Qurtubi also says that Ibn ‘Abbas said that the people of
Medina used to exact full measure for themselves when buying ,
and give less when selling by measure or weight; so when this
Surah ‘5.1 oda’ was revealed, they gave up this ill practice, and
they have become, according to Al-Farra’, the best in measuring
until today. 108

Q83:1-3 reads:
Qosmnd iy 51 PAJE 1 * Ohsiia W o T 1) Gl * ol s,
“Woe to al- Mutaffifin * Those who, when they measure against the

people, take (exact) full measure * and when they measure for them

or weigh for them, do skimp (give less than due)”.'?”
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From the above mentioned Ayahs, it is clear that:

1. a definition for al- mutaffifin is given.

2. Q83:2 mentions measuring only while Q83:3 mentions both
measuring and weighing .

3. Q83:2 says “iktali cala 4 & \J&ip (Lit., measure against), while
the Arabs would normally say: “iktdli min ‘s 1§V (receive
by measure from).

4. Q83:3 says: kalihum ‘aw wazanihum g3 3 wa98h (Lit.,
measure them or weigh them), instead of the more common
kalii lahum aw wazanii lahum ‘,.@J 1555 5 r@i \jftf ” (measure for
them or weigh for them).

With regard to point 2, Al-Razi says that Q83:2 does not
mention weighing ‘" as selling and buying are done through
either measuring or weighing so the former implies the latter and
vice versa, or in other words, the mention of one is enough to imply

the other.''’ Tbn Manziir affirms this as he says: “&j & ¥&is);

C%-Sj”,m (Lit., When he measures it, he will also have weighed it); he

also reports that Murrah says: “1i &y G 4 457,'"? (Lit., Everything
which is weighed may also be described as measured).

Al-Zamakhshari, on the other hand, gives another plausible
explanation indicating that if a thing can be both measured and
weighed, the mutaffifin would only take it by measure, and not by
weight, because they could easily exact full measure for themselves,
and cheat as well, i.e., they could shake the mikyal to increase its
capacity to the maximum, and invent all sorts of ways to take more
than they should. But when they give people anything by measure
or weight, the means does not matter, as they can cheat both ways,
being the executors of both processes.113

Another reason may be that tatfif is related tifaf which means
that as an act it is more related to measuring than weighing.
Therefore, the Qur’an begins with warning against what is of
immediate relation, at least linguistically, to the meaning of tatfif,
hence, “iktali €41k, Then in order that people should not assume
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that the warning is related to measuring only, or in case they
wonder: ‘What about weighing?’, the Qur’an goes on to explain,
elaborate and include weighing as well. This is a method of helping
to focus the attention of the listener on what comes next; then the
warning moves gradually from one thing to another.

As for point 3 above, exegetes and linguists agree that eald
€ L&} in this context means min ‘3»’; they are interchangeable, they

say. Also as the act of receiving by measure in this context harms
the interests of people and is considered an act of injustice against

them, €&} is more suitable in conveying this meaning and

indicating the wrong-doing.""*

As for point 4, there is a consensus among the Ulema that
kalihum ‘aw wazanihum %eas3s 5 w498 means kali lahum ‘aw
wazanii lahum 38 \s3 3t +& 'S~ as this is one of the dialect forms in
Hijaz and their neighbouring Qalys.115 There they say sidfuka ‘&5is’
(I hunted you [something]), and sidtu laka ‘&8 &ie’ (I hunted
[something] for you).''® A poet also says using another verb
janaytuka ‘i (reaped [for] you): “Selasy 1581 dis w1 may
also be that the annex ‘a)l B3Uail’ has replaced the annexed term
‘@24)’; that is, instead of saying kali makilahum aw wazanii
mawzinahum ‘w5 sy 3 kS 1§87, (they measured [for
themselves] ‘what is measured’ or weighed ‘what is weighed’), the

annexed terms makilahum ‘5%’ and mawziinahum ‘w53 have

been replaced by the annex hum ‘(..é’.llg
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q-s-t Ll

The root g-s-t and some of its derivations are mentioned in the
Qur’an twenty seven times in seventeen Surahs. All the derivations

but one, namely, gasit ‘b8, refer, one way or the other, to the

same meaning. Intriguingly, gasit refers to the opposite. Linguists
and exegetes alike agree on the following:119

The verbal noun gist ‘bedv’ has different forms and it means:
(1) Share ‘(wsadls Lax’ as in ’akhadha gistahu min al-rahah © 3
i oo datd’, (Lit., He has had his share of rest).

(2) ’Igsat ‘lu.fe;’, meaning ‘justice in giving people their shares and
in judging’: ‘oSt ezl g Jaalv.

(3) Qusiit ‘bynd’ and qasat ‘b’ meaning ‘injustice’.120

(4) The Balance. In a hadith referring to Allah and the begining of
things, the Prophet (i) says: “i2jy3 Ll aasg”, 121 that is, Lit.,

‘He (Allah) causes the Balance to go down and up’.

(5) Mikyal: a measure (measuring instrument) whose capacity is
half a sae.

The verbs gasata ‘wxd and ‘agsata ‘b3’ mean ‘to do
justice’. Tarafah ibn Al-‘Abd said: “js 3 b o501 8187, (such
is the judgement; it does [you] justice or injustice). The hamzah ‘¢’
in ‘agsata ‘L3 causes the verb to mean stopping, putting an end to

or abolishing the injustice occured. This is due to the fact that
gasata ‘&3 also means ‘to do injustice’. An Arab poet said:

“Oladl b \had phs .. 855 L Gl 1hib 1h 2387
(A people who not only [deliberately] killed Ibn Hind by force,
but also did injustice to Al-Nu‘man).
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If the wind causes a tree branch to go dry, stiff and become
straight, the Arabs say: ‘agsatathu al-riyah ‘t3 PR

Also, the Arabs say: gasattuhu fagasattuh “éawid iau® ‘T had

beaten him to his share and took it from him’, to refer to a person
doing injustice to another, in the sense that a person would unjustly
take another person’s share of something,.

A just or equitable person is called mugsit ‘kwi’ whose verb
is ‘agsata ‘3. The Prophet Jesus is described in a hadith as
hakam mugsit “bwis WS, a just judge.'” As for Al-Mugsit “bawid’
with reference to Allah, as it is one of His ninety nine names * 65l
S+, it means, according to Al-Halimi, the Giver of Qist (Justice)

to His servants. It possibly also means ‘the Giver, to everyone of

His servants, a part of His Goodness’.'**

Q49:9 reads: 4wt Eov all &) 14a.55h “and be just (equitable).

Surely, Allah loves the just (those who are equitable)”.125

A person who has deviated from the right path and swerved
from justice, and hence does injustice both to himself and others is

Yisuf asked him: “What do you say about (think of) me”? Saeid
said: “(You are) gasit, ‘adil ‘39@ b8, which some people
understood as ‘fair and just’ due to the meaning of the roots of these
words. However, Saeld was referring to another aspect of the
meaning which is linguistically more correct, at least with regard to
gasit and therefore contextually eadil follows in the same line. The
meanings meant by Saeid, and also understood by Al-Hajjaj, are
found in Q72:14 €iks 4igsd 158 Oshudll Gish “And as for the gasitiin
(disbelievers who deviated from the right path, or were unjust), they
shall be firewood for Hell”,'*® and Q6:1 4544 i 19 u"‘-“ p_. “yet

those who disbelieve hold others as equal with their Lord”.'*’
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As for al-gistas ‘ a8\ or al-qustas, this is a proper name for
the balance or scales.

Out of the twenty seven references in the Qur’an, the root g-s-
t is mentioned only seven times with reference to measuring and
weighing. However, all the Ayahs dealing with al-gist ‘k:dv fall
under one of the following categories:
1. Commanding justice and fair dealing ‘%:dy 3

Q3:21, Q7:29, Q6:152, Q49:9, Q60:8, Q11:85, Q 17:35 and
Q26:182.

2. Establishment and continuous observation of justice ¢ s.d!
Bdy’:
Q55:9, Q3:18, Q4:127, Q4:135 and 57:25.
3. To give just testimony Loy §3g2)0:
Q5:8
4. Decreeing matters and judging justly ¢ Loy (K1 sLadl’:
Q5:42, Q10:47 & 54 and Q21:47.
S. Punishment and reward with justice ‘Ldy s132\:
Q10:4

The Ayahs dealing with the terms under study fall under categories:
1, 2 and 4 above, and these are dealt with below.

1. Commanding Justice and Fair Dealing ‘Mb jfﬂ\’:

Q6:152: 4. lasaly Oipeliy S5 1585

QUI:B4-S5: € g orle ol Bt s o o511 i O3ty Sl 1505 35
oo el Sigalty JEKadt 195 035 1y ¥ ol

Ql%: izl ol 15355 40S13) oS30 18315

Q26:181-2: izt ozl 15 ™ Gypmsidlt oo 153555 g oS00 185513

Firstly, only the parts related to al-gist in the above Ayas are
dealt with here. The rest of the words related to measuring and
weighing are tackled according to their alphabetical order either
previously or later in this chapter. Also, words like ‘justice’,
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‘equity’ and their derivations will be used as approximate
equivalents to al-gist ‘kud\’, although it is understood that such
words are not exact equivalents. This issue will be partly discussed
here and partly in Chapter Four with regard to the suitability of such
words as equivalents for al-gist ‘i’

With the exception of Q6:152, all the above Ayahs are
Meccan and the order of their Surahs in the Qur’an is not given
according to their order of revelation. As a matter of fact their order
of revelation is the other way round. However, as the order of the
Surahs is fawqifi, the above order is the one followed here.'?®

Q6:152 commands that the acts of measuring and weighing
must be performed properly and in a just way. Q11:85 bears the
same message with a slight difference. It is clear from Q6:152 and
Q11:85 that the words kayl €5, mikyal 43u& and mizan €011
form the focus of the Ayahs and that they are all mentioned after the
imperative plural verb ‘awfii 123} which refers to exacting, giving
in full, doing or performing properly, filling up, etc.

According to Q6:152 measuring and weighing should be
carried out in a way that each of the two parties involved gets his
due share bilgist $L:dup ‘with justice’. €liau} here serves a very
important purpose especially given that it is mentioned after “‘awfi
4451; it actually indicates that the first party should avoid or abstain

from whatever acts that affect the measuring and weighing
processes which might lead to or result in doing injustice to the
second party, the receiver. On the other hand, it is also implied that
the receiver should “not ask for more than his due share”.'*’ That is
why the Ayah goes on to say that ‘no soul is charged except with
what it can bear’, that is: §gaw) ¥ Wi Sy,

It has been reported that Ali ibn Abi Talib was passing by a
man weighing saffron and he caused the scale to go all the way
down as it was very much heavier than the counterpoise, Ali told
him to ‘weigh bilgist’, that is, to get the two scales of the balance
even, so that he gets used to balancing things equally and justly,
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which is the obligatory part in this Ayah and many others. Then, Ali
continued: “Then after that add more, as much as you plealse”,130

which is by no means compulsory.'*' This is what bilgist refers to.

Q11:85 covers another aspect. After the Madyanites had been
commanded not to cause any diminishing to what was due to others
in Q11:84 as there was no need to do so, the Prophet Shueayb said
to them: €5 ($hi Jib ‘I see you in prosperity’. Q11:85 goes on to
say: §laidly Oty JuS1 1951 035 Wb, Here, al-mikyal €)Wk and not
al-kayl *}Sv is mentioned although the word al-mizan €0l is
still the same as in Q11:84. The reference in this Ayah, according to
Al-Qurtubi, is not to what is measured ‘al-makil’ or what is
weighed ‘al-mawzin’ as the preposition ‘<’ is not attached to

40 nor €0, Therefore, Q11:85 enjoins that the size or
capacity of the measuring instrument 4Juip and the counterpoise

weights of the balance €015t must not be manipulated to affect

people’s rights.'*?

Accordingly, the size of the measure ‘al-mikyal’ should be
correct and the balance ‘al-mizan’ should be adjusted properly so
that justice is achieved both for the giver and the receiver.

Q17:35 and Q26:182 refer to weight using the same words.
They read il il 183k “And weigh with the gistas that is
straight (true and upright)”. '*® After stating what to do when
measuring, the Ayahs go on to point out one very important aspect

in the process of weighing, i.e., dictating what kind of instrument
should be used.

In these two Ayahs, the Qur’an uses the word gistas, and the
Ulema agree that .. g«(!a:.-éj\ means “@isis @\3&3\ 435, that is the
most upright balance.'** The word al-qistas is either derived from
the Arabic word al-gist meaning ‘share/justice’, or it is originaly
borrowed from the Greek language and means ‘justice’. 135

However, Al-Suytti says that al-gistas according to Mujahid is

50



Greek for ‘Justice’, and according to Sagid ibn Jubayr is Greek for
‘scales’.'?®

So, here in these two Ayahs we see the extremely accurate
usage of the word al-gistas to refer to justice, scales and just scales.
One cannot but also notice the subtle reference to the fact that the
balance in itself is meant to be the performer or rather executor of
Justice in such a way that every party would get the share that is due
to them, no more and no less. If al-mizan had been used instead of
al-gistas in Q17:35 and Q26:182, this accuracy and subtlety would
not have been achieved, affecting the balaghah of the discourse.
And as justice can sometimes be twisted or manipulated, al-gistas
as a symbol standing for Justice is described as al-mustagim,
‘upright’, that is not and does not know how to be biased against
anybody.

2. Establishment and Continuous Observation of Justice* é\-;.éi\
Ludly:

Q55:9 reads €o15al 19psd Y5 kidll S 15633k “And establish

(observe) weight with justice (equity), and fall not short (skimp not)
5 137

in the Balance”.
Q57:25 reads: € ashd Oty S agas Wily gy iy Wl Al
Ludup “Indeed We have sent Our messengers with Clear Signs, and

sent down with them, the Book (Scripture) and the Balance (of right
and wrong, justice) that men may stand forth in (keep up, uphold)
justice”.138

As is evident from the above Ayahs, Allah has provided man
with whatever is necessary to achieve Justice, in the sense that
every person would get his due share of things with equity.

Q55:7 indicates that at the begining of Creation, Allah raised
high the heaven'®” gad; suzdish and wada'‘a al-Mizan {5 gos3}.' "
He then enjoined141 that transgression in the B/balance (al-Mizan)
should not in any way be attempted: #¥i o)t & 1. The
prohibition is followed by a command (Q55:9) that as the Mizan
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(symbol for Justice) is there and known, al-wazn €&3p (weight)
must be performed (established, observed) according to its rules in
Justice #&udup which would result in everyone getting what duly
belongs to him in fair dealing. If bilgist €kidul were not
mentioned in this context, bearing in mind that €01t 15jwss Yob
follows, then achieving justice, which is the purpose of weighing in
the first place, in the case of the weigher would not be one of the
conditions for just weight. This would result in a contradiction. So
bilgist 4.8} is the answer to the natural question about how
‘weighing’ should be done. The giver by weight would not have to
suffer the giving of foo much more than is due to people. On the
other hand, bilgist §%:aup also refers to a more subtle aspect and
that is one’s internal intentions.'** Driven possibly by greed or
desire to gain more for oneself, one might try to achieve this
through causing diminution to what belongs to others. Thus, bilgist
§Luadup is there to pacify and eradicate one’s secret intentions to
cause injustice to others, and at the same time urges one to raise
oneself above such an act of meanness. This is also emphasised by
the most suitably placed €15l 1555 Y3 that follows.

With regard to Q57:25, the Ayah relates that (1) messengers
have been sent to their people with Clear Signs and evident proofs,
(2) they have also been given a Divine Revelation (al-Kitab)
containing rules that people should abide by so that true happiness
could be achieved, and (3) al-Mizan (the Balance) has also been
sent down with al-Kitab (the Book); and through proper application
of what have been given to the messengers of Allah Justice could be
accomplished. Bearing this in mind, we realise that €y jud1 aghdh
serves the following purposes:

1. It justifies or explains why: messengers have been sent, al-
Bayyinat (Clear Signs) have been revealed, al-Kitab (the Book) and
al-Mizan (the Balance) have been sent down with the deliverers of
the divine Message.

2. It implies the implimentation of what achieves justice.
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3. It indicates that the messengers, the Clear Signs, the Book
and the Balance are worth recognising and accepting as they guide
to, instruct, show, contain and form what achieves and realises al-
qist among people.

4. The most accurate phraseology is that the three words
imply that proper application of the teachings of the messengers of
Allah who had been sent with Clear Signs, and the compliance with
the principles, regulations and rules of the Book and the Balance
mean in actuality Justice done and achieved at the same time.

5. dlidly 0 akdh  is a statement that has (a) the force and

power of a command that should be abided by (obeyed), in other
words, the verb yagiim which is in the present tense serves also as
an imperative verb, and (b) the subtlety of a warning that failing to
abide by the Divine Law incurs punishment.

6. Al-gist here also indicates that what is wanted to be
achieved is that everybody should get his due, no more and no less,
without causing any sort of diminution to others’ dues in any way.

By way of conclusion, it is of importance to say that the above
mentioned Ayahs, namely, Q55:9 and Q57:25 are integrated, as the

latter bears a general reference that involves everything: € (w1 a5
Lauh while the former is slightly more specific in its reference to
al-wazn: €Ly Sigh 1sadizk. However, in both cases al-gist (getting
one’s due share) is their main focus. It should also be noted that al-
wazn 453} also has a wide range of application.

3. Decreeing Matters and Judging Justly ‘Ll (K1 sladll’:

Q21:47 .reads:
(o (sl 06 Bl il ot cogipal
Gommols s 55 g Wil o 1 2 QUi 0015
“And We shall set up the just balances for the Day of Resurrection,

so that not a soul shall be wronged in anything, and if it be the

weight of a grain of mustard-seed, We shall bring it, and sufficient

are We for reckoners”.'®
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Here, one catches a glimpse of the scenes of the Judgement
Day when the Balance'** is going to be set up for the weighing of
the deeds'* of man. The above Ayah is a clear example of the kind
of Justice that cannot be matched. The Judge is the Creator Himself
who cannot be bribed and does not become biased against any of his
creatures. Therefore, He sets up the Balance/s so that everybody
would witness Justice done for himself.

According to this Ayah, it is understood that:

1. Allah is the only Judge on the Day of Judgement.

2. The Balance/s'*® will be set up to do Justice to everyone
and everything.

3. Nothing, no matter how small or thought insignificant, will
escape the weighing.

4. There is no room for injustice.

S. The weighing is meant to show everyone his share of good
and bad that he earned in his earthly lifetime.

It is also clear that, on the Judgement Day, people would
differ in the amount of good or bad deeds, and that the balance/s
would decide which weigh heavier than the other. In this sense, the
balance/s are just judges in themselves, if not Justice itself.
However, as the final word is for Allah, the balance/s fall somewhat
short of being real judges as they have no will of their own.

Also, the balance/s not only stand for and symbolise Justice,
but also their mere existence is Justice as well.

However, the Qur’an does not use the word ‘Justice’ in the
sense of ‘adl ‘J3¢’, but rather the word gist, which functions as an

adjective for al-mawazin (Lit., the balances). This shows, although

according to some scholars the word gist means ‘adl ‘Ji’,'" it

cannot be replaced by this latter word as it would definitely fall
short of conveying the meaning intended.

As, in principle, those whose good and bad deeds would be

weighed against each other would be rewarded or punished
according to the result of the balancing,148 and as there are different
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degrees for reward and punishment, everyone will end getting his
Jjust share of either, which is exactly the meaning of al-gist.

This above discussion may be summed up as follows:

The balance/s are described as gist to imply or indicate that
they are so in themselves, in the sense that they are there to show
everybody his gist (share) of the good and bad deeds he had done;
and after everybody knows about this, he will be given his gist
(share) of reward or punishment.

This reveals that the word gist, the verbal noun used as an

adjective for emphasis, is the only proper and completely accurate
word, in this form and context, for conveying the meaning intended.
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k-y-1 &

Kala ‘JS” is the past tense of the present yakilu ‘.5’ which
means to measure the quantity of a substance such as grain, liquids,
coal, etc.'* The verbal nouns, according to Ibn Maln;ﬁr150 are kayl
48 makal ‘IS’ and makil <35, As for “iktala ‘JsSV it means ‘to
receive by measure’.

The instrument used for measuring “which is normally a
vessel of standard capacity that separates or deals out fixed
quantities or various substances” ! has different names in Arabic,

namely: “kayl ‘38, mikyal ‘J& mikyal ‘3%’ and mikyalah
‘USe’. 1% However, only the following two terms are used in the
Qur’an: kayl ‘%8” and mikyal < Je&’.

The act of kayl ‘)’ (measuring), according to Ibn Manzr,

can also refer to weighing (wazn).'> The Arabs say: Kil hadhihi al-
darahim ‘e%d eds s which literally means ‘measure these
dirhams’, while what is actually meant by ‘measure’ is ‘weigh’. The
reason for this usage is that through measuring and/or weighing
quantities are judged. A poet also says, using measuring in the place
of weighing: “Juie; BJE Gl (s ... il 3 s i &5 §536”. This
line refers to a bottle of musk being ‘measured’ by a mithgal of
dinars. However, as the mithgal is a unit of weight and the dinars
are not measured but weighed, the word kaluha ‘Lé}f\f’ is not used

literally but it is used in its wider sense which includes weighing.

Kayl <8 is also mentioned in the Qur’an in four situations

in seven Surahs:
1. In a general context: Q6:152 and Q17:35
2. In relation to the Prophet Shueayb and his people: Q11:84-
5, Q7:85 and Q26:181.
3. In the story of the Prophet Joseph in Egypt: Q12: 59-60, 63,
65, and 88.
4. In relation to the act of ratfif: Q83:1-3
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1. In a General Context

2

Q6:152 reads dhudly Oy S 1495050 “Give full measure and
full weight with justice”."* Also Q17:35 reads: € 1555 245" 13y J:31 1535

eiddl pbidbd “and fill up the measure when you measure and

weigh with the straight balance”.'”

Q6:152 above is one of many commands that, according to
the wider context, the followers of the Prophet Muhammad (&) are

enjoined to abide by. Q6:151 begins with: § ;5 1K a3 b 5 1Jws 5

... #“Say (O Muhammad): “Come, I will recite what your Lord has

prohibited you from ...”,'* then eleven commands follow; one of

them is €zl Sipelty 1S3 185150,

Surah 17 also gives us twenty-nine commands beginning with
Ayah 22 and ending with Ayah 39. Two of these commands are
those mentioned in Ayah 35 #eiedl aidy 155 (s 13 131 195050
above.

In both of these examples, the Qur’an uses, in a general
context, the word al-kayl €51} to refer to both the act of measuring
and the instrument used for measuring as well, that is the mikyal
‘JJr. Tt is therefore clear that when a command concerns a
general matter, the verbal noun is used in its general sense with no
specific reference to a particular thing unless necessary, as this may
exclude other aspects of the meaning.

However, Q17:35 seems to be an explanation for what is
implied in Q6:152 as if it is an answer to a question to the effect
that: How does one give full measure and full weight with justice?
The answer in this case is that: ‘when you measure fill up the
measure (or use a proper mikyal (measure) that has the right
capacity): €35 13 40 150k, and when you weigh, use a straight
(true, upright) balance: P_a.-.«.d\ _,»Mb \33;5.

This actually indicates that al-kayl €5 in Q17:35 means al-
mikyal. The question that may be raised here is: Why is not the
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word al-mikyal used instead of the word al-kayl? The answer to this
question, it seems to me, is that if the Qur’an were to use al-mikyal
in this context, the reference would be restricted to a particular
thing, i.e., the measuring instrument only. The act of kayl
‘measuring’ however, involves other things besides al-mikyal which
would not be included through use of al-mikyal. The person
measuring (kayyal ‘JiS”) might use a mikyal of the correct capacity,

but still manage to cheat when measuring (through tatfif, for
example); hence the use of the general term kayl that implies both
meanings without any restrictions, or rather covers all aspects of the
act of measuring.

Therefore, while Q6:152 generalises its reference, Q17:35
points out the particulars. Then the act of “ifa '’ is praised by Allah
as being ‘good, advantageous, most fitting and better in the final
determination’ or as the Qur’an puts it: €yl sy 55 U3},

2. The Prophet Shugayb and The Madyanites

The story of the Prophet Shueayb and his people is related in
the Qur’an in four Surahs, namely Q7, 11, 26 and 29. With the
exception of Surah 29 (al-€ankabiit ‘the Spider),158 the Qur’an tells
of the Prophet Shueayb’s teachings to rectify the crooked behaviour
of the Madyanites, as they were professional cheaters in measuring
and weighing among other things. Each Surah shows us a different
aspect and introduces us to a different phase of the problem with the
use of its own terminology.

Q7:85-93 relates the Prophet Shueayb’s message and his
people’s argument with him, rejecting his faith, then Allah’s
punishment befalling them. In Q7:85 we read: €115 J:S3 15950) “fill
up the measure and the balance”.'” After his command to his
people to worship none but Allah, the Prophet Shueayb goes on to
pinpoint what belief in Allah entails and necessitates, therefore he
begins with their most obvious sin, which he refers to in general
terms signifying his gentle approach.
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Exegetes give different interpretations to the words al-kayl
and al-mizan €13 33k here. Al-Zamakhshari and others agree
that al-kayl means al-mikyal (the measuring instrument), which then
would agree with the Qur’anic usage of al-mizan as the weighing
instrument. With reference to al-mizan, the exegetes say that it can
also be a verbal noun (just like al-milad ‘birth’, and al-mi‘ad
‘appointment’) meaning al-wazn (weighing), and in turn agreeing
with al-kayl which then means ‘mealsuring’.160

The word bilgist Mb’ (with justice) is not mentioned here
unlike in many other Ayahs.'® This is due to the fact that bilgist
requires the immediate involvement of another party that should be
given his due share. However, Q7:85 seems to be teaching that
disregarding the receiver by measure or weight, as a rule, the
Madyanites should perform the acts of measuring and weighing
properly, exacting full measure and weight because this is one of
the requirements of the faith as the strictest probity is necessary for
success.

Q11:84-5 introduce us to another scene. In this Surah, “stress
is laid on justice and punishment of sin when all Grace is
resisted”. 162 However, the Ayahs here deal with measuring and
weighing in a more specific way than Q7:85 where the Prophet
Shueayb was trying to appeal to that good part in their nature,
talking positively and making use of words that have good
connotations and do not stimulate resistance or rejection to what
was said such as €3> 3P ‘That is good (or best)’, and §zpwis 425" O
‘If you are believers (or have faith)’.

In Q11:84-5, the Prophet Shueayb tries another method to
express his extreme concern that their continuing rejection of his
divine message would most definitely incur punishment: € i Ji
b a3 OV v.<..Le “I fear for you the torment of a Day

encompassing”,'® as was the case with the peoples who rejected the

teachings of the Prophets of Allah before him, namely Noah, Hud,
Salih and Lot in Q11:89 €its 535 5i 258 238 31 75 38 Sl b i (K O
oty ¢.<.A by 23 Wsp “Lest you suffer a fate similar to that of the
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People of Noah, or of Hiid, or of Salih, nor are the people of Lit far

off from you”.'**

Accordingly, as this is the case, the Prophet Shueayb had to
be very specific. Q11:84 reads €011y JuKJ1 1585 Y3b ‘and do not
diminish al-mikyal or al-mizan’. The reference here is to the
measuring and weighing instruments, namely al-mikyal and al-
mizan respectively, that no nags ‘. "1 is to be caused to them. A
mikyal described as nagis ‘236 (adjective from nags ‘2i&’) means
either that the size of the mikyal is not right and/or the makil (the
thing measured) is not given in full. This is confirmed by Al-
Qurtubi who says that “kayl (mikyal) naqis ‘a3 }$° means it is of
less capacity than it should be”.'® In either case the result is the

same as the receiver by measure is wronged as the makil itself is
short. These two meanings are indicated by and implied in this part

of the Ayah: €1 15245 b,

The Madyanites were in no position to justify their acts of cheating.
As a matter of fact, they had so much that if they even gave a bit
more than due to people that would not have affected them. Q11:84
explains: § 5 (S b “T see you in prosperity”.'*’ Having laid solid
grounds for his next command by ‘I see you in prosperity’, the
Prophet Shueayb takes another step. He goes on to say in Q11:85
flandly Oipelty JuKt 14851 233 sk “Fill up the measure and the balance
justly”.'®® As he has warned against causing nags to al-mikyal and
al-mizan before, the Prophet Shueayb makes use of the same words
here (Q11:85) indicating that ‘what you should do to the mikyal and
the mizan is to fill them up properly, to use a mikyal (measure) of
the correct capacity and to cause no deficiency to the to the mizan

which is understood from the imperative verb ’awfii {15951}, (verbal

noun “Ifa‘ ‘s\’).

For this act of “ifa“ ‘s\&)’ to be fully achieved slightly more

than is due by measure or weight is to be given; this is in the case of
the giver so that he would not incur the punishment of Allah if he
gives less. However, knowing the nature of his people and taking
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one step at a time for their moral upbringing and also indicating that
what is due to them is not going to be diminished and that the “7fa“
is not meant to cause them any loss, the Prophet Shueayb adds the
word bilgist §Lidup ‘with justice’, i.e., in a way that gives every
party their due share. Al-Qurtubi also states that what is meant is
the size or rather the capacity of the mikyal and the weight of the
counterpoise weights that should be exact.'® What confirms the
opinion of Al-Qurtubi, as it appears to me is that: al-mikyal and
al-mizan'™ mentioned in Q11:84 refer to the instruments used when
‘giving’ not ‘taking’ by measure or weight, as it is inconceivable
that someone would use an instrument that would do injustice to
himself knowingly. On the other hand, the mikyal and the mizan of
QI11:85 refer to the instruments used when both giving and
receiving by measure or weight, as in both cases the parties
involved are ordered not to cause loss to and be just with each other.

As for Q26:181-2 § lkidly 1553 * fumseid) Go 15555 5 S0 15550
wiizidip “Give full measure and be not among those who diminish

(what is due to others), and weigh with the true and straight
balance”.!”" Here the reference is made to al-kayl. The Ulema agree
that al-kayl here refers to the measuring instrument as it agrees with
al-gistas that is used for weighing.

3. The Story of The Prophet Joseph

In Surah 12, we are introduced to a number of subtle ways of
using the same word, namely kayl ‘5, by the Prophet Joseph and

his brothers indicating different meanings. In five Ayahs, the same
word is used six times.

After asking them to bring their missing brother with them the
next time they come to Egypt, the Prophet Joseph says in Q12:59:

4 g S 835 91 “See you not that I give full measure”.'” Here
the reference is made with the use of the definite article al ‘JV (the)
in al-kayl {§:51}, indicating that it means something in particular as
they were witnesses of the way he had measured for them. Also, the
use of the word al-kayl as a verbal noun implies everything that is

61



understood that the word itself refers to. This extends to the way he
measures, the mikyal he uses, and whatever he measures (the makil).
In other words, the verbal noun being comprehensive in meaning
covers all aspects of measuring.

In spite of this the Prophet Joseph in Q12:60 says: € 353 (s 3

«xsh “there shall be no measure for you with me”,'” using the

same word kayl in the indefinite form to refer to an even wider
range of application than the definite al-kayl. The meaning is that
al-kayl in general is forbidden whether done by him or by others, in
his presence or not, whether the measure is full or short, etc. In
short, no measure of any sort will be given. Having the storehouses
of the land (of Egypt) €23 TP under his control, what he says,
goes; it is easily carried out.

Returning to their father, the Prophet Joseph’s brothers tell
him in Q12:63 J.KJ\ e @e “the measure was denied to us”.!”* The
use of the word al-kayl in the definite form relates to the indefinite
word kayl in Q12:60 €sas oI J5 36} as what it refers to has become
understood. Therefore, al-kayl here means everything that the
Prophet Joseph himself implied in the first place. Perhaps this is
also the reason that al-kayl is used again in Q12:88 €1 & Bsbh

“So, pay us full measure (fill up for us the measure)”' "> meaning

‘Do to us what you used to do before’. Q12:88 is like a reminder to
the Prophet Joseph of what he said to them (Q12:59) when they

were first in Egypt €5 41 i &35 yib.

However, Q12:65 uses kayl differently. It reads: & s J5 3555
s S &3P “and add one more measure of a camel’s load. This is

but a small (measure) qualntity”.176 Kayl is used here twice referring
to what is measured, i.e., al-makil. The other meanings that kayl in
general implies seem to have no relevance here due to the above
wording which restricts the meaning to al-makil, i.e., the use of the

annex ‘af) Ladv’ baeir € P and the adjective yasir €<, Exegetes
also say that the latter kayl may be understood to refer to: (1) what
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they had already got by measure from the Prophet Joseph, (2) what
they were hoping to get in the future from him, or (3) the camel’s
load.""”

As for Q12:63, it is where the Prophet Joseph’s brothers say
to their father: €55 6 tas JwyB} “So send our brother with us, that
we may get our measure”.'’® The reference here is clear to their
‘receiving by measure’ as naktal €55} is the present form of

‘iktala ‘J&" which means to receive by measure.'””

It is quite clear that all the Ayahs in Surah 12 refer to kayl
‘measuring’ but not wazn ‘weighing/weight’. This actually does not
mean that giving and receiving by weight was not practised in
Egypt as there is ample proof to the contrary. The simple answer is
that what the Prophet Joseph’s brothers got was by measure not by
weight. Also, considering that these were times of famine,
measuring is a very much faster way than weighing and does not
require as much precision; therefore, it was much more suitable for
the urgent needs of the people.

4. In relation to Tatfif

Q83:2-3 make use of two verbs derived from the root k-y-/
‘4" namely: iktali {\$e1} and kalihum €SP, The former in
Q83:2 is followed by the preposition ‘ald € &} which, in normal
usage, is replaced by min ‘3»’. Exegetes agree that this is due to the
fact that the act of tatfif is ‘against € J&} the interests of those from

whom the mutaffifin take by measure, therefore, it is favoured over
min “ 5" '* which would be far from conveying the same message of

injustice in an emphatic way. Like naktal €):5}) in Q12:63, Ciktali
€1 refers to getting something by measure.'®!

As for kalithum %448} in Q83:3, this is a usage which carries
a similar meaning to the common usage kalii lahum ‘& 1§87 ‘they
measured for them/gave by measure to them’ with the addition of
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€o 29

the preposition /i ‘J” joining ‘«*’ to mean ‘for/to them’. However,
according to Al-Farra’ and Al-Kisa’i kalithum (hum ‘¢’ being an

object) is a Hijazi dialect form."® Other similar examples are found
under ¢-f-f ‘b’ (cf. also endnote 60).

It is also of importance to note that in the entire Qur’an,
wherever measuring and weighing are mentioned together, the
former always precedes the latter. Seven times in the Qur’an we
find that this is the case.'® Qur’an exegetes do not seem to take
notice of this fact although nowhere in the Qur’an do we find an
exception, and nowhere in any Tafsir have I found a reference to
this particular point.

It seems to me, therefore, that perhaps the reason for this
order is that the measure was known to man before the balance. It
has been reported, according to Al-Zamakhshari, Al-Razi and Al-
Baydawi that the Archangel Gabriel was sent down to the earth with

0499

the balance. Giving it to the Prophet Noah, he said: “u 155 &lass 327,

184 «Command your people to weigh with it’. This suggests that until
the time of the Prophet Noah weighing was not practised, or even
known; people must have used another means of measuring
quantities when selling and buying, especially grains, liquids, etc.

The Qur’an testifies to the sending down of the mizan
(balance) twice in Q42:17 €1ty Jsdu S Jpi el Al It is Allah
who has sent down the Book in truth and the balance’, and in
Q57:25: §0ialty LI 4das Wiish “and We sent down with them the
Book and the balance’.

It is also more likely that the Arabs whom the Qur’an
addressed initially were dealing in measures more commonly than
in weights as far as selling and buying were concerned; or perhaps
the Qur’an is a testimony that this was the case.

Also of equal importance is the fact that the paying of zakah
(poor dues) especially that of al-fitr is of immediate relation to
measuring, as it is given by measure, namely sae ‘¢\a’. Ibn Manziir
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says that al-mikyal is al-sde on which zakah, expiation of sins,
spendings, etc., are based. '85 The mikyal has to be in accordance
with that of Medina and not any other place.'®® As for ‘weight’ in
relation to zakah, this has to do with gold and silver, as measuring is
not an accurate means with regard to these two metals. Therefore,
the application has more to do with measuring than weighing.
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n-q-s ek

The root n-g-s ‘=&’ is mentioned in the Qur’an in different

forms ten times in nine Surahs. The derivations, in one way or the
other, indicate the same basic meaning. However, n-g-s is only
mentioned once in relation to measuring and weighing namely in
Q11:84-5, which read:

Tl g O (e DB Gl sy (ST ) Oty S 155 Yy

{opndi 2331 3 15505 ¥ (AT AT a1 15255 g ol O3ty SIS 1993 035 g
. and diminish not the measure and the balance, I see you in
prosperity; and verily I fear for you the torment of a Day
encompassing. And O my people! Give full measure and weight

justly, and reduce not the things that are due to the people, and do
not commit mischief in the land, causing corruption”.'®’

(X3

Nags ‘,2i3v is the verbal noun which refers to various types of

diminishing such as abatement, reduction, decrease, taking away,
lessening, shortness and even dearth. Giving a person anything but
not in full results in nags, disregarding whether this is done
deliberately and justly or not, as nags is a general term. The Qur’an
preaches against causing any nags to others’ dues. Q11:84 should
be studied in this context. In more than one place does the Qur’an
relate the story of the Prophet Shueayb’s people, the Madyalnites.188
The context shows that the Madyanites’ most “besetting sin was
commercial selfishness and fraudulent dealings in weights and

measures”'® without being in need that might force them to cheat,

as the Prophet Shueayb stated : {s% % J} ‘I see you in
prosperity’. Therefore, after ordering them to dedicate their acts of
worship to none but Allah: {536 4) 3¢ o5 U Al 151 838 4} “O my
people! Worship Allah, you have no other God but Him”,"" the
Prophet Shueayb goes on to tell them that they should not commit
any act of injustice either to people or to themselves, pointing out
the issue that would lead to their complete ruin or utter destruction
if continued especially as that was part of their daily affairs. He
commands them: {&elty JWGH 152i5 Y3} “and diminish not the

191
measure and the balance”."
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Here, n-g-s ‘,e&’ is used in the negative imperative form. It is,
however, clear that the motivation for diminishing peoples’ dues or
giving less than is due results from man’s greed or desire to
unrightfully gain more for himself than he should at the expense of
others. As the Madyanites were professionals in cheating when
measuring and weighing, the Prophet Shueayb ordered them first to
stop this act of causing nags to what is due to people.

To be more specific, Q11:84 sheds some light on one of the
things the Madyanites used to do to cheat others. Firstly, the Ayah

preaches against causing nags to both al-mikyal {J&J1} and al-
mizan {91}, which basically refer to the instruments used for
measuring and weighing. Secondly, this Ayah does not use the
words kayl ‘J&v or wazn ‘&#° which, being verbal nouns, refer to
the acts of measuring and weighing respectively, nor does it use the
words makil ‘JS&" or mawziin ‘033’ which mean the things

measured or weighed. This shows very clearly that the Madyanites
used to manipulate the size or capacity of the mikyal and tamper
with the balance (mizan) so that it did not function as it should
and/or perhaps tamper with the counterpoise weights. This means
that nags has a different form with regard to measuring in
comparison to weighing. However, the result of such manipulation
to both instruments is the same, that is, what is measured or
weighed suffers unrightful reduction (decrease), and at the same
time, the receiver by measure or weight is unaware of the trick. In
other words, the nags to the mikyal and the mizan results in nags to
the makil and the mawziin.

Looking closely at the Qur’anic way of expression, we find
that it refers here to one of the most subtle ways of cheating as the
receiver by measure or weight is led to believe that his dues are not
diminished or reduced in any way as he witnesses the measuring
and weighing himself. That is why the Qur’an goes directly to the
root of what causes the trouble and then shows what must be done
to correct the wrong, hence the Qur’anic reference to rectify one of
the most important aspects of the processes of measuring and
weighing through the uprooting of what leads to wronging others. If
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the instruments are not tampered with, it is most unlikely that
people’s dues will be diminished, because acts such as tatfif or
bakhs, etc., are not, in most cases, as subtle as manipulating the
instruments to look as if they were functioning the way they should.

It is also clear that the use of the words that refer to the
instruments used for measuring and weighing also implies what is
measured and weighed as well. However, the use of al-makil * JS&’

and al-mawziin ‘5y)" in this Ayah instead of al-mikyal {J&&)} and
al-mizan {0} would not give the same message as such use

would result in a question like: ‘How do I cause no nags to what is
measured or weighed?’, to which the answer would be: ‘One of the
ways is to cause no nags to the instruments of measuring and
weighing’. As is clear by now, this is too long an argument and
goes against the aspect of economy in balaghah and is very un-
Qur’anic. The Qur’an, therefore, does away with such irrelevancies,
getting to the point in the shortest and most accurate way.

Also, as stated before, the above Ayah does not use the words
kayl ‘&S or wazn ‘vi$v. These processes of measuring and
weighing, generally speaking, involve or require the following:

1. Something to be measured or weighed, i.e., makil or

mawzun.

2. An instrument for measuring or weighing, i.e., mikyal or
mizan.

3. A person to do the measuring or weighing, i.e., kayyal or
wazzan.

Q11:84 refers to only no.2 above which in actual fact implies the
other two points as well. The Madyanites were so professional that
they made their acts look free of cheating. This shows the extreme
accuracy in using the words al-mikyal {J\;igj\} and al-mizan {b\},ﬁ\}
in this context.

Of importance to our full understanding of nags is to consider
some points present in Q11:85, which goes on to say: JuKe! 1595}
{Lidy O3, Here, the verb “awfii {1#3(} is in the imperative form

68



without negation (unlike the negative command found in Ayah
Q11:84 {14245 ¥3}). Generally speaking, the message indicated by
this Ayah is actually similar to its precedent’s which might be
considered by some as ‘redundancy’ or ‘unnecessary repetition’.
This is not the case, however, as the acts of nags and “ifa“ (verbal
noun of ’awfa) stand quite apart from each other pointing out,
perhaps, two distinct stages on the scale of extremes.'*

Firstly, commanding people to abstain from doing something
does not necessarily and automatically mean a command to do
another thing, or the opposite.

Secondly, nagasa indicates reducing or diminishing, while
‘awfa indicates exacting the thing involved; and in case of what is
measured and/or weighed this can only be guaranteed and executed
beyond any doubt that no injustice is done when the receiver gets
slightly more than is due to him.

Thirdly, as the giving of more than due is not a requirement
and exacting may prove extremely difficult, if not impossible, in
everyday transactions especially in measuring and weighing, the
word bilgist {&:8\} is used to indicate that every party involved

should get his due and rightful share in all fairness without causing
any harm (injustice or even nags) to the dues of others.

According to this order, the Prophet Shueayb was teaching his
people by degrees, so that at the end they would reach a higher level
of morality. Moving from nags to “ifa” shows that the target was to
achieve pure justice to both parties involved in any transaction.

According to Yusuf Ali “Both Plato and Aristotle define
justice as the virtue which gives everyone his due. From this point
of view Justice becomes the master virtue, and includes most other
virtues. It was the lack of this that ruined the Medianites. Their
selfishness was “intent in mischief”, i.e., spoiling other people’s

business by not giving them their just dues”.'”

By way of conclusion, it is because the nags that befalls the
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mikyal and the mizan is indicated in Q11:84 that Q11:85 makes use
of the same terms as well showing consistency and also because
that issue required more elaboration, and in order to achieve moral
development. However, it is of importance to say that nags al-
mikyal wa al-mizan (Lit., diminution of the measure and the
balance) is also a reference to nags al-makil wa al-mawzin (Lit.,
diminution of the thing/s measured and/or weighed). The same
applies in the case of “ifa“ as well.
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w-z-1 S 15

Wazana ‘53’ is a verb, whose verbal noun is al-wazn ‘oj,;i\’.
Lexicographers give the following meanings and uses for this entry
as follows:

1. Wazana al-shay’a ‘s;3 5y’ means:

a) to ascertain the heaviness of (the thing involved), and
examine it against another object regarded as (a counterpoise) equal
in weight to it.'**

b) to hold something in the hand in order to ascertain how
heavy or light it is,'” or to estimate its weight.196

€) ‘Ot by 538°,"7 to measure by a set of scales (mizan).

2. Wazana al-shay’u ‘s &' means to weigh heavily ‘7.
Al-’ A*sha says: “&j5 B Jae J) 191,

(They (go/resort) to a just person of great esteem (high rank)).

3. As for al-wazn ‘&30, lexicographers say that in addition to
being the verbal noun of the verb wazana ‘&39’, it means:

a) Al-taqdir © »3i3V: evaluation.

b) The Arabs say: laysa lifulan wazn ‘S 8 .3’ meaning
literally ‘such and such has no weight (or carries no weight), i.e., he
is looked down on as being insignificant or of no importalnce.199 Itis
worth noting that the above expression is used metaphorically as no
actual weighing is involved. Other examples of metaphorical use
are the following:

* Malik Al-Fazari said:

“is bigh Ol Ea .. Ui 3b U Sy
(A speech, so beautiful to listen to that people praise;
[a speech] that carries weight (or is weighty).)

* Hadhd waznu hadhd i 53 14 *°! meaning ‘A is of the
weight of B’, in other words ‘A is equal or equivalent to B’,
disregarding the fact that A and B may be things that cannot be
subjected to actual weighing.

* A poet also said: “&ije o 483 s 20

(I had for everyone of my opponents a mizan,
1.e., I could answer them back with what equals their speech.)
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So, in these examples, the words wazn (weight/weighing) and
the weighing instrument, the mizan, are used though no actual
weighing is involved.

¢) Al-mithgal ik’ 3 unit used for weight. The plural
form in this case is “awzan ‘o3, which refers to the “counterpoises
of stone or metal”*"* that are used in scales for weighing things, i.e.,
weights. According to Al-Munjid, al-mithgal is a unit of standard
weight which is approximately one and half dirhams.*”

d) Al-mawazin ‘w;\jd\’. According to Ibn Maziir, Tha‘lab
interpreted the Qur’anic mawazinuh {¥;3} in {&p s} and &as)

206 The word mawazin will

{43 to mean waznuh ‘&3 (his weight).
be discussed in detail shortly.

e) Al-kayl ‘)&v: ‘measuring’. According to Ibn Manzir
“kalahu ‘48 (to measure something), means wazanahu ‘%3 (to
weigh it). The Arabs say: kil hadhihi al-dardhim ‘ehd1 eda Js”
(Measure these dirhams) to mean ‘weigh them’”.>"” Murrah also
said: “Js 4 O3 b 467, 2% (everything that is weighed may also be
described as measured). And as explained under k-y-I ‘}5”, a poet
said:

“J\ay ua,ns‘fu.m e ikl (63 s s S5 335587
that the word kayl is used for weight as mithgal is a unit of weight
and also refers to a counterpoise of a standard or specific weight.

f) Al-thigal wa al-khiffah ‘i3 3&v, (Lit., heaviness and
lightness) that is ‘weight’, the property of being ‘heavy’.*”

By way of conclusion to the above, in spite of the various
meanings of the word wazn ‘0jy’, we can say that it refers to an act
or a process that results in knowing how heavy or light the thing
involved is, in relation to something else that is used as a
counterpoise. This is achieved either by hand or, for greater

accuracy, by the use of an instrument called a mizan ‘0",

Accordingly, the verb wazana ‘5" may be translated as ‘to

weigh’, and al-wazn ‘03" as ‘weighing’; where weighing is taken
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to mean a process of balancing two things, one against the other in
order to ascertain or find out the weight of one of them in relation to
the other. And as is obvious by now, this can only be achieved by
using a balance or a pair of scales, a mizan.

With the exclusion of mizan ‘03’ and mawazin “:4)3’, some
of the other derivations of w-z-n ‘dys’ are found in seven Qur’anic
Surahs as follows:

1- The verbal noun wazn: {¢id} and {G3} is mentioned in

Q7:8, Q18:105 and Q55:9.
2- The word mawziin {tsi3} are used as an adjective in

Q15:19.
3- As a verb in the imperative form, i.e., {\$3}. This occurs

twice in Q17:35 and Q26:182.
4- Q83:2 mentions it in the form of a verb in the past tense,

namely {+4535}.

The above Ayahs refer to two types of weighing that are the
same in principle. The first takes place on the Day of Judgement as
indicated twice in Q7:8 that reads: {3\ kusj &ighs} “the weighing on
that Day is the true (weighing)”,”'" and in Q18:105 #3 #dl 4+ Y6}

{Gi wwd “We shall not give them, on the Day of Judgement, any

weight”.?!!

Q7:8-9 form a very clear reference to the result of the
weighing which will take place on the Judgement Day and does not
involve any form of cheating or manipulation in the least as no
benefit is derived from it because it is the Creator Himself, who is
not in need of His creatures, who is controlling the weighing and
the entire scene in general.

As no weighing can be achieved without the use of a balance,
mizan, the Ayahs indicate that:

(1) One side of the balance will go down, proving heavy,
while the other side will go up, proving light. This is basically what
happens to the two sides of any balance when weighing.
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(2) The reference is to only one thing that is either heavy or
light which is referred to as mawazin ‘:»'3’, the meaning of which
will be discussed later.

Accordingly, it should be sufficient at this stage to translate
{156 &diS a8} provisionally as ‘whose mawdzin are heavy’ and 3}

{3 o> provisionally as ‘whose mawdazin are light’.

As for Q18:105 4G5 atdl a3 & wk Y63, the Ulema give the
following interpretations bearing in mind that the Ayah refers very

strictly to the kdfirs, the non-believers in Allah who rejected His
signs and took his Messengers by way of jest and mockery:

* {6y w23 o4l w8 Y0b  is metaphorical for looking down on
them as a result of their disbelief in Allah and their resurrection for
reckoning. This is supported by the Arabic expression laysa lifulan
wazn ‘S oM " which has been explained above. Al-
Zamakhshari, Al-Razi, Al-Qurtubi and Al-Baydawi say that one of
the interpretations is that as if Allah is saying “We Allah despise
them, and to Us, they have no weight and are insignificant”.*'?

Also, Al-Bukhari, Muslim and Al-Nasa’i on the authority of
Abu Hurayrah reported that the Prophet () said:

e Y0P 131531 I8y Aghs 2l e by Y Bl o et el i U &'
R CTEE
“On the Day of Judgement, excessively big and fat men will come
forward, but before Allah they will not even weigh as much as the
wing of a mosquito. And he (%) said: “Read: € &Gl a3 i b S

Zo

U)jb”-

* €y w23 o4 w8 Y6 » means “no balance will be set up for
them for the weighing of their deeds”.?'* Al-Zamakhshari and Al-
Razi say that no balance will be set up for them because “the
balance is only set up for those who believed that Allah is One and
Only (al-muwahhidin *53") and did good and bad deeds”.*"> Al-
Baydawi says that this is going to be the case because “their good
deeds availed them nothing, proved futile and were not accepted
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from them”.”'® Al-Qurtubi also says: “They have got no hasanahs
‘@us’ (good deeds/the unit of rewarding good deeds) to be weighed

in the balances of the Judgement Day, and whoever has no hasanah

will be admitted into Hellfire”.?"”

Just for the sake of hypothesis, another interpretation may be
provided; this is not that no balance will be set up for the weighing
of the deeds of the kafirs, but perhaps no weighing will be
performed or conducted. This, in my view, is the more likely
meaning for ‘Giy ... & %, by comparison, but only in case that we

accept the very literal meaning of the Arabic. According to this
interpretation, the balance on the Judgement Day will be set up for
the weighing of everyone’s deeds, believers as well as non-believers
(kdfirs). (It is baffling to me that the above authorities mentioned
the view that no balance would be set up without commenting on
this particular view as extremely unlikely, if not unsubstantiated or
even wrong, in spite of the conclusive evidence stating
otherwise.)*'® As for the kafirs intended in the Ayah concerned
there will be no need to weigh their deeds at all as they have come
to the Judgement with their bad deeds only as non-believers in
Allah. Therefore, there are no good deeds to weigh against their bad
deeds, hence, no weighing.

The reason that the kdfirs will come to the Judgement with no
good deeds even in case they had done good acts in their lifetime is
that in Islamic belief, there is no sin greater than not believing in
Allah or associating patners to Him, and Allah forgives all sins
except this particular one.”" In Q4:48 & 116 testify to this: € ¥ ab &
iy oa) GMIB G55 U gy 4 8535 Of 4k “Allah forgives not that partners

are set up with him, but he forgives other sins than this to whom He
pleases’.

Also, there are many hadiths stating that the kafir's good
deeds are rewarded in his lifetime so that on the Judgement Day, he
comes with his bad deeds only and therefore gets punished for
them.”™ And even if the kafirs come to the Judgement thinking they
have some good deeds”*' and actual weighing takes place, the result
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is no different as the Ayah states: {3gusl thsd} ‘their deeds failed

(became invalid)’. As a result, their bad deeds will still weigh
heavier or rather the side of their “good deeds™*** will weigh lighter

LEAITRCNES §

Putting this argument aside, the following arguments support
my view that the deeds of the kafirs will in fact be weighed on the
Balance:

1. Q23:103 reads: € gigr & bkl 1 (ol Q30 iipe 2 ity

del> b, “And those whose mawazin are light will be those who have

lost their ownselves, in Hell will they abide”.*?

This Ayah speaks strictly of the state of the kafirs only as it is
clear from the Ayahs that follow and also from the fact that it states
{0sle g= 2 » “in Hell will they abide’. According to Islamic
belief, the Muslim”*** does not abide in Hell. A Muslim might go to
Hell to be punished for his bad deeds/sins if they outweigh his good
deeds, then he goes to Heaven. This is a very clear fact in Islam as
stated by many hadiths of the Prophet (#).%* Therefore, as the
mawagzin will be light, actual weighing must be involved.

2. Q21:47 states that the Mawazin will be set up on the
Judgement Day, and ‘no soul shall be wronged in anything’ ,.Uea S

Gs b, As is clear, this Ayah does not make any distinction
between a Muslim and a kdafir as its reference is general.

3. Abu Saeid Al-Khudri is reported to have said: “Some
people will come on the Day of Judgement with deeds, to them they
are as big as the mountains of Tihamah, but when weighed, they
will weigh nothing”. ** This report is quoted by both Al-
Zamakhshari and Al-Qurtubi when giving fafsir to Q18:105 which
as stated above speaks about the kdafirs only. This means that actual
weighing will take place for the kafirs’ deeds. On the other hand, I
find no reason to restrict the reference of this above report to either
believers or kdfirs only. So, if we apply it to both, this means the

deeds of the kafirs will be weighed as well.**’
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Another conclusion also derived from Q18:105 supporting
this view is that the word ‘emal ‘Jusl’ (deeds) in €zgusly (their
deeds) is treated as feminine (since it is an inanimate plural) and

agrees with the verb habitat €:ks}p “failed, to be vain, in vain,

99228

availed naught”**® which ends with the feminine 1@ ‘¢ +6’, while

the word lahum €} {4&} (to them) in €& & Y6} “We shall not

assaign to them”**’ is masculine referring to €155 b (those who

disbelieved). This actually means that the word €Gy# (weighing or
weight) refers back to ‘them’ {153 st .

In addition to the above, it is understood from different
Islamic sources that in Heaven ‘&)’ and the Fire ‘,u\ there are

places of different degrees™ allocated to people according to how
good or bad they have been in their earthly life. And as the
weighing of the deeds ascertains the exact heaviness of the good
deeds, it also shows, by implication, the heaviness of the bad deeds.
The result then dictates, with the permission of Allah, the degree
and place that a person is assaigned either in Heaven or the Fire.

Q46:19, for example, states: € 443 sl (t-é-'ﬁ}‘jﬁ ko Lo a3 1805
Osaliss ¥ “And for all there will be degrees according to that which

they did, that He (Allah) may recompense them in full for their
deeds. And they will not be wronged (no injustice will be done to
them)”.*' As is understood from this Ayah, there is a fine grading
in Heaven and the Fire due to the Qur’anic statement that the least
act of good or bad is taken into account. This indicates that the
result of the weighing will show how much a person is to suffer in
the Fire and for how long, which in turn means that the deeds of the
kafirs will be weighed as well to allocate them their earned places in
the Fire. Therefore, if a person goes to the Balance of the Judgment
Day with no good deeds at all, his bad deeds will still be weighed so
that he is ‘recompensed in full’ according to how much evil/bad
deeds he/she has committed.
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Conclusion

We may now be able to conclude that:

(1) The expression €G3 wtdl a3 +& & % }: (a) may indeed be
understood metaphorically referring to insignificant and/or
unimportant people; (b) may not be understood to mean that no
Balance will be set up to weigh the kafirs’ deeds. Rather the
Balance will be set up in any case and their good deeds, if they
come with any, which is most unlikely, and these deeds count and
are not deprived of what makes them weighty on the Balance,”
will be weighed against their bad deeds; (¢) refers here to the
‘people’ (kafirs) due to {+&'} and not to the ‘deeds’.

(2) Q18:105 uses the most accurate €6 ... #& ¢d Y63, referring
to weighing/weight, not ‘G ... 44 48 %’ where the reference is
made to the balance.

It may be worth mentioning that the ones for whom no mizan
will be set up as their deeds will not be weighed, rather they will be
rewarded without even being questioned about their deeds, are not
the kafirs. There are several hadiths stating that the people that
Allah afflicts with different kinds of calamities from among the

believers: ’ahl al-bald’ ‘s> & will be admitted into Heaven

without having to account for their deeds.””

As for the second type of weighing, it is related to this
worldly life and can be referred to as ‘earthly weighing’. This
occurs four times as follows:

1. Q17:35 {pinddt oaidly 15553 “and weigh with the straight

balance”.***

2. Q26:182 € gl iy 1535% “and weigh with the straight
balance”.**

3. Q559 dhkuay &g 144303 “and establish weight with
justice”.236

4. Q83:3 €0gpmstt sbgy 3 (..ajS\S 1315% “but when they measure for
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them, or weigh for them, give less than due”.?’

1. and 2. above are in the form of a command that dictates
what is to be used when weighing things for people and name the
weighing instrument specifically , i.e., al-gistas ég»w\..ﬁ, and

describes it as well as al-mustagim (._a.wl\ ¥, rendered “the straight

balance”. 2%

As for 3. above, here we have one of the most powerful
statements of the Qur’an. If we trace the use of 'agimii €} {1531} in
the Qur’an we find that it is used with matters of the highest
importance. Examples are found in abundance in the Qur’an®’ with
regard to salah (prayer), shahadah (giving evidence/ testifying), etc.
What concerns us here is al-wazn €&} in perhaps both its

‘concrete’ and ‘abstract’ senses. Commenting on Q2:3 € Ssedi

®alip, M. M. Ali says: “The verb used to indicate the observance of
salah is throughout the Holy Qur’an ’agdma, from 33 s60 ie., he
kept a thing or an affair in the right state (LL), and hence it is not

the mere observance of the form that the Qur’an requires, but the
keeping of it in a right state, i.e., being true to the spirit of the

prayer”.**" This also exactly applies to al-wazn €& } in this Ayah
Q55:8. It 1s the keeping of al-wazn (weighing/weight) in the right
state, and the continuation of doing so at all times that is meant
here. If the meaning had merely been to weigh (with justice), there

would have been no need for {5 1543 ... b, and ‘I$y would have

. 241
been sufficient.

Also, the reference in this Ayah is to what should be observed
when weighing or establishing weight and that is al-gist (justice or
equity) to the effect that the parties involved get their fair shares.
The meanings of égaﬁa:.ﬁél.& and €Ly} referred to in 1., 2. and 3.
above are discussed under g-s-t ‘b’ in detail in this chapter and a
brief reference to them is found under w-f-y ‘%" (endnotes 331 and
332).
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The Ayah in 4. on the other hand forms part of the
explanation that Surah 83 gives for al-mutaffifin. Wazanithum
{easnp in Q83:3 is discussed underz-f-f ‘db’, point (4.), together
with Q83:2 that does not mention al-wazn unlike Q83:3. See also
endnotes 331 and 332.

The last reference that we are left with now is mawziin €&si3»
in Q15:19, which reads €os)3 sib )8 oo &2 Wailsh “and We cause to
grow therein all kinds of things justly weighed”.242

Lexicographers and exegetes give different interpretations for
the word mawziin €55y » which is in the position of an adjective in

this Ayah for sha® €s:ss} as follows:

* proportioned and measured according to the nee

* according to the benefit derived (such as food) and suitable
for use, 244

* proportioned and measured wisely according to a specific
(known) amount,”*

* of particular measure dictated by a wise reason,’

* of weight and importance, i.e., valuable and useful,247

* good and suitable (or carries weight) as in the expression:
“sj3 #98™, meaning ‘balanced talk’,>*8

243
d,

46

* weighed in the Scales of Wisdom and proportioned
accordingly in a way that makes things only work when they are the
way they are (or should be), without any addition or omission,**

25;‘ the things that are weighed such as gold, silver, copper, iron,
etc.,

* Ibn Manziir says: “... of so defined and exact a proportion
that none can change it by either adding to it or removing from it.
Al-Zaggag says: ... of everything that is weighed such as iron, lead,
copper, etc. And in Al-Nihayah, the author interprets al-mawziin
‘09i3d1” in two ways:

(1) All the precious substances such as lead, iron, copper, gold
and silver are of the things that are weighed. This means as if He
(Allah) wanted to say: of everything that is weighed, but not

measured (or goes by weight, not measure) U5 Gy
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(2) It is said: it is the thing whose weight and value are known
to Allah”,”"

* Al-Razi elaborates, saying that in this earthly world * J&
gL;ia/‘ﬂ\’, Allah creates the minerals, fauna and flora according to

cerain laws that work in particular ways. Therefore, for things to
exist, there must be certain amount of each of the components
required for their existence or rather coming into existence, such as
certain amount of air, water, earth, etc. In other words, of
everything needed for this earthly life, Allah has provided the earth
with a sufficient amount so that life keeps going on its face.™?

* Yusuf Ali says: “And every kind of thing is produced on the
earth in due balance and measure. The mineral kingdom supports
the vegetable and they, in their turn, support the animal, and there is
a link of mutual dependence between them. Excess is eliminated.
The waste of one is made the food of another, and vice versa. And

this is an infinite chain of gradation and interdependence”.*>

It is clear from the above that the interpretations are wide-
ranging. However, considering the Ayah from a slightly different
angle, we find that two literal meanings are implied:

1- The Arabs say kalam mawziin “S5 #S” and/or shay’
mawziin ‘53 3%, that is, the speech and/or the thing mentioned in
such contexts are described as mawzin which I see as meaning
balanced, exact, correct in every detail, free from error, etc.
Therefore, mawziin in €053 ¢ § o+ & Gfsk may mean the same
as well. In other words, we may be able to say that things that are
not balanced or do not follow the Laws that Allah has made for life

on the earth do not exist on the earth. For example, Man is
incapable of performing miracles as they break ‘natural laws’.

2-  Mawziin ‘053 is  related to al-wazn ‘G
(weighing/weight), and it literally means ‘weighed’ or ‘having
weight’. Therefore, €053 sib I o+ &b Walsh may be renderred
accordingly as ‘and We caused to grow therein of all kinds of things

that have weight’. This actually means that only the things that have
weight have been ‘caused to grow therein’. This also indicates that
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everything, big or small, has its share of weight in this earthly life,
1.e., nothing is void of weight. Even, the things that may be
impossible to weigh by human means have their share of
‘heaviness’. If, for example, we can not physically weigh (that is,
weigh with the use of scales) the air, the atom, emotions, intentions,
etc., this does not mean that these things have no physical weight,
because the balance that will be used to weigh things on the
Judgement Day is capable of detecting the weight of the least, finest
and subtlest of things. The Qur’an in many Ayahs speaks of € Juks

53254 ‘the weight of an ant’ or as some translators prefer to render

it “an atom’s weight”.> It also speaks of what is less than that or
greater, as in Q34:3 and Q10:61. Q99:7-8 make it very clear that
“the subtlest form of good and evil will be brought to account and it

will be done openly and convincingly: he “shall see it 20

Allah’s Balance detects the weight of everything whatsoever.
However, as Q15:19 is concerned with the earth and what was
‘caused to grow therein’, therefore, everything that ‘grows therein’
has weight.
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mizan Ol
The word mizan ‘0’ is one of the many derivations of the

root w-z-n ‘Gy’. It is mentioned nine times in six Surahs.

Lexicographers and Qur’anic exegetes give many different
interpretations for what the word means, both literally and
metaphorically.

Mizan ‘0%’ in underlyingly miwzan ‘¢53’,>’ the waw with
sukiin ‘iS40 is changed to ya’ ‘s¢’ as a result of the mim with
kasrah ‘%8 " that precedes it, for ease of pronunciation. The

plural form is mawazin ‘s’

The following meanings (interpretations) are given:
1. An apparatus withtwo pans used for weighing®® (balance
or scales).
The arabs say: shala al- mizan ‘&) J&°, when one of its pans goes
up.” An Arabic saying derived this is: shala mizanu Fulan <& Jt
o%’’, when two persons boast of their ancestors and one beats the
other. Al-‘Akhtal says:
Olpeall b gl Il 19y agilior (& DUl Cinog 13)
(Lit., If you put your father in their balance (for weight),

they weigh heavier,and your father goes up in the balance (proving
of no weight).)

Also, gama/istagama mizan al-nahdr &3 S paz/s6

5260

5261 is

an expression used to mean ‘it is midday’, that is, the sunis in the
middle of the sky, through similarity with the tongue of the balance
when it is in the middle, not turning to either side.

2. Al-wazn ‘63 (weight or weighing): using the noun

instead of the verbal noun ° )S\.ia/;.h’.%z

[3

o

3. Al-mizan and its ’awzan ‘s S0, that is the balance
and its counterpoise weights together which are also known as
mawazin ‘;,g;\53’.263 This is also the same word used as the plural of
mizan as stated above.
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4. Justice:*** as the mizan is the means by which justice is
achieved, or because it stands for and symbolises justice.

5. The law that judges between the people stating and giving
them their rights and before which they are all equall.265

6. The register that has all the deeds of mankind recorded in
266

it.
7. Al-Migdar y4iV: proportion or measure as in * I C'ﬁﬁ
&3 ;}\”267 (I know the mizan (measure) of every person), to be

understood figuratively.

8. The Qur’an, according toAl-Husayn ibn Al—Fan.268

9. A God-given faculty by which man can judge between
right and wrong.269

10. Mujahid said: “Al-mizan is the good deeds ‘wtwsdi’ and
the bad deeds ‘=&zd’ themselves.”°

11. Al-mawziin ‘¢sy)’: what is weighed.271

12. The Judging.?’* The Judgement which is the Straight
Balance.”"

13. It “does not signify a pair of scales for weighing things,
but a measure, as signifying any standard of comparison,
estimation, or judgement, and the term is ... used in this broad
sense. ... (It) is that which enables men to be just in their
actions™.”*

14. Everything that is used for weighing things and
measuring amounts”’> (both literally and figuratively).

From the nine Ayahs that contain the word al-mizan the
following classification may be derived:

1- Al-mizan in relation to Al-Kitab (the Book).

2- Al-mizan on its own.

3- Al-mizan in relation to Al-Kayl (measuring).

1- Al-mizan in relation to Al-Kitab (the Book)

Q42:17 reads €01ty Fdy o J3i @il Ak “It is Allah who
sent down, the Book in truth and the balance”.?’®

Q57:25 reads: € Judt agh Sielly ST pgan Wity oty Wl i 4
Mb “We have sent our Messengers with clear proofs, and sent
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down with them the Book and the Balance so that men may uphold

. . 277
(observe) justice”.

It is clear from these two Ayahs that the verb ‘anzala ‘J3' (to

send down) is used with both the Book and the Balance. Exegetes
give different interpretations for this verb. While they state, on the
one hand, that the Book of Allah has been ‘sent down’, i.e., from a
higher place to a lower place, or in other words, from heaven to the
earth, the same (with regard to the sending down) does not
necessarily apply to al-Mizan, the Balance.”"®

According to one view was not originally a ‘human
invention’. Al-Razi and Al-Zamakhshari say that it has been
reported that “Gabriel (%8) came down with the mizan with him,
gave it to (the Prophet) Noah (3¢#) and said to him: Command your
people to weigh with it”.?”” And although Al-Baydawi indicates that
al-mizan means justice, he also says: “And it is said that al-mizan
was sent down with Noah (%@\)”.280 It is, however, obvious that the
word mizan refers specifically to the instrument that is used for

weighing, i.e., scales.

On the other hand, ‘anzala is also understood to mean
‘created’. Al-Razi says: “The second view is that al-’inzal ‘JEy»

(sending down) means ‘creation’ as Allah says: € &l sa¥ ;2 oS3 J3ils

3% (And he sent down for you, of the cattle, eight pairs)”.**'

Al-Zamakhshari also relates that Al-Hasan said the seme thing
quoting the same Ayah €pai¥t 3a oS3 J5fs¥; this is due to the fact that
“His (Allah’s) commands, judgements and rules come down from
heaven”.”® Al-Baidawi says the ‘anzala means that Allah “caused
the reasons for its (the mizan’s) making to be there and commanded

its making”.***

In spite of the fact that Allah has created everything, I find no

particular reason to restrict the meaning of ’anzala to ‘created’ and
not ‘sent down’, especially as this is the central meaning of “anzala
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and also as the word al-mizan {&\)3% comes as a part of the direct
object (wsais J& B34aas), of which the first part is Al-Kitab {esi}.

On the other hand, if we understand ’anzala in both cases toi
mean ‘created’ the Q42:17 would mean that Allah had created the
Book and the Balance; and if we understand ‘the Book’ to mean the
Word of Allah in general or the Qur’an in particular, this would
mean that the Qur’an is ‘created’ which is contrary to orthodox
Islamic belief, or to say the least, not the concern of this work or the
belief of the writer of this thesis.

Also, are we to understand Q57:25 to mean ‘We have sent
Our Messengers with clear proofs, and created with them the Book
and the Balance’? The Ayah would then make no sense — something
which is inconceivable for the Word of Allah.

Therefore, ’anzala means ‘to send down’ and should be
understood in this light disregarding how the word al-mizan in
understood, i.e., whether literally or metaphorically.

As for al-mizan in Q57:25, it can be taken literally but also
may be understood in the wider sense of the word as a result of the
range of applications of this word in the Arabic language. In the
latter sense, the two above Ayahs would be indicating that Allah has
sent down the Book with His Messengers so that things are judged
according to the rules of that Book; Man has to balance these things
in his mind to see whether what he does is right or wrong
accordingly and which path to take in life as he will be held
responsible for his actions on the judgement Day when the Mizan of
Allah will be set up for the achievement of absolute Justice.

How the mizan (scales) that people use for weighing things in
this world looks like gives a clear idea that it is but a small model
that does a similar job to that which will be set up on the Judgement
Day.

It is absolutely certain from many sources: the Qur’an, the
hadith, the sayings of the Sahabah, the Muslim Ulema that the
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Mizan exists and a Mizan will be used on the Judgement Day.
Whether it is the same one or not, is beyond the scope of this work.

However, it has been reported that the Prophet (i) was
talking about Allah and the begining of things when he (#) said: “...
and His Throne (was) on the water, and in His other Hand (was) the
Mizan; He causes it to go up and down”,284 that is, Allah causes the
fortunes of people and things to change. This is also clear from the
hadith that Ibn Majah reported saying: “And the Mizan is in the
Hand of Al-Rahman (Allah); He causes some people to go up and

others to go down until the Day of Judgement™.”®

As for the Mizan of the Judgement Day, there are many
hadiths that mention it in the singular form.”*® Al-Bukhari and
others report on the authority of Abu Hurayrah that the Prophet (i)
said: “Two words (that are) light on the tongue (i.e., easy to say),
but heavy in the Mizan (Balance) LA

It is agreed almost unanimously among the Muslim Ulema
that there will be only one Mizan on the Judgement Day.” A
description of what it looks like has also been provided by many
reports. The Prophet (#) stated that that Mizan has two pans and
that it turns to the heavy side as it weighs.”®” Abu ’Ishaq Al-Zaggag
is reported to have said: “... the Mizan has a tongue (a pointer) and
two pans and it turns with the deeds”.”® Salman said: “The Mizan
will be set up, and it has two pans, if the heavens and the earth and
what is in them are to be put in one of them, it would house
them”.*! Al-Hasan and others also said: “The Mizan has a tongue
and two pans”.?*” Al-Razi states that Ibn ‘Abbas said: “The Mizan
has a tongue and two pans to weigh the deeds”, and that Al-Hasan
said: “The Mizan has a tongue and two pans, and is
indescribable”.?? However, Al-Razi also says that Al-Hasan said:
“It (the Mizan) will be in the hand of Gabriel (i.e., held by him)”.**
It is also reported that Hudhayfah said the same with regard to
Gabriel. Al-Tabari and Al-Qurtubi go on to add on the authority of
Hudhayfah that Allah will say to Gabriel: “Weigh for them, take
from one and give the other”,295 i.e., if A had wronged B, the good
deeds of A are taken from him and given to B, and if A had no good

deeds left, bad deeds from B would be taken and added to A until B
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is compensated in full for the wrong done to him by A in the first
pla1ce.296

It is also reported that ‘Abdullah ibn Salam said: “The Mizan
of the Lord of all beings is (to be) set up for men and jinn, facing
the Throne (of Allah); one pan is above the Heaven, while the other
is above Gehenna (the Fire). And if the heavens and the earth are
put in one of them (the pans), it would house them. And Gabriel is
holding it (the Mizan) by its handle, looking at its tongue (to see
which direction it turns)”.*’ It is clear from this report that it

actually assimilates all the above reports.

Al-Razi and Al-Zamakhshari also say that it is reported that
the Prophet “David (¥8) asked Allah to show him the Mizan (of the
Judgement Day). When he saw it, he fell unconcious, and when he
regained conciousness he said: “My Lord, who is there that fills its
pan with hasanahs ‘<iws’? 2% Allah said to him: “O David, if I am

pleased with my ‘abd (slave or servant), I fill it with a (single)
date”.? 1t is also reported that ‘A’ishah narrated: “Allah (%)
created the two pans of the Balance big enough to accomodate (or
‘so big that they can house’) the heavens and the earth. (Seeing the
Balance), the angels said: “O our Lord, what are You going to
weigh with it?” He (Allah) said: “I weigh with it whatever I will (or

please)”.300

As for what this Mizan weighs on the Judgement Day, we
have the following views:

a) The books or registers that have the deeds recorded in
them.

This is very clear from the hadith of the Prophet () about the
man who would be brought forward to the Mizan with ninety-nine
books of bad deeds, each book as big (long) as the eyes could see to
be weighed against a small card having in it ‘ali Jy; diss 4 NEUR
(There is no God but Allah, (and) Muhammad is the Messenger of
Allah) written on. This hadith is known as ‘®lJi &wus (the hadith of
the card).301

b) The deeds themselves:*** this includes everything that man
does, says, intends, etc. The Prophet (#) said: “There is nothing
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heavier in the Mizan on the Day of Judgement than good moral

behaviour (w’ ‘751;)”.303 The Prophet (#) was also asked by a man

about his beating two of his slaves as they used to cheat and disobey
him. The Prophet (3%) stated that his punishment of them will be
weighed in the Mizan.”™

The Prophet (4) also stated that if a man devoted a mare for
Jihad in the cause of Allah whatever that mare did, including its
eating, drinking, even execreting would show as good deeds in the
Mizan of that man.’®

Sa‘id ibn Al-Musayyib and Al-Zuhri also said that “the wudiz’
“4y231" (abolution before salah) is weighed”.g’o6 The Prophet () also
said: “Al-hamdu lillah (Praise be to Allah) fills the Mizan”.*"" There
are also many other hadiths referring to similar things.**®

However, the question now is: how are the deeds weighed?

According to Al-Razi, Ibn ‘Abbas said that the deeds would
be given forms or shapes. “The deeds of the mu’min would have
good shalpes”,309 and by implication, the deeds of the kafir ugly
shapes. So, these shapes will be weighed. Yet, as is clear from this
report, the reference is to the mu’min and the kafir. So, what about
the good and bad deeds in general?

Al-Zamakhshari and Al-Razi say, referring to one of the
interpretations of how the deeds are weighed: “White glittering
(shining) substances would be placed in the pan of the good deeds
while black and dark substances would be placed in the pan of the
bad deeds”.*""

In addition to the above, it has been stated by the Prophet ()
that the good deeds and the recitation of the Qur’an would appear in
actual real forms on the Judgement Day. In one hadith, it is stated
that the Surahs of al-Bagarah and Al ‘Imran would come as two
clouds,311 while in another about what the mu’min will see in his
grave, the Prophet (#) said that the good deeds would appear like a
good looking young man with a nice smell to be the mu’min’s
companion in his grave and the opposite was reported with regard
to the kafir and the hypocrite.”'? Also in a third hadith the Prophet
(#2) stated that the Qur’an would come to its reader in the shape of a

“pale-looking young man”.>"
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¢) The people themselves.

It is reported that when some of the Sahdbah laughed at the
smallness of the legs of Ibn Mas‘lid as he was climbing a tree, the
Prophet (#) said: “Why are you laughing? On the Judgement Day,
the leg of ‘Abdullah will be heavier in the Mizan than (the mountain
of) *Uhud”.*"*

d) Together with the deeds a ‘thing’ unidentified will be
weighed.

Abdul-Rahman ibn Abi Bakr said that the Prophet (4) said: “On the
Day of Judgement Allah (&) will call a man who was in debt before
Him and say (to him): “My ‘abd (servant), what did you do with the
people’s money?” He will say: “My Lord, You know I did not
waste it; it was lost through a flood or fire or theft or wadieah

Car 999

4237, Allah will then order ‘something’ to be brought and will put

it in his (the man’s) mizan, and his hasanahs ‘.5’ will weigh

. 5 315
heavier”.

e) Both the deeds and people together.

‘Abdullah ibn ‘Amr ibn Al-€as said that the Prophet () said: “The
scales will be set up on the Judgement Day, and a man will be
brought forward to be put on one scale and all the deeds counted
against him (on the other scale). The Mizan will then turn (i.e., to
the direction of his bad deeds that weigh heavier than his good
deeds). So, he is sent to the Fire. He (the Prophet) () said: “So
when he is being taken away, a crier calling from Al-Rahman ° 13
PP s b s i’ (Will be heard): “Do not rush, there is still
something to be weighed in his favour”. So, a card will be brought,
on which (is written) La ’ilaha ’illa Allah (There is no God but
Allah) and it will then be put with the man on one scale until it turns
with him (i.e., to the side of the good deeds where he and the card
have been placed, and therefore, he will be sent to Heaven

. 31
instead)”. 6

By way of conclusion, this last hadith sums up all the above
with regard to what will be weighed in actuality on the Day of
Judgement. The hadith of the card, mentioned in a) above is related
with an important difference by Al-Tabari who states that the man
at issue will be placed in the scale as well to be weighed with his
deeds.”"” This actually leads us to conclude that the people with
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their deeds that are recorded in the books or registers being given
beautiful and ugly shapes will be weighed in the Scales of Justice
on the Judgement Day. Therefore, all the above reports do not
contradict, but rather complement one another.

2- Al-Mizan on Its Own

Q55:7-9 read:
{005t 1555 ¥ Lzl Oigh 154805 * O1gadt B 135 9T % Ol gy a3 sLatdis)
“And the Heaven He has raised high and set the Balance *
Transgress not in the Balance * And establish weight with equity

and do not make the Balance deficient”.>'®

It is clear that the word mizan is repeated three times in these
Ayahs. This suggests that the meaning might be the same for each
of them.

In spite of the fact that the Ulema give different
interpretations for the word mizan, as mentioned above, the
different meanings do not all fit when it comes to applying each one
of them individually in the above Ayahs. The word mizan has to be
twisted a little from time to time to suit each meaning. However, the
Qur’an uses the same word so that one has always to keep in mind
the actual basic reference of the word which is its being a weighing
instrument. This is the only meaning that can apply without having
to manipulate or ‘twist’ the word mizan {1} in the above Ayahs.

As stated before, some Ulema say that the word mizan means
‘Justice’; and although the mizan (scales) has always been used to
stand for and symbolise Justice, we cannot replace the word mizan
by Justice in Q55:7-9 without having to ‘spice’ our explanation with
a justification. This is something we do not need do when using the
word mizan as it occurs with all its shades of meaning. This actually
shows very clearly that the most accurate word for the above

context is what has actually been used already, i.e., al-mizan {O‘}_ygj\}.

Trying to understand the word metaphorically without its
actual basic meaning as a weighing instrument is extremely
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problematic. Therefore, a basic or primary meaning, that can also be
the main and possibly the only meaning, has to be stated. However,
we have also to bear in mind that rendering al-mizan as ‘balance’ or
‘scales’, which is the basic or surface meaning is by no means
accurate as it deprives the Ayahs of both the shades of meaning
implied in the Arabic word and a great part of the message intended
to be conveyed to the listener or the reader. The problem is that
there is no linguistic reason or even an external factor that can
guarantee that what is understood from al-mizan is the same as
‘balance’. Using a certain meaning for al-mizan in one Ayah does
not only affect the meaning of al-mizan in the others but the entire
contexts of the others as well. This is very clear when we read, for
example, Al-Qurtubi’s®'® interpretations of the word mizan. This
leads to changing the meaning of fughyan in {oiel @ 15 i}
(Q55:8) and forces the reader to understand the Ayah as a whole
without stopping at the meaning of each individual word to find out
how it affects the context. This is something which is quite safe to
do, at least, in this particular Ayah without fearing that
understanding the Ayah literally might affect the meaning because,
in my view, it does not.

It is understood from Q55:7 that the mizan {&\xJ1} is actually

from the Creator Who raised the Heaven. Q55:8-9 show clearly that
it came into the possession of Man. According to Q55:8, Man is
commanded not to transgress (exceed his limit) as far as the mizan
is concerned. And because the mizan functions as an instrument for
weighing, Q55:9 makes use of this stating that weighing should be
done in a way that gives each party involved his due share. As it is
in the nature of every individual to try to get more for himself at the
expense of others, Q55:9 goes on to state that skimping is not
allowed because in this way the mizan would not be doing what it is
there for and people’s rights are at stake as well.

Understanding al-mizan as referring to a weighing instrument
also helps in understanding its wider range of applications.
Weighing is also a mental process. Whatever one says or does is
actually weighed by one mentally to judge its share of what one
intends. In other words, when someone, for example, says
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something which is not entirely true, whatever he says is actually
weighed against the entire truth of the matter involved to judge how
much of its truth is revealed and how much is concealed. This is
exactly like ‘giving in full’ and ‘skimping’. Mathematically, if the
truth equals A, B, and C, giving only A and B means that the truth
has been affected, which also applies when one’s due is to get A
and B only, so getting A, B, and unrightfully C is considered an act
of transgression. This example is more applicable to balancing than
weighing in the sense that when one goes to a merchant to buy two
pounds of wheat, for example, the process that follows is an actual
weighing that ends when the two sides of the scales balance,
considering that in one pan is a metal counterpoise of two pounds to
balance against.

On the other hand, when the wheat is in reality less than two
pounds in weight as a result of the weigher withholding some of it,
then the buyer wants to know whether he has been wronged or not,
he balances them against a two-pound counterpoise.

The difference between these two cases is that in the first, the
wheat was of no known weight. This is why the process of weighing
involves adding a bit more or taking away a bit until the two sides
get to the same level, i.e., they balance. In the second case, the
wheat is suppposed to be of a known weight and it just requires
balancing against a counterpoise of the same weight. Weighing
would then be involved in this process when the wheat is found to
be less than two pounds and some more wheat is added to balance
the scales.

The Ayahs above do not contain any words that refer to
measuring, in the sense of kayl. Perhaps, this is what has led to
some metaphoric interpretations for al-mizan. And in spite of the
fact that actual weighing is indicated by other words in these Ayahs
such as {3t 15430} and {15355 Y3}, there is no place for al-kayl. This
is because mentioning al-kayl here would most certainly restrict the
meaning of al-mizan to one thing and would, therefore, do away
with all the other meanings and shades of meanings that al-mizan
has, implies or may be referring to. One may use the word ‘weight’
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(&%) in contexts where ‘measure’ () would make no sense such as

in ‘weigh one plan against another’. In this example, the value or
importance of one thing is compared to another. Therefore, adding
the word al-kayl to Q55:7-9 would not fit the intended message.

The Ayahs, accordingly, indicate that whatever is used for
weighing should be used bilgist {&.8u}, with justice, equity and fair
dealing, which is the main reason for creating al-mizan and giving it
to man. This earthly mizan is to be contrasted with the Mizan of the
Day of Judgement that no one can manipulate for his own interest in
order to get away with things which he might have got away with
on the earth.

As Allah has created the mizan and set certain rules for it,
man is supposed to abide by these rules as he is commanded to, and
not to go to any extreme as far as these rules are concerned, as this

may indeed affect people’s rights (and disturb the balance ‘v/3¥).
This goes in conformity with Q2:143, which reads: &l Stlasr &S
{&zs “Thus have We made of you an Ummah justly balanced”.**

The Qur’anic {&\z! a3} is also of particular interest because
the word wada ‘a {a»3} can be contrasted with rafa‘a ‘a3 in s}
{45, and also with Q42:17 {bikalty 3y QEsd J3f ot i} and Q57:25
{Oadty Q1 odas W3l}. As mentioned before ’anzala means ‘sent
down’; this reference to placing something in a lower level is
implied in {z>3}. Therefore, the Ayah may be understood to refer to

placing the mizan on the earth which also fits with Q55:8-9 that
stand as a clear and direct address to Man. In other words, while
{o\,.d\ #»3} stands as a general statement from the Creator, the

following Ayahs bear a specific reference to what Man, being the
addressee, should do.

3- Al-Mizan in Relation to Al-Kayl (Measuring):

The word al-mizan is mentioned with the word al-kayl twice
and with al-mikyal twice as well, as follows:
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Q6:152: {landly S1jmalty JeT1 198515}
Q7:85: {O1alty o1 14956}

Q11:84: {1ty Jull 152085 Y5}
Q11:85: {fazdly oijelty JuSelt 15351 235 13}

It is clear from the above Ayahs, as has been discussed under
k-y-1 ‘)8 before, that the reference here is to giving and taking by

means of measuring and weighing. Although the Ayahs use the
words al-kay!l and al-mikyal to refer to measuring, we find that only
al-mizan is used as referring to weighing.

While anything of a known or even unknown capacity can be
used for measuring, the process of weighing is more difficult. It
necessitates the use of an instrument of certain specifications,
without which the weighing cannot be done. Therefore, the Qur’an
uses in the above Ayahs the means by which this is achieved.

It is understood that by virtue of what the word mizan
indicates and implies, when the reference with the use of al-kayl is
general, the same applies to al-mizan. The same also applies to the
use of al-mikyal as an instrument used for measuring which reflects
the kind of harmony between the words and the particular pupose
each one serves. However, it is clear that whether al-kayl or
al-mikyal is used the word al-mizan does not change.
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mawazin o5

The Qur’an mentions the word mawazin % seven times in
four Surahs in the following contexts:

1. {&5 &8} thaqulat mawazinuh and {ause &az} khaffat
mawazinuh in Q7:8-9, Q23:102-3, Q101:6 & 8, and ;y,;\}aj\ s}
{ Lo wanada ‘u al-mawazin al-qist in Q21:47.

Lexicographers and exegetes give the following
interpretations for the word mawazin :»)5:

(1) Plural of mizan & which is the instrument used for
weighing.*!

(2) Plural of mawziin &9 which is the thing that is

weighed.**

(3) Abu Mansir says that the Arabs call the counterpoise
weights © *oi3iwhich are made of stone and metal that they use for

weighing dates and everything else mawazin :»y'5 whose singular

form is mizan o\x». However, a mizany &'x in the singular form) is

not used to refer to a counterpoise weight.***

(4) The mizan (0 scales) and its weights or counterpoises
together.”**

(5) Other reports also indicate that al-mawazin means ‘the
good deeds’. Al-Razi quotes Ibn ‘Abbas as saying: “Al-mawazin is

the plural form of mawziin &s)3 (what is weighed), and these are the

good deeds that have weight and matter before Allah.”%

The above Ayahs state very clearly that on the Judgement
Day actual weighing will take place; Q7:8, for example, starts with
{5 dwp Gigis}. Also, as stated before under mizan © ,’0ljeno
weighing can be achieved without the use of a mizan (balance or
scales). The Ayahs also state that in that act of weighing, the
mawagzin of some people will prove heavy while those of others will
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prove light. As a result, reward would be for those whose mawazin
are heavy and punishment for the other party.

This actually leads us to conclude that: 1. the word mawazin
that is referred to in both cases means the same thing, and 2. the
word mawdazin does not mean ‘bad or evil deeds’. As a matter of
fact, the Qur’an in no place refers to the weight of the bad deeds.

The question that arises now is: Is mawazin in the above
Ayahs the plural form of mizan &y or mawziin &gjs °

To answer this question, we have to exclude for a while the
mawazin of Q21:47 {&wd\ syslt aas). The rest of the Ayahs,

accordingly, tell of mawazin weighing heavy, and mawazin
weighing light.

The reference, therefore, is always made to one thing and by
implication to one side of the scales, and that is the side of the
things that are weighed and not to the other side that has the
counterpoise ‘weights’, or rather what functions as counterpoise
weights, placed, as if the situation is that on one side are the
‘weights’ placed and on the other side there would be placed the
things whose weight in comparison wants to be judged. In other
words, this means the mawazin will be placed against some weights.

We can, at this stage, draw a preliminary conclusion that the
word mawazin does indeed mean or rather refer to ‘good deeds’
whose weight is needed to be judged against the ‘weights’ that are
the bad deeds. The reference is made to the good deeds only
because their weight is what actually matters as the person involved
would, I assume, be more interested in finding out how heavy his
good deeds would weigh. Also, one side of the scales weighing
heavy entails that the other side would be light; in other words,
when one scale goes down, the other has to go up.

The fact that the reference is always made to one side only is
understood from what the Arabs say in their language. According to
all the Arabic dictionaries which I have consulted “Khaffa al-
mizan &' G means® shala J% that is when one side of the scales

goes up.”?° By contrast, when the Arabs use the expression rajaha
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al-mizan & &= to refer to the side of the mizan that goes down.

This actually means that the word mizan (scales) is used to refer to
only one side together with what is put in that side, without
including the other, as this is understood by implication.

We can then conclude that as the word mawazin means the
mizan and its ‘weights’, and the word ‘weights’ with regard to the
Judgement Day would be most suitable to refer to the bad deeds
(being counterpoises) as explained above, this means that the word
mawagzin that is described as heavy and light cannot refer to the side
of the bad deeds.

Therefore, we can be sure that mawazin refers to the other
side where the good deeds are placed. This actually raises the
question: Does mawadzin in fact mean ‘good deeds’?

The word mawazin, in fact, does refer to the ‘good deeds’, but
does not in principle, mean these good deeds specifically.

But, how does it apply to the side of the good deeds without
having to contrast it to the other side?

In a hadith, in which the Prophet (#) was talking about the
last person to be taken out of the Fire, to be admitted into Heaven,
he (#) said: “... until He (Allah) gets out (of the Fire) him who said
“Ld ’ilaha ’illa Allah” (There is no God but Allah), and in his heart
is the mizan of a barley seed,”327 i.e., what weighs as much as a
barley seed (of faith). In this hadith the word mizan is used to mean

‘weight ¢is. This actually indicates that what is weighed against the
‘weights o153 may be referred to (at least figuratively) as mizan,
whose plural is mawazin.

On the other hand, the process of weighing, as discussed before,
involves and implies balancing; and in this case the good deeds
would be balanced against the bad deeds. This means that the good
deeds are ‘weights’ as well.
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The conclusion from this is that the word mawdazin may apply
to al-mizan and its weights, whether the weights be good or bad
deeds. And in this case the word mawazin is in fact the plural of
mizan, not mawzﬁn.328

However, if the word mawazin is to be as the plural form of
mawzun, in this case we can state that the Qur’an uses this word to
refer to the ‘good deeds’ only.

On the other hand, my personal conclusion is that the word
mawazin ‘%’ simply means hasanat ‘wlzsd” which is the plural
form of hasanah ‘&, Understanding mawdzin in this way solves
the problem of trying to look for evidence to support one point of
view against another. This also leads me to conclude that what the
Mizan on the Judgement Day would actually be weighing will be
the ‘hasanahs’ not just in the sense of good deeds ‘aJiall JLsY as

argued before, but in another sense, since the word hasanah has
also another meaning in addition to a ‘good deed’.’*

There are so many hadiths that refer to how much reward is
given for specific things said or done. The hasanah is actually

regarded as the unit of reward ‘s/=)! 34>y, For example, the Prophet
(#) said in a hadith “... whoever says “Subhana Allah A sl a
hundred times, that will be written (in his record) as a thousand
hasanahs”.**® According to this hadith and many others a specific
number of hasanahs is given for a certain action. And, of course,
the Qur’an states that Allah mutiplies the hasanahs for whoever He
pleases as in Q2:261 {515 a) lislal Az} Q4:40 sl Ecs &b o5}

{iks \;\ N o <y “and if it be a hasanah, He doubles it, and gives

99331

from Himself a great reward (wage) states also this very clearly.

Therefore, if the same principle is applied to all the good
deeds, and then to all the bad deeds whose units of counting is al-
sayyi’ah ‘&ZJv, this means that the hasanahs are to be weighed

against the sayyi’ahs, assuming that one hasanah weighs as much
as one sayyi’ah.
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This conclusion is supported by a hadith reported by Ibn
Mas‘id with regard to the number of the hasanahs and the
sayyi’ahs being weighed against each other. Their weighing is also
supported by the hadith recorded in the Musnad of Khaythamah ibn
Sulayman on the authority of Jabir ibn ‘Abdullah, which states that
the hasanahs and the sayyi’ahs are weighed against each other: “ &g

&gzl Stesd” 3 Tbn Abbas is also reported to have said that the

hasanahs and the sayyi’ahs are weighed (against each other) in a
Balance that has a tongue and two scales”.”>> Another report states
that Ibn ‘Abbas said: “Mawdzinuhu {435} (is/means) his hasanahs

in his balance ;s & s 23 Also, the Prophet David, in a hadith

quoted before, asked Allah about the person who could fill the scale
with hasanahs. 335

In spite of this, the word hasanahs cannot replace the word
mawazin in the above Ayahs as their range of application is not
entirely the same. The word mawdazin indicates the use of a mizan
(balance), things weighed, someone to perform the weighing, the
presence of the person involved, etc. Also, it is only then that
everyone would know for certain that whatever one said, did, etc.,
actually weighs something and is taken into account.

If we now turn to Q21:47{kza gg;\};j\ x=33} , we find that in
spite of the fact that many hadiths talk about a/the Mizan (in the
singular form),** and that many Muslim Ulema agree that there is
only one Mizan that will be set up on the Judgement Day,>’ the
Ayah here makes use of the word in the plural form.

Different interpretations have been given for the use of the
plural in this Ayah:

1. “Every person will have his own Mizan, or there is a Mizan
for every type of deed. Therefore, the plural is true”,**® i.e., there
will be more than one Balance (pair of scales) to perform the

weighing.

Al-Razi also says that Q21:47 “affirms the existence of more
than one Balance. Therefore, there will, perhaps, be a Mizan for the
deeds of the heart, another for the deeds of the limbs, a third for
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what has been said, etc.”** He also states that he sees no reason to

understand the word al-Mawazin {@;\3&3\} differently as the Qur’an

states it in this way and form.>*

The answer to this is the fact that numerous hadiths of the
Prophet (i) refer to only one Mizan on the Day of Judgement,*"!
and the word of the Prophet () is certainly more authoritative than
that of Al-Razi’s especially as the plural word mawdzin may also be
accepted in the Arabic language to refer to only one set of scales.

2. “The plural is used as a result of the multiplicity of the
deeds and the people involved in the weighing. The Qur’an says:
s &ds 3p3) (and whose mawdzin weigh heavy)”.342 According to
the first part of this view there is only one Mizan, and the plural is
used for some other reason. In this case we have to understand
mawazin in the Ayah quoted to be referring to the deeds and not to
the weighing instrument.

3. The Arabs sometimes use the plural to mean the singular as
in the sentence “Judt J& & J) &% z»7°* (Lit,, X has gone to

Mecca on the mules) although X was riding only one mule, or “ z »
A @ Gl g 88 (Lit, X has left to Basra on the ships),
although it was only one ship that X was on.

The Qur’an also makes use of this Arabic characteristic in
more than one occasion; for example, Q26:105 reads “ zs 333 <3}

{U.-L»,J\ (The people of Noah belied the Messengefs), and in
Q26:123 {ikuydt 36 &3i8Y (‘Ad belied the Messengers), although it

was only one Messenger sent to each people”.**> Accordingly, al-
Mawazin {5.1;\}33\} refers to only one Mizan, and the plural is only for

“ 20~

Also, another difference, in my view, between {;y,;\}aj\ aais),
and ‘o1l &=y’ is as follows: applying human standards, we find out
that the reference in the singular might be indicating that people on
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the Judgement Day will be taking turns when their deeds are getting
weighed and everyone has to wait until the one before him finishes.
According to this limited human view, there is also a time factor to
take into account. Besides, as the deeds differ in nature and reward,
one’s intentions and motives are also considered part of every deed.
This means that it does not matter how similar any two deeds might
look; the reward is going to be different and perhaps the punishment
as well. In other words, if a rich man gives a pound in charity and a
poor man does exactly the same, this does not mean that one of
them is better than the other, because their intentions are taken into
consideration. Probably one of them has done this with the intention
that people would see his act of charity so that they talk about him
as a generous person which is considered as an act of shirk in Islam
that does not only deserve no reward but incurs punishment as well.

This above argument indicates that as many factors are
considered in the weighing of the deeds in different ways, the
person whose turn has come might think that the Balance would
require some different adjustments to suit his particular
circumstances. In other words, the Balance might have to be set up
differently.

Although the Qur’an states that the Laws applying on the
Judgement Day are different from our human earthly laws as is
clear from Q14:48 which reads: {&iwsdy 2% 2 (2341 I ad, it
also emphasises that fact in a still different way, namely through the
use of the plural in the word {g,@\}aj\}. This word in the plural form
indicates that (1) everyone will be having his own Mizan (Balance)
just for his own deeds, and that (2) they would not have to wait for
their so-called turns in the human sense of the word because Allah
is capable of judging them all at the same time. This message can
only be conveyed with the use of the extremely accurate and most
befitting plural form Mawazin.

Also, in a hadith qudsi, Allah says:

ccccc

"Gigs A 23T 5 G1iee & Conail
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“If T afflicted a calamity upon (caused misfortune to) My ‘abd
(servant) in his body, children or wealth, and he accepted (endured)
it with commendable patience, (it is not befitting of My Majesty) to
set up for him a Mizan (a Balance to weigh his deeds), or reveal to
him (his) record (of deeds)”. 347

According to this hadith, Allah is not going to set up a balance
for that type of person; as if the hadith is meant to indicate that
every person witnessing the weighing of his own deeds will have
the balance for himself only, in other words, the balance will weigh
the deeds of one person at a time. So, everyone, in this sense, has
his own Balance (Mizan), therefore, all of them have Mawdazin.

Another interpretation can also be provided to the effect that
as the word mawazin refers to the Mizan together with its weights,
the plural form must be used; and as the reference when weighing is
always to one side of the scales, the Qur’an makes use of the side
that is more important.

Even if it is hypothetically said that ‘al-mizan and its weights
w153 0151 refers only to the side of the sayyi’ahs, the result will still

be the same, because the reference is always to one side of the
scales which, in the Qur’an, is the side of the hasanahs, hence, the
use of the plural.

The final question now is: If al-Mawdazin refers to the good
deeds or the hasanahs, how does {iy3 &i2) ‘whose mawazin are

light” apply to the person who comes to the weighing on the Day of
Judgement with no hasanahs at all?

The answer to this question is that, as stated before, since the
reference is always made to one side of the scales only, the word
mawazin refers to that side of the Mizan where the hasanahs were
supposed to have been placed, since it is the weight of the hasanahs
which is meant to be determined. And as the weighing results in
rewarding one party and punishing another, the Qur’an wants to
state that even in the case where a person comes with some
hasanahs, this does not mean that he will be justified. Rather the
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hasanahs must exceed or outweigh the sayyi’ahs. This actually
leaves no hope for the person who comes with no hasanahs at all,
hence the plural mawazin; in other words, it is meant for the kafir to
despair, and for the mu’min as a motive to do as many good deeds
as he possibly can.
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w-f-y s

The derivations of the root w-f-y ‘%3’ are mentioned in the

Qur’an sixty six times in twenty seven Surahs. Linguists and
exegetes agree on the follovving:3 48

The Arabs say wafd ‘23’ and ‘awfa ‘2 to mean the same

thing, that is tamma ‘&’. The basic meaning of these two verbs is ‘to
complete’ or ‘to fulfil’.

Wafa/awfa) bi‘ahdihi ‘sxexn 33/ 25" means ‘to fulfil one’s
pledge or covenant’.

Wafa lana gawlahu ‘83 & 23 means ‘He has fulfilled what he
said and did not cheat’.

Wafa al-shay‘u ‘:;3 @b5° means (1) that the thing involved is
complete: tamma ‘¢, (2) that the thing involved has increased
(kathura * $57).

Also, everything that has reached perfection or completion
can be described as wafa ‘&3’ (verb), or wafin ‘%’ (adjective).

Wafa al-dirhamu al-mithqal ‘J&s) & &5 means ‘the
dirham is of the same weight of or equal to al-mithgal (a unit of
weight).

Waffa ‘235 with shaddah %’ on the fa’ ‘2 is a more
emphatic form of wafd ‘$s’. Q53:37 reads: {5 i =515 “And

Ibraham who fulfilled (his engagements)”.>*’

Waffa ‘5 also means ‘to give in full’. However, it can be
said: ‘Waffaytuhu shatra haqqihi ‘4> ja% &35 (I have given him

half his due), i.e., nothing of that half has been diminished or
withheld, but has been given exactly as it should.

‘Awfa ‘é}i’ also means ‘to complete, fulfil, give in full, etc.
The verbal noun is “7fa* “s\&y’
Al-Tabarsi says that “7fa“ ‘s\4)” means “itmam ‘s, that is, the

completion (fulfilling, giving in full) of the thing involved until

reaching the exact limit; in his own words “as gt ds Jy st pwir”, >
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As for istawfa < @3, it means ‘to take or receive something
in full’.

As will be shown in detail shortly, the Qur’an instructs that
when measuring or weighing, the makil (what is measured) and the
mawzin (what is weighed) must be wafin ‘213’ that is, given in full,

exactly as it should be, because failing in achieving this is a sinful
act that incurs punishment from Allah. Therefore, in order for a
person to fulfil this as he should, so that he is on the safe side and to
be certain that the other party is not wronged, he should give

slightly more of the thing involved. The word ‘awfa ‘2" implies

just this, but does not oblige giving more than due. Al-Razi gives an
example to this effect; he says that part of the Muslim’s wudi®

‘ss23’ is to wash the whole face, which cannot be achieved with
certainty unless the water reaches part of the head as well. !

Of the sixty six times w-f-y ‘83" is repeated, only eight relate
to measuring and weighing. “Awfii {12}, a verb in the imperative
form suffixed by waw al-jamd‘ah ‘#usd 55 (being subject), is
repeated four times with al—kayl,352 and once with al—mikydl,353 in
Q6:152, Q12:59, Q17:35, Q26:181 and Q11:85. The verb is also
used in the singular imperative in the form of ‘awfi {3ii...}, in

Q12:88 with al-kayl.

‘Uft {gj‘f} is also used only once in the present form in Q12:59
with al-kayl.
The last time w-f-y ‘%3’ is mentioned is in the form yastawfiin

{84522} which is a verb in the present tense, in Q83:2.

‘Ifd° Al-Kayl < J55 1\4)’:

As stated above, “ifa“ al-kayl is mentioned four times in the
Qur’an. In two cases, it appears in a general context, namely
Q6:152 {hzdly o1y 101 149503} which basically means “And fill up
the measure and the balance with justice”,>* and Q17:35 &3 15835}
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{piiddl iy 13y 325 13) “And give full measure when you measure,

and weigh with the straight balance”.*>

In Q6:152, the act of “ifa“ falls upon: (1) al-kayl, and (2) al-
mizan. The reference here is general due to the fact that contextually
this command is one of many, as mentioned before under k-y-1 ‘S’

and mizan ‘0'x’. The acts of measuring and weighing should be

performed properly so that every party is to get his due share in the
transaction involved, no more no less, without harming the interest
of the other party.

This is achieved through the application of what is taught in
Q17:35. So, while Q6:152 generalises, Q17:35 explains and
indicates the steps that should be taken and what to use to fulfil the
message of the Ayah. Therefore, Q17:35 says that al-kayl, as a
measuring instrument should both have the right capacity and be
filled up to the limit that is due to the receiver by measure. And
when weighing, a mustagim ‘proper, upright, straight and true’
balance that gives people their due shares is to be used. In other
words, the instruments used for measuring and weighing must not
be tampered with in favour of one party (most often, the giver)
against another party.

As the act of “Ifa“ is in practice extremely hard to achieve, in
the sense that giving people exactly what is due to them by measure
or weight, no more no less, with certainty, Q6:152 carries on to say
{urs ¥ i L5y} “We burden not any person but that which he can

bear”.*® This indicates that as far as the ‘Ifa“ is concerned, what is
mandatory is doing one’s best to achieve that point where no
dispute would arise between the giver and receiver by measure or
weight; what is beyond that, i.e., going to the extreme in any way to
achieve “Ifa‘, is not dictated by Allah, and therefore, incurs no
liability.

A similar message which takes man one more step further up in

the heirarchy of moral upbringing and development is conveyed by
b t~>ly 7+ &3} “This is good and better in the end”,*®” which
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comes at the end of Q17:35. Therefore, it is clear that “giving by
measure and weight is not only right in itself but is ultimately to the

best spiritual and material advantage of the person who gives it”.**

With regard to Q7:85, which reads {&1xely 1K1 15958} “So, give
full measure and full weight”,™ and Q26:181 s 1555 5 K01 1585}

{ua,.md\ “Fill up the measure and be not of those who give less than

the due”,*® we find that they are parts of the story of the Prophet

Shueayb, which has been discussed to some degree before.*®!

Q11:85 is also related to the same story. However, this Ayah
mentions al-mikyal, not al-kayl.

Looking into the story of the Prophet Shueayb with his
people, we find that he has used every possible expression and
reference to get his people to abstain from cheating others when
measuring and weighing. In Q7:85 he says: fa“awfi al-kayla wa al-
mizana {&xaly 1501 14956}, Here, he generalises; he is telling them:
you are not asked, after the clear signs of Allah had reached you, to
do more than just giving full measure and full weight. But he knows
that cheating in this field runs like blood in their veins, and that the
command of “Ifa“ might be rejected by them on the basis that to be
certain that the other party in the transaction with them is not
wronged in the least, they should give a bit more of what is
measured or weighed just to the limit of certainty that injustice is
not done to the other party. So for them, it would be a big jump
from what they used to do and liked doing, i.e., diminishing
people’s dues, to diminishing their own goods, even if only to the
limit of incurring no liability. So, he tries another way, ordering
them not to tamper with the mikyal or the mizan as there is no need
for that. Therefore, in Q11:85 he says {kuill Oi5elty JuKal 135 233 43}
ordering them to perform “Ifa° on their instruments of measuring
and weighing.

A mikyal is called wafin ‘23’ when it has the right capacity,

and a mizan is described as wdfin when it is not manipulated, in the
sense that it functions properly as it should and also when the
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counterpoise weights are not tampered with in favour of one party
against the other. It is also worth mentioning that this is the only

time in the Qur’an that ‘awfii al-mikyal {JS 1495} is used. The
Prophet Shueayb adds bilgist {&:8u} to his command, i.e., as long

as every party gets their due shares in fairness that is “clearly seen
and not disputed™®* by either party, this is what counts.

Then the Prophet Shueayb reaches the apex of his
specification and refers to particulars in Q26:181-3 which read:

" el ol 1535 7 il 15555 ¥ (501 151
Goatnis 23N B 13505 5 LACTRT L1 15255 ¥
He commands them to apply “ifa° to al-kayl in general which
involves all the aspects of measuring without referring to weighing
straight away. He then stresses this point, saying to them that they

should not do whatever makes them fall under the category of the
mukhsirin as that would be contradictory to the basic principles of

.

When this is made clear, he moves to another point, i.e.,
weighing. He is also very specific as to what should be used when
doing this. He states clearly: {(..M\ ge\hmdb \ﬁ;}}. This has been

dealt with before under g-s-t ‘bz’

As for the rest of his teachings and commands to his people
that are related to the subject of this thesis, they have been discussed

before as well under b-kh-s ‘53’ kh-s-r ‘ 3’ k-y-1 ‘}S”, and w-z-n

‘03 respectively.

In Q12:59, we find the Prophet Joseph talking to his brothers
commending his own act of “ifa° al-kayl; he says: k& 2 i &35 ¥}
{&d ,o.h > Gy ‘See you not that I give full measure and I am the best
of hosts’.**® Here he uses “afi al-kayl {5 &4} and not any other

expression. He indicates that his mikyal has the right capacity, and
his makil is measured properly and given in full without any
diminishing. Disregarding his position in Egypt and his hospitality,
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since “Ifa‘ requires doing one’s best not to wrong others in their
dues, he gives more than due to the extent of being certain that they
are not wronged in the least in their dues.

The Prophet Joseph’s brothers, on the other hand, knowing
this about him and also counting on his kind generosity, use his
exact words when they go back to him for more grain. They say in
Q12:88{4h & 256} “So, pay us full measure”, *** implying
everything that he himself had implied and meant before.

Yastawfiin {34} is another derivation of w-f-y ‘.33’ This is
mentioned only once in the Qur'an in Q83:2 1 J& 15T 13) et}
{039, In this Ayah, only measuring is mentioned, as it means:

“those who when they measure against the people, take full
measure”.*® Why weighing is not mentioned here is discussed
under ¢-f-f ¢ adb’.

However, exegetes agree that yastawfiin indicates an act of
taking, receiving and demanding from people (something) in full
and more, which causes them to do injustice to others.>° Therefore,
one of the main features of al-mutaffifin is that: yastawfiin, i.e., they
make sure that they exact full measure for themselves even if their
act leads to causing diminishing to people’s properties, as they
insist and ask for more than is due to them.

Exegetes also agree that: “Al-kayl is one of three types: wafin
‘23 (full), tafif ‘w.db’ (short), and za’id ‘w% (surplus)”. 367
Although here the word kayl and not mikyal or makil is used, the
reference most definitely is to the makil (what is measured). It is the
same in English when one says: ‘full measure’ and ‘short measure’;
the question that arises is: What does ‘measure’ here mean or refer
to? It is however, clear that the word is used either in Arabic kayl
‘457 or in English ‘measure’ because of its wide range of
application, but what is actually meant is another thing, i.e., the
makil.
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On the other hand, the Qur’anic message is always clear in
enjoining ‘7fa“ and prohibiting tatfif. As for giving ziyadah (verbal
noun of za’id ‘surplus’), the Qur’an does not make it mandatory,
but leaves it open so that if the giver by weight or measure chooses
freely to give more than due, it is then entirely up to him, as the
matter is left to his discretion.

However, one of the requirements for achieving “ifa“ al-kayl is
through abstaining from mash al-tifaf ‘3l .’ as has been

explained under ¢-f-f ‘Gib’. Abu Al-Qasim also reports that Malik
read {oadkill 5} then said referring to how the ‘Ifa° may be
accomplished when measuring: “ o ale &g il 3805 S35 Y5 Cadks §
Lol Wy 83 il (s5ity Bt 13

commit fatfif, and do not cheat. Pour (what you measure) in the
measure (generously) until it is full then let go and do not skimp’.

which basically means ‘do not

The Prophet (#) also gives very clear instructions as to how
‘ifa° is achieved in one of his hadiths. Suwayd ibn Qays said:

“Coming from Hajar, Makhrafah Al-€abdi ‘c.alt #5” and I brought
some clothes. The Prophet (#) came and haggled with us for some
sarawil ‘57, and I had a weigher who weighs for wages u,. o153

j’%ﬂ\g’ (i.e., a man whose job is to weigh for people and he does this

for living). So, the Prophet () said to the weigher: “’cg-jj B;”,369 ie.,

when you weigh make sure that one side of the scales is actually
slightly heavier than the other; in other words, the tongue of the
scales should turn to the side of the thing weighed. A similar hadith
is also reported by Ibn Majah on the authority of Jabir.*”

Conclusion

Considering very carefully all the Ayahs that contain the
words under study, and attempting to put them all together to give a
complete picture to the subject and how these Ayahs relate to one
another, I have come to the following conclusions:
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* The Qur’an states that Allah is the Creator of everything. At
some stage at the beginning of time, among the things that He
created were the heavens and the earth. Q55:7 states that He raised
high the heaven and set/laid down the Balance {&! a>3), so that

man is to observe the rules of the Balance, and whatever he does
should be in conformity with these rules. However, man is greedy
by nature.”’' He tends to transgress and exploit his fellow men.
Therefore the Qur’an follows this by €oidt & 13 ¥} (Q55:8),

preaching against transgression and aggression.

It has been Allah’s plan, according to the Qur’an, that Man
should dwell on the earth. Therefore, the earth had to be made ready
for receiving him. So, Allah spread it out and placed thereon firm
and immovable mountains to make it stable, and caused to grow

thereon all kinds of things well measured, and in due balance € s
S5ipe sisn I oo &b (Q15:19).

As for the Guidance of Mankind, Allah has sent messengers
to the human race with clear proofs. He sent down with them the
Book that contained His Law, and showed Man the way to achieve
happiness both in this world and the hereafter. Not only were these
messengers provided with ‘the Book’ but also with ‘the Balance’
that was to weigh man’s deeds and thoughts, {&1xli3 S irs Wyish
(Q27:25), so that man could judge between what is good and what
is bad. As a result men could get their rights from one another
according to a just law and a just procedure that has no grudges or
prejudices against anyone, and does not cause one person to
wrongly and unjustifiably rise up at the expense of another.

As the Balance has been given to Man to judge everything
accordingly, Man should use it wisely. Weight should be
established and observed in a way that does not do any injustice to
anybody. Everyone’s just share of things must be accorded to
themd Ludy S 154335 (Q55:9). Causing the Balance to be deficient
jeopardises peoples’ rights and leads to the spread of corruption and
all sorts of other social diseases; thus €&\l 155w Y33 (Q55:9).

sieskeskskesk
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* The Qur’an also gives examples of peoples and nations that
have chosen to do mischief on the earth after it has been set in
order. The Madyanites, for example, went astray. So, Allah sent
them His Prophet and ‘their brother’, Shueayb, who invited them to
go back to the path of truth and to worship no one but Allah. And as
one of their most besetting sins was wronging people as far as
measuring and weighing were concerned, Shueayb pointed that out,
directing them to give full measure and full weight, and not to

wrong people in whatever belonged to them € 1555 Y3 Oty o1 15350
#H T3 O (Q7:85).

Giving full measure and full weight means that whatever is
measured or weighed should not be diminished in the least through,
for example, manipulating the measuring and weighing instruments

{O05adts JEK1 152285 Y33 (Q11:84).

Giving and taking by means of measuring and weighing
should be done in a way that is just and fair to both parties involved
in the process {kudt Oty Juelt 152351} (Q11:85).

On another occasion, more details are given. When one
measures anything, all the conditions that guarantee that no party
would be wronged in the least and that a full measure is given, must
be met. Also, as giving and receiving by weight can only be
achieved through the use of a balance, and that not every balance is
suitable for such a job, the balance has to meet a specific and very
important requirement: it has to be ‘true, right, proper, straight,
calibrated, upright, just and equitable’, szl 1y &5 13) &1 14855}
{P—G—w-d\ (Q17:35). The reason behind this is that fair dealings are

both ‘right’ in themselves and ultimately to the best advantage of
the persons involved {3\»,;\3 bty pa I3} (Q17:39).

Shueayb stresses these teachings, yet again advising his
people to give full measure as giving less than due is an evil act that

puts them on an equal footing with al-mukhsirin e \$555 Y5 531 15951}
{‘_,a,.md\ (Q26:181), who incur the wrath and punishment of Allah.
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He also emphasises the importance of using a suitable balance
which is not manipulated, and does what it is meant to do \}"»;5}

{ (ot wwb (Q26:182). The result of doing otherwise is

unquestionably grave. However, they believed him not. Therefore,
they deserved to be punished, and so “the torment of the day of

shadow (a gloomy cloud) seized them™>"> {s\uaJ\ RSIRCE Rt yatey
(Q26:189).

eskesteskesk

* Being a person who gives full measure, especially in times
of distress and hardship, is very rare, but, of course, is a quality that
one should be proud of. The Qur’an tells us that in the Surah of
Yisuf, Q12.

Famine has hit many places including the Prophet Joseph’s
homeland. Therefore, his brothers come to Egypt seeking
provisions. They are foreigners in a foreign land; so, perhaps,
denying them any grain, or giving them the minimum amount of
provisions would be accepted as they are not the only people
suffering from that famine. However, the Prophet Joseph does not
only give them ‘full’ measure, but is also hospitable to them. He
tells them that giving them full measure is not a mistake even in
times like these {1 s S &35 91} (Q12:59). He does not use the
famine as an excuse to decrease their measure; therefore, he has a
reason to be proud.

However, he also knows how important it is for them to be
able to come again to get their provisions from Egypt. So, he uses
this in his plan and tells them that unless next time they are
accompanied by their brother, they should not bother making the
journey as no ‘measure’ will be given to them: neither full, nor
short. The Ayah states: {was o33 L%} (Q12:60).

Back home, the brothers explain to their father that they will
no longer be able to go to Egypt because all future measure has

been denied to them {31 s 24} (Q12:63), unless their brother goes
with them {5 651 tas B} (Q12:63). Because they need as much
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as they can possibly get, a measure of a camel’s load assumedly
means a great deal to them { ~ &S 3553} (Q12:65). They have
already seen the hospitality and generosity of the ‘Aziz of Egypt,
and so giving them an extra camel’s load of grain is an easy thing
for him to do; it is so little compared to what he has already got &Us}

{5t 3577 (Q12:65).

Going back to the Prophet Joseph, the brothers ask him to pay
them full measure as has been his habit with them from before:

{49 @ 256} (Q12:88), which also sounds like a reminder of what
he has said to them before showing his hospitality and urging them
to come again {‘j.jfj\ éﬁ% @\ &3 31} (Q12:59). It is a quality that is
very much appreciated in the person who has it both by other people

and by Allah who enjoined this kind of behaviour in the first place.

It involves complete obedience to the Law.
sieskeskskesk

* The Ummah of the Prophet Muhammad (), the nation of
Islam, is no exception. That is why in Q42:17 Allah addresses the
last of His Messengers telling him that it is He who has sent down
the Book and the Balance {o\zety gy cusdh J3f i g, exactly as
He did with all the other prophets before him. Accordingly the
followers of Muhammad (&) are also addressed in a similar way to
the other nations that preceded them: joining partners to Allah is
prohibited, kindness to parents is a duty that must be observed,
killing your own children for fear of poverty is not allowed, all sorts
of shameful sins whether committed openly or secretly should be
avoided, killing anyone except for a just cause and according to the
Islamic Law, and taking orphans’ property unjustly are extremely
abominable deeds that must not be committed.”’* In addition to all
these, giving full measure and full weight in a fair deal, and taking
all the necessary steps to fulfil that, is commended. No one is
burdened with more than he can bear & ¥ Ldly iy 131 149303}

() ¥ L (Q6:152).
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Failure to achieve this puts one with al-mutaffifin {maiaall 53}
(Q83:1) who make sure to exact full measure and get even more fpr
themselves when they receive by measure from other people 13 &1}
{O5g S Je 181 (Q83:2). However, when it is their turn to give,
they do not treat people in the same way they want to be treated,
and therefore, they skimp giving less than due when either
measuring or weighing {sjm5d sbs 3 w248 1315} (Q83:3). They do
this as if that Day when they will be raised from the dead for
Judgement will never come €yké p3d * Ogigais o dst G ¥ih (Q83:4-
5).

seskokoksk

* In this earthly world people cheat and wrong one another in
regard of their due rights. They fall short in the measure and
manipulate the balance. But, on the Judgement Day it is not those
‘manipulated balances’ that will be used; those are different

balances that will be set up by the Almighty, Allah Himself a3}
{aaLd) 25 Ll @;‘};3\ (Q21:47), so that no one is to be wronged in the
least in any way or in anything, even if it is as small as a mustard
seed in weight {37 i & Jus} (Q21:47 and Q31:16), or even in
the weight of an ant/atom {&3 Juiis} (Q4:40, 10:61, Q34:3&22, and
Q99:7-8). Nothing whatsoever does Allah forget, ignore or fail to
take into account, and nothing will escape the weighing on the
Judgement Day, which, unlike Man’s version of weighing, is the
true and exact weighing {3 ks 5355} (Q7:8).

People will come to witness and become part of the process of
weighing. Those whose deeds availed them nothing will be
disdained, despised and looked on with utter contempt; they will be
humiliated due to their insignificance, worthlessness, and

accordingly they will be given no weight by Allah &Gl a3 & 4l Y}
{35 (Q18:105).

However, when the people’s deeds are weighed, they will be

divided to two main groups:375 those whose good deeds outweigh
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their bad deeds {4x;'5 S 6} (Q7:8, Q23:102 & Q101:6), and those
whose good deeds do not {4x;/3 &ax 20} (Q7:9, Q23:103 & Q101:8).

The former will be rewarded generously; but for the latter nothing
awaits them except severe punishment unless Allah wills to forgive
them.
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CHAPTER THREE

General Considerations

This chapter deals with some different aspects of language that have
an impact on the translation process in general and that of Arabic-
English-Arabic translation in particular.

Introduction

Language in its written and spoken forms is one of the most
important tools of expression and communication. Being what it is,
it is also a translation of the final product of a complicated process
such as thinking, dreaming, hallucinating, etc. The way things are
expressed by means of language depends on many factors such as
the level of education, intention, state of mind, etc. The list is
actually endless.

Understanding an utterance also depends on another endless
list of factors. Also, an utterance being made as a translation of a
certain idea is by all means a ‘mental process’. This means that the
production of an original text is in actuality an act of translation.
Similarly, for an utterance to be understood it has to go through a
mental process which is nothing but an act of translation, as well.
As George Steiner puts it: “To attempt understanding is to attempt
translation”.>’® This second product is not necessarily equivalent to
the first product due to the different factors in action in both of these
processes. For example, we always find some people expressing
themselves better than others; also sometimes one would want to
say something but cannot put it into words. So, the first product,
which is a translation of certain signals from the brain, which we
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may call ‘ideas’ or ‘thoughts’, when translated into words, might
become different from the message intended in the first place. By
this I do not mean the slips of the tongue that occur from time to
time; what I mean is the occasional inability of people to express
certain ideas the way they really want or hope for. How the brain
actually does that job should not very much be a source of worry to
us because “the human brain decodes messages, however
imperfectly, at levels of efficacy and of nuance altogether beyond

either our analytic grasp or mechanical simulation”.*”’

Perfect Translation

The above argument also means that there is no such a thing
as a perfect translation of anything all the time because the factors
involved are always in a state of change. In other words, the mental
process that produces an utterance is not the same when another is
being produced. So, if this is the case on the level of every
individual, it is more so when individuals are in contact. The matter,
on the other hand, becomes more difficult when written texts are
involved as the reader has to mentally translate the text depending
entirely on the ‘limited’ tools he possesses. The gap gets even wider
when two languages are involved because the mental processes
become divergent and extremely complicated. Accordingly,
translation from one language into another is a product of “a
complex system of decoding and encoding on the semantic,
syntactic and pragmatic levels”.?"

Also, if a text in the Source Language (SL) is difficult to
understand in the context of that language, it is then bound to lose
more than is lost by a normal text, understandable easily. It is true
that some texts become clearer when translated, but this is definitely
done at the expense of something in the SL because there is no such
a thing as ‘absolute synonymy’ or ‘perfect equivalence’. Absolute
synonymy does not exist in any language because, to say the least,
every single word has got a set of associations or components
unique to it. Many words might share some of these associations,
but not all of them; otherwise, the second word would not have

existed. According to Abu Hilal Al-gaskari: “ctail 6,5 of §s5a ¥ &3S
and BIUL Y Ly Al 1,5 a3 O um e e oy ‘It is thus not
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possible for two words to have the same sense, since this would
imply pointless linguistic duplication’. Synonymy and absolute
synonymy is discussed in more detail under ‘Synonymy and
Translation’.

Accordingly, what might look like absolute synonymy is not
exactly so, but rather the word involved shares more associations
with the original word than other words do. Therefore it is preferred
to other words in rendering the meaning and conveying the
message. Examples of this type of synonyms exist in abundance in
all languages. This is, to a high degree, what happens in translation.
A certain word, idiom or expression is favoured over others because
the translator believes (thinks, feels) that it shares more associations
with the SL ‘item’, bearing in mind that this is not the only factor in
operation. For example, a word in a Target Language (TL) text
might be used as a translation for another in the SL in a certain
context, but not in another. Consider the words “liéb” in Surah 83,
Ayah 1 that says -4l 5, “ 725 in Q55:9 €01l 15pmsd Ysh, “is”
in Q7:85 dAsTeal o 152505 Y3, and “jaki in Q11:84 € JuKall 152k ¥
Oikeligk. Qur’an exegetes use the above words alternatively to mean
the same thing. However, it is easy to realise that in actuality they
are not swapable since differences of meaning of various degrees
exist between them. This, consequently, creates a problem to the

translator which he has to overcome according to the tools of the
Target Language.

The problem becomes even more complicated when idioms
and expressions particular to a language are used in a SL text as
they do not necessarily exist in the same way, form and meaning in
the TL; or they might not even exist at all. Consider for example
the the translation of the English ‘It is raining CATS and DOGS’ as
Uy Uakad Lbaos sledt’. While ‘heavily” ‘3y;4° can do the job of ‘cats
and dogs’ in this example it deprives the language of a cultural
perspective. Also, ‘okw Je 4y o which is a refernce to Zaid
marrying Salma can be totally corrupted if translated as ‘Zaid built
on Salma.
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The same argument goes for most Islamic terms and concepts
as the words reflecting them developed in terms of their meaning
and acquired spheres of application that were totally different from
the so-called English equivalents. Consider as well the term salah
‘e’ as an Islamic concept; it has no equivalent in English. ‘Prayer’

which is used freely as an equivalent is perhaps not a bad rendering
for the Arabic duea® ‘s«s’ which interestingly is the denotative

meaning of salah ‘®’. The concept of salah developed in Arabic

to refer to a specific and strict act of worship in a certain context,
while prayer did not develop in the same way as the historical and
linguistic environments of Arabic and English were not
understandably the same. One may also consider other concepts
such as zakah, sawm, hajj, etc., from a conceptual-Islamic-cultural
point of view. The result will be the same

To put simply, if a certain concept is alien to a specific culture or
language, this language will not produce a word for it. There is no
need to do so.

Word and Sense in Religious Texts

Although the translator might be more inclined not to translate
‘word for word’ as the final product might be something really
ridiculous, as we have just seen, preferring on the other hand to do a
‘sense for sense’ translation, this contributes to creating a serious
problem as far as religious texts in particular are concerned. The
translator has to decide what the SL text ‘actually’ means before
even attempting to translate it into another language. And if the SL
text is, for example, ambiguous or has more than one meaning, the
decision then, is even more difficult because the translator, as an
outsider, has to decide what the author, an insider, means.

Also if we accept Fredric Will’s claim that “what any
particular word refers to cannot be determined precisely”,” the
matter becomes even much more difficult, if not extremely

puzzling.

To begin with, the translator may not be aware of the
processes that resulted in the author saying what he said the way he
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did. Secondly, as far as the reader of the translation is concerned, he
does not even know the decisions the translator had to make when
he chose a particular word, idiom, form, etc., as the translation for
what was in the Source Text (ST). Maybe the author did not express
himself the way he should, or perhaps he did, or probably the way a
text is, in both form and content, is deliberate as should be the case
with ‘the word of God’. However, this is not for the translator to
worry about because what really matters, or rather should matter, to
the translator is the written text, and he also translates what he
understands it to be saying whether we like it or not. Therefore,
such perplexities do not need to be dwelt on immediately.

However, this is not to deny the fact that in the case of some
religious and also literary texts, this issue is more problematic than
it sounds. Perhaps, that is why, when talking about the Bible,
“Emanuel Levinas subtly and astutely makes of Talmudic
commentaries the only legitimate process of translation”.*®' Perhaps
also this is the reason that in Nida’s theory which is also related to
Bible translation, “the difference between exegesis and translation
[begins] to disappear since how the message is rendered and what
remains of the original formulation seem to be less important than
the explanation itself’ > 382

Basic Requirements of The Translator

The ‘basic requirements of the translator’ according to Nida
are that “he must understand not only the obvious content of the
message, but also the subtleties of meaning, the significant emotive
values of words and the stylistic features which determine the
‘flavour and feel’ of the message. ... In other words, in addition to a
knowledge of the two or more languages involved in the
translational process, the translator must have a thorough
acquaintance with the subject matter concerned”.”?

As is clear, Nida is implying that the translator should
preferably be a theologian (or at least a missioner) who is able to
explain the text as he translates it.

In contrast to Nida’s views, Kharma states: “To master one’s
own language and culture is something difficult; to master a foreign
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language with its cultural furnishings is much more difficult,
however, mastering two languages with their cultural furnishings is

something inconceivable”.*®

In fact Nida’s theory goes a long way even beyond trusting
“the theologian and pray that God will provide the answer”.*®
Commenting on Nida’s theory, Gentzler says:

“The text as dense as it may be, and the exegesis, as lucid as it may
be, are never complete. There will always be gaps, room for differing
interpretation, and variable reception. Therein lies the energy of the
text. Nida would deny this as a matter of faith, positing instead the
opposite viewpoint, i.e., that the original message can be determined
and does not change. However, because he is working with words,
even in this case the word of God, and because of the very fact that
he is working with language, there will always be present metaphoric
indeterminacy and historical change. No text ever explicates its own
reception. Nida’s translation theory wants to decipher the text and
prepare it for consumption. He wants to explain the text as well as
describe it. ... Nida does not trust readers to decode texts for
themselves, thus he posits an omnipotent reader, preferably the ideal
missioner/translator, who will do the work for the reader. His goal,
even with the Bible, is to dispel the mystery, solve the ambiguities,

.. . . 386
and reduce the complexities for simple consumption’.

Intentionality of Text

The Qur’an is a good example of the intentionality of the text.
If we could work our way successfully round the Qur’an’s
translational problems, we could in all probability overcome many
other obstacles that the translator encounters at his job. It goes
without saying that the Qur’an is, in fact, a deliberate text. Every
letter, word and sense is meant to be the way it appears in this
holiest of Books; otherwise it is a contradiction of all the factors of
fasahah and baldaghah. The Qur’an, being the way it is, introduces a
difficult problem. A solution has to be found to problematic words,
structures, concepts, etc. The problems, in fact, being linguistic
more than anything else in most cases, form an obstacle for the
translator to deal with. The translator can only find solutions
according to his own tools, such as his degree of understanding of
the text involved, the context in general, etc., in short, the language
as a whole, and perhaps the culture of the SL as well.
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In the end, the translator’s decision remains ‘personal’,
because it is he, and nobody else, who favours one word over
another, one expression over another, etc.

The translator on the other hand, also has a set of other
considerations to take into account. The most important of these is
his obligations towards both the text and the receiver. His textual
obligations show in his linguistic competence in both the SL and the
TL, and also in his approach to the text itself. His duty towards the
receiver lies in the clarity of his style, his faithfulness and the
degree of success he achieves in rendering the SL text as it should
be rendered considering all the factors involved and the different
aspects of the SL text.

In other words, if the SL text is deliberately ambiguous or
metaphorical, the translator has an obligation to, at least, try and
preserve the ambiguity or metaphor in his translation. He might not
always succeed because this mainly depends on (1) his
understanding of the SL text, (2) the availability of the tools in the
TL that help him to achieve this, and (3) his ability to make proper
use of such tools. Yet, the decisions he makes remain a matter of
personal choice.

Determining the sense in a sacred text, expressed deliberately
in a certain way is not always an easy thing to do because when the
sense is fully recognised, often the final product is no more than an
explanation of the original. There are never clear-cuts all the time as
far as religious texts are concerned. Religious texts often have a
share of mystery about them that is not easily conceived or
translated; this means that there are many cases where
understanding the full sense of a text is an impossibility. The texts
that are open for interpretations are examples of the kind of
difficulty I am talking about here. The Qur’an itself testifies to the
existence of some Ayahs which have very clear, well-established
meanings and others that do not. In Q3:7 the former Ayahs are
described as ‘muhkamat {&WSss Sui)’, and the latter as

‘mutashabihat {\@\lis}’ and these latter ones prove even
problematic in the context of the Arabic language itself, as finding
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exact meanings, with certainty for them, is not an easy task most of
the time.”’ Such Ayahs are open to interpretation.

The question that arises now is: does an explanation or
interpretation that is assumed to be giving the full sense have the
potential to replace the original? As far as the Qur’an is concerned,
the answer is a definite ‘no’, because this cannot be even achieved
in the context of the Arabic language, let alone in the context of a
foreign language. The only way to express fully the sense of a text
is perhaps to repeat it as it is in its SL accepting the fact that it
means what it means the way it is. It is like searching very hard for
a definition for ‘water’, then saying ‘water is water’, or as the
Arabic saying goes: ‘sWlly 4w dxs suh 58,

Synonymy And Translation

According to D.A. Cruse the starting point for discussing the
meaning of synonymy is to consider “two robust semantic
intuitions. The first is that certain pairs or groups of lexical items
bear a special sort of semantic resemblance to one another. It is
customary to call items having this special similarity synonyms;
however, the intuitive class of synonyms is by no means exhausted
by the notion of cognitive synonymy, as a glance at any dictionary
of synonyms will confirm”.**®

Cruse then quotes examples from the Larousse Synonymes,
and the Dictionary of English Synonyms showing that some lexical
items that are taken to be synonymous are not really very much so.
He says: “the Dictionary of English Synonyms give kill as a
synonym to murder (but interestingly, not vice versa), and strong as
a synonym of powerful: but again, cognitive synonymy is
demonstrably absent (an accidental killing is not murder, and a
strong car is not necessarily a powerful car)”.*® He then goes on to
introduce the second intuition which is that: “some pairs of
synonyms are ‘more synonymous’ than other pairs: seffee and sofa
are more synonymous than die and kick the bucket, which in turn
are more synonymous than boundary and frontier, breaker and
roller, or brainy and shrewd. (The items in each of these pairs occur
in close association in Roget’s Thesaurus, however intuition might
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suggest that with the last pair we are approaching the borderline
between synonymy and non-synonymy.) These two intuitions seem

to point to something like a scale of synonymy”.**

Cruse then defines synonyms as: “lexical items whose senses
are identical in respect of ‘central’ semantic traits, but differ, if at
all, only in respect of what we may provisionally describe as
‘minor’ or ‘peripheral’ traits. ...

Synonyms also characteristically occur together in certain
types of expression. For instance, a synonym is often employed as
an explanation or clarification, of the meaning of another word. The
relationship between the two words is frequently signaled by
something like that is to say, or a particular variety of or:

He was cashiered, that is to say, dismissed.
This is an ounce, or snow leopaurd”.391

Cruse also accepts the fact that the meanings of synonymous
items overlap. This, actually leads us to Nida’s definition of
synonymy. In his Componential Analysis of Meaning, Nida states:
“Terms whose meanings overlap are generally called synonyms.
Such terms are usually substitutable one for the other in at least
certain contexts; but rarely, if ever, are two terms substitutable for
each other in any and all contexts. ... In most discussions of
meaning, synonyms are treated as though the terms overlap, while
in reality what is involved is the overlapping of particular meanings

of such terms”.*”?

Nida then goes on to elaborate on this issue by saying that:

“Certain sets of related meanings appear to be so close to one
another that one cannot determine whether or not they are complete
synonyms. In such instances it may seem impossible to determine
just how such meanings may differ from one another. This situation
often occurs where the lexical units in question are not in one’s
active vocabulary. Compare for example, the related meanings of
stroll, meander, and saunter, all types of walking. Even the
dictionary definitions of these terms are largely overlapping or
indistinct. For most users of English there are no readily
describable differences between the meaning of these terms, since
they all suggest leisurely pace, an irregular course, and indefinite
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goal. Most persons assume that there are differences of meaning
but are unable to indicate what they are. If some speakers suggest
what appear to them to be distinctive features of meaning, others
will disagree. Such a series meanings highlights two important
aspects of semantic analysis: (1) there are closely related meanings
which cannot be analyzed, largely because they are marginal to
everyday usage; not that the diagnostic components of their
meanings are identical, but the features are obscure.(2) There is a
tendency to regard different forms as necessarily having different
meanings. Basically this presupposition is true, for though a
number of homophones exist in all languages, it is doubtful
whether there are any real synonyms, i.e. different forms with

. . . 39
identical meanings”.

According to the above quotations, it is easy to conclude that
synonymy is a natural feature of probably all languages. On the
other hand, I believe that perfect or complete or absolute synonymy
is not. ‘Absolute synonymy’ is here used to mean the complete
replacement or substitution of one lexical item by another in all
contexts and at all times; in other words, everything that one word
means is what the other word means no more and no less. As a
matter of fact, I believe I am justified in saying that according to
this definition absolute synonymy is impossible in any given
language.394

Commenting on absolute synonymy, Cruse states that: “two
lexical units would be absolute synonyms (i.e. would have identical
meanings) if and only if all their contextual relations were
identical.* It would, of course, be quite impracticable to prove that
two items were absolute synonyms by this definition, because that
would mean checking their relations in all conceivable contexts (it
would also be theoretically impossible, if, as is probably the case,
the number of possible contexts were infinite). However the
falsification of a claim of absolute synonymy is in principle very
straightforward, since a single discrepancy in the pattern of
contextual relations constitutes sufficient proof”. *® Put more
clearly, “any difference in meaning whatsoever disqualifies a pair of
lexical items from being absolute synonyms”.*” This is actually my
personal opinion as well and also the reason behind my conviction
that every single word in the language is unique as each word has
its own identity. However, as Nida said, not everyone can point out
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the difference or differences between two supposedly synonymous
items.

Cruse then goes on to conclude that:

“One thing becomes clear once we begin a serious quest for
absolute synonyms, and that is if they exist at all, they are
extremely uncommon. Furthermore, it would seem reasonable to
predict that if the relationship were to occur, it would be unstable.
There is no obvious motivation for the existence of absolute
synonyms in a language, and one would expect either that one of
the items would fall into obsolescence, or that a difference in
semantic function would develop. ... It seems probable, and many
semanticists have maintained, that natural languages abhor absolute
synonyms just as nature abhors a vacuum”.*®

On the other hand, many scholars have studied synonymy or
taraduf ‘3330 in the Arabic language, and, categorically, we have
two opposite views. One view supports the claim that absolute
synonymy is possible and that it does exist in Arabic, while the
other denies this claim completely and tries to explain the
differences between the lexical items which the supporters of the
former view claim to be synonyms.

M. A. Chaudhary®” dedicates three chapters in his brief book
on Synonymy in the Qur’an listing examples from the Arabic
language in general and the Qur’an in particular and many names of
old and modern linguists who support and oppose the existence of
absolute synonymy in Arabic.

Disregarding the fact that I support the view that absolute
synonymy is not possible, it seems futile to discuss here, especially
after quoting Cruse and Nida above, the different views on this
particular issue because the fact of the matter remains, that is, even
in modern times, we still have two different views with regard to
absolute synonymy. Therefore, supporting one view is as valid as
supporting another, especially when we look into the impact of this
on translation.

Adopting the view that absolute synonyms exist within a
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given language does not mean that this is going to be the case in
translation. In the case of Arabic and English, it is my conviction
that it is, in principle, possible to find an absolute synonym for an
English word in Arabic and vice versa.

This, as a matter of fact, might be a good starting point in the
process of translation as it would be ideal if the translator could find
synonyms in the target language for every word and context in the
source text. Yet, such a situation is too good to be true.

The difficulty of achieving this might arise from the fact that
as languages differ from one another, it is not possible to find
absolute synonyms for every word in the language. Also not every
word in a given text has a synonym in the TL; and even if this
happens to be the case the differences between sentence structures,
for example, between the SL and the TL might prove problematic.
In other words if synonymy in words is extremely difficult to find,
contextual synonymy is even more unlikely.

Translation Loss

One thing which can be stated with absolute certainty is the
inevitability of translation loss. If one word in Arabic is
synonymous with another in English, its neighbour in the same
sentence might not be the same. Generally speaking meaning is of
problematic nature because ‘“what any particular word refers to
cannot be determined precisely”.400

Referring to translation loss Hervey and Higgins state that:
“Translation 1is fraught with compromise. Compromise in
translation means reconciling oneself to the fact that, while one
would like to do full justice to the richness of the SL, one’s final TT
inevitably suffers from various translation losses. Often one allows
these losses unhesitating]y”.401 Once this is borne in mind all
delusions about absolute synonymy in translation will lose much, if
not all, of their force. What the translator has to do then is to
endeavour to reduce or minimize translation loss.

One has to bear in mind that in actual fact “translation loss is
not loss of translation, but a loss in the translation process. It is a
loss of textual effects. Further, since these effects cannot be
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quantified, neither can the loss. So, while trying to reduce it, the

translator never knows how far there is still to go”.402

Changes of Meaning

As a result of distance in time and cultural changes some
words stop being used, they become obsolete, others appear and as
far as the meaning is concerned many changes take place. In other
words, the number of associations unique to every word in the
language gets affected as a result of, for example, cultural changes
and also the way a word is being used at a given time. The
word-associations become subject to addition and omission.

This can be made very clear when we consider the following
example from King Lear, Act IlI, sci VII, “when Gloucester, ...
bound, tormented and about to have his eyes gouged out attacks
Regan with the phrase ‘Naughty lady’. It ought to be clear that there
has been considerable shift in the weight of the adjective, now used
to admonish children or to describe some slightly comic (....)

peccadillo”.*®

Therefore, great care must be taken when studying the
meaning of a word that falls under the same category. The changes
to the meaning must not affect our understanding because such
words have to be considered in their original environment.
Translating ‘naughty’ in the modern sense of the word would be
entirely ridiculous. The same rule applies to any other type of text.
The meaning of a Qur’anic word or term, for example, should not
then be determined according to the changes that might have
occurred as a result of the time gap since the Qur’an was firstly
revealed to the Prophet (&) until today. The words in general should
be understood in the light of what they meant then. This actually
does not mean that a great number of words have changed slightly
or fully in meaning. This assertion is made just in case the translator
comes across words that might be carrying different connotations
nowadays. Also, this does not mean that the translator/reader of the
Qur’an is going to come across mysteries that are hard to solve or
cannot be solved, or even some unexpected surprises. Even in case
that this actually happens, this might be a result of the translator’s
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lack of knowledge of what those words or expressions actually
mean/meant either in or out of context.

We have to bear in mind that when the Qur’an was being
revealed, not all the Sahdbah knew the meaning of every word in
the Qur’an. This is why they used to ask the Prophet (4) about the
meaning of what they could not understand. A very well-known
example is the Qur’anic usage of the word zulm ‘Hb (Literally,

going out of the way; also refers to wrong-doing or injustice) in
Q6:82 which reads: {Hb ) 152ds 333 15515 5001}, “those who believe
and confuse not their beliefs with wrong”.*** The Prophet ()
explained that in this Ayah, zulm ‘cﬁa’ (translated ‘wrong’) refers to

something different from what the word usually means. He (%)
referred the Sahabah to Q31:13 where the Qur’an says: H-U B 5;}

{+be stating that what is meant is the association of partners to

Allah, which is known as shirk*® and will be referred to below.

As is clear, the Qur’anic usage of the word zulm has given it
another dimension and expanded its sphere of meaning to assimilate
another word namely shirk.

Q2:254 reads {bjé.iﬁ‘d\ - 05K}, ‘and the k-afirs are the
zalims’, (zalim being the person who commits an act of zulm). First,
we have to state that every kafir is zalim, but not vice versa, and this
is by virtue of the meaning of the word kdafir. Kufr, the verbal noun,
is basically related to ‘covering’;**® this means that a kafir is a
person who ‘covers’, ‘hides’ or ‘ignores’ knowingly the benefits he
has received. Therefore, the person who does not believe in Allah,
according to Islam, is called kafir. In other words, all non-Muslims
are kafirs. By virtue of its basic meaning, kdfir, accordingly, is not
an insult but a statement of linguistic fact. The word has not got,
therefore, that insulting connotation or even denotation it does have
nowadays in South Africa, for example, as it is used there by
Muslims and non-Muslims alike with an offensive connotation and
has become one of the most extreme swear words to be used there.

The word kufr has also become in Islamic terminology the
exact antonym of ‘belief or “7man ¢y, The Qur’an, referring to this
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point, also states in Q5:44 {5 - &l i I3 W ¢-<~ (J o3}, ‘And
whosoever does not judge according to what Allah has sent down,
such are the kafirs’.*"’

As for shirk, it is basically ‘Polytheism’; strictly speaking, it
is “the worship of others along with Allah. It also implies attributing
divine attributes to any other besides Allah. It particularly implies
associating partners in worship with Allah, or to believe that the
source of power, harm or blessings is from others besides Allah”.*%®
This means that a believer in Allah (mu‘min) or a Muslim may
commit an act of shirk and be called mushrik. In Q12:106, the
Qur'an states {O857:5 ob3 ¥) by (2381 2035 U3}, “And most of them
believe not in Allah without associating (others as partners) with
Him”.*”” Here we have a clear reference that most people would
believe in Allah and at the same time join others as partners to Him.
This can be referred to as shirk khafi ‘4> 0.

To conclude, it can easily be seen now that zulm, shirk and
kufr are related to one another and in various ways to “Zman which
stands as the other extreme. However, in their own rights, they all
stand as separate and distinct terms from one another. The context
sometimes dictates the meaning to be understood.

The above argument is meant to reveal that even at the time of
revelation the meaning of certain words that were considered
unrelated overlapped and expanded while others, if I may say,
became more strict in their references.*'’

The Impact of the ST on the Translation

From the way the Qur’an was revealed, written, collected and
memorised until today we understand that the word order, that is the
sequence in which elements occur, in its widest sense, is deliberate.
The result is that words put in a certain order lead to the creation of
different structures, styles, shifts in emphasis, etc. The words
themselves are chosen to fit with one another. All this has resulted
in a text that is matchless in every aspect.
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What translators normally try to do is to match the source text
in as many aspects as possible. In the case of the Qur’an we find
that no word can replace another, no word can do the job of another,
every word is there for a purpose to convey a certain message and
give a certain meaning. On the other hand, the translator may
consider the different ways an utterance can be translated. He then
chooses what he thinks to be the most suitable. He is not always
forced by virtue of what the words mean to choose a certain word.

The translator sometimes changes his translation preferring
one word to another. The words in the translation, therefore, do not
have the power to be unreplaceable. This is very unlike the Qur’an
where the fit of the words is perfect and absolute. This is one of the
things that has placed the Qur’an at the pinnacle of fasahah and
baldaghah, and made many people aspire to acheive in their
compositions, whether poetry or prose, something of a similar
standard. And although more than 14 centuries have passed since
the first revelation of the Qur’an no one has been able to match the
Qur’anic style. Therefore, to put it in an Islamic way, what Allah
the Creator says cannot be matched by the created. The difference
between the Word of Allah and the word of man is like the
difference between Allah Himself and man. As the created can
never be equal to the Creator, their respective words can never be
equal either. We can consider, for example, Q36:82 G- 315 13 a5i iy}
{6455 S4 048 of, “Verily, His command, when He intends a thing, is
to say to it: “Be” and it is’. This is a clear example from the Islamic

point of view which is derived from the Qur’anic concept of God,
of the difference between the Word of Allah and the word of man.

Translating the Word of God

George Steiner in his Foreword to Translating Religious
Texts, (p.xiii) makes a similar remark. He argues: “Here we
flounder in deep waters. If a text is ‘revealed’, if its initial encoding
is then transfered into a mundane and falliable sign-system, that of
secular and post-Adamic speech, to what truth-functions, to what
correspondent faithfulness can any translation aspire?”
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Perhaps, this is one of the reasons that made some people say
that the Qur’an is untranslatable. However, we should bear in mind
the following:

1) There are many differences in the ways of expression between
all languages.

2) There are in practice no absolutes, perfect synonomy or perfect
equivalence in translation.

3) There is always a translation loss of different degrees as a result
of many factors, both linguistic and cultural.

4) No translation can substitute the original, even when the
translation is better than the original, which is not the case in
the Qur’anic translations.

5) The translation of the Qur’an serves as no more than an
introduction to non-Arabic speaking audience, Muslims and
non-Muslims alike.

If we do this, we can be more tolerant in our approach to the
translations of the Qur’an. However, it must also be said that there
are translations that contain grave errors that most certainly distort
the Message and lead to misguidance. Therefore, instead of serving
as faithful introductions, such translations become no more than
mis-introductions. The Qur’an delivers a certain message, bad
translations give the wrong message and defeat the purpose of the
translation as an assumedly faithful reflection of the source text.
And as the reader might not be able to compare the translation to the
original, the translator has not only failed his readers but, albeit
inadvertently, betrayed and cheated them as well, let alone doing
injustice to the ST.

This is actually a very serious problem in the translation of
religious texts because religions are supposed to be for the guidance
of people. Among many other things, religious teachings are meant
to rectify things, change others, abolish this and introduce that, etc.
All the issues that are involved not only affect the human race and
our survival on this planet but also every thing else around us as
well. As a result, translating texts of such extreme importance that
have such an influence on our life here and in the hereafter either
justifiably or unjustifiably, requires firstly and above all the
translator’s awareness of the sensitivity of the issue. A translator
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who is not aware of the problems of the translation of religious texts
will be making a grave mistake to start with because these books are
not meant to be read then put on a shelf next to a novel or a play:
people are supposed to abide by the Word of God.

However, in many cases different factors interfere in the
process such as the translator’s real intentions for embarking on
such a task, his religious background, his command of both the
Source and Target languages, his knowledge of the Source and
Target language cultures, etc. Other factors such as time and funds
allocated to finish such a project play an important role as well.
Even the size of the translation has to be taken into consideration.

Therefore, 1 believe I am justified in saying that even in the
most ideal of situations where the translator assumedly meets all the
requirements, the translations of the Qur’an, many as they are, serve
as just a step towards understanding the Word of Allah. And no
debate in Islam can be based either solely or fundamentally on a
translation of the Qur’an. We have so many translations already and
perhaps we still need many more.

Culture and Translation

Newmark is of the opinion that as a translator one has “to
study the text not for itself but as something that may have to be
reconstituted for a different readership in a different culture”.*'" In
fact this is a very tricky and problematic point because before any
attempt is made to render any kind of text into another language, it
has got to be understood first in the context of its own language, in
other words, it has got to be studied for itself. The next step would,
probably, be to consider how the text is to be translated into the TL.
It is then that the translator has to summon to consciousness
probably all that he knows about the TL and culture in order to
make his translation understood by the different readership to whom
he is presenting the translation.

Several points have to be taken into account. In spite of the
fact that one may find similarities between different cultures,
differences of various degrees do exist as well; and sometimes, they
exist in abundance. As languages are a means of communication
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between people we can expect linguistic differences to exist due to
cultural ones. However, in the case of reading a translation, it would
be very naive to assume that such cultural differences would not
appear, or that the translator would have to exert some supernormal
effort so that his translation is not to read like a translation. (This of
course excludes incompetent translators.) More details about this
issue are given under ‘Repetition’.

The reader of any translated work is assumed to know that
what he is reading is a translation, and not the original. However, he
does not dwell on this issue because it is not a necessity that what is
lost in the translation affects the ‘text’ a great deal. Even in a case
where the ST message is greatly affected by the translation, the
reader is only in a position to judge this when he compares the
translation to the original.

Cultural Differences

In the case of translating religious and/or sacred texts in
general - extreme care has to be taken by the translator because as
stated elsewhere with regard to the Qur’an, every letter, word,
sentence, form, content, etc., is believed to be deliberate. If this fact
is ignored, or not taken into account, then this can create many
problems in understanding the divine Message. The translator will
then be creating confusion, instead of giving a faithful rendering.
The importance of this particular point can be made clear with
reference to the fact that, as stated elsewhere, no debate with regard
to the Qur’an can be based on a translation of it; on the other hand
Qur’anic debates in Arabic can arise around one letter ‘2;>’, change
to a diacritical sign X3, or a preposition ¢ 7~ e 412
It is well-known that Zayd ibn Thabit had wanted to write

{&sa} with (¢) at the end, instead of the Qurayshite ().

The reading and/or writing of Q35:28 a:L&u.M.U\WuLu\}
{suddl in the form of ‘sudd Q;L;gb.ei_ij\s_’z;é\.ﬁf, is entirely

unacceptable in the Islamic faith. The same also applies to Q9:3 &}

{23}:53 oS, ,.MJ\ e 385 dv, as it is unacceptable to read it or write it as

136



‘dsury’. As is clear by now, the change of the diacritical signs, that

is, the fathah and dammah swapping places in the former Ayah, and
the change of the dammah to kasrah in the latter lead to the wrong
message being conveyed.

We may also consider Q83:2 where we find { J& 14&1}; in
spite of the fact that linguists say that { J&} in this context means
‘s” as this is the normal combination of words, { J& 141} is Qur’an

while ‘2 &1’ is not.

This is why Islam does not accept the concept of ‘the
Authorised Version’ of the Qur’an, if it is in any language other
than its original. The only authorised Qur’an is what we have in its
original wording, and it is not authorised by a human being, but by
Allah Himself as is clear from the Qur’anic testimony in Q15:9
where the Qur’an is referred to as Al-Dhikr ¥ Gy 50 d5 456 Gi}

{G4baisd, i.e. “Verily We: It is We who have sent down the Dhikr,

and surely We will guard it 43

It is understood from the Islamic claim then that the Qur’an is
for all mankind and that it has a universal message that is suitable
for all nations at all times. In many Ayahs in the Qur’an we find this
stated very clearly; for example, the Prophet Muhammad () is
addressed in Q21:107: {s.Jall &5 ¥) eyl w3}, “We sent thee not,
but as a mercy for the ealamin (mankind, jinns and all that
exists)”.*'* A similar message is given in Q34:28, 33?&; BTy
{17255 Vit u»\..u “We have not sent you except as a (universal
messenger), a giver of glad tidings and a warner to all mankind”.*"
There are also many more examples to this effect in the Holy Book.
It is in this previous sense that we can say that the Qur’anic
message is not culture-bound in its entirety. It is a fact that there are
several references to things and issues immediately related to the
Arabic culture which might not be shared with other cultures, yet, it
is also replete with experiences shared by all mankind to whom the
message is directed.*'
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One must not forget that the Qur’an is an Arabic Book
revealed to an Arab and was initially preached to an Arabic
audience. It is natural for it therefore to mention things and
incidents that are very much related to the culture and history of the
Arabs. Also, as stated many times before, that the Qur’anic style,
although Arabic, cannot be matched even in Arabic, as the book
stands at the pinnacle of fasahah and balaghah. It always remains
unique and inimitable. And therefore, it is no wonder to find that
many Arabic men of letters would make use of Qur’anic quotations
or endeavour to use a style similar to that of the Qur’an to embellish
their writings.*"’

On the other hand, as a result of the Qur’an being an Arabic
Book, an Arabic sound, tone or stream is naturally expected to exist
between its covers.

However, the Qur’an carries a universal message. The
references made, as far as the teachings, for example, are
concerned, are to experiences shared by all men at all times. This
message is conveyed through the means of the language which is, to
a high degree, culture-coloured in the sense of using metaphors,
ways of expression, structures, etc.

It can also be said that the Qur’an is linguistic-bound in the
sense that the translation of the Qur’an into any language is not the
Qur’an; in other words, the translation (the production) does not and
cannot replace the original, no matter how good the translation is.

Also, the Qur’an is believed by Muslims to be miraculous and
inimitable in all aspects. However, it should be clear that the non-
Arab cannot always see the miraculous and inimitable nature of the
Qur’anic language, no matter how closely related to his culture the
issues involved are, due to the simple factor of his lack of
knowledge in Arabic. This also means that not all natives of Arabic
can determine the miraculous nature of the Qur’anic style as the
matter depends in one aspect on their level of knowledge of their
native tongue. To put it in simple terms, to an Arab lacking the
necessary linguistic knowledge to appreciate the Qur’anic style, the
miraculous nature of the Qur’anic language can hardly be
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recognised. Perhaps, this shows the reality of the Qur’anic challenge
to the Arabs in particular to produce something like it. They had the
tools and means to do it, and they still failed, just like everybody
else for the last 1435 lunar yeaurs.418

This last point is of particular interest because it sheds some
light on the fact that what cannot be matched in the same language
is highly unlikely to be representable in exactly the same way in
another. Perhaps this is one of the fundamental points with regard to
translation loss referred to elsewhere. Yet, translation also
sometimes suffers not only from losses but also from additions.

Translation And Addition

In general, the translator resorts to addition when he thinks
that the text is made clearer to the reader that way; so he explains it.
This, however, does not change the fact that a new element that was
not there before, that is, not in the ST, has been added to the TT. If
we take, for example one of the most recent English translations of
the Qur’an, that of Colin Turner, we find that in his exegetically-led
translation, he renders Q1:5 {... L% 5\-‘4} as “S. King of all creation!

It is You whom we worship...”.*"” This raises the question, if “King
of all creation” is to be considered an exegetical addition, as it is
definitely not in the Arabic text, how much addition can be
considered legitimate? Also, the usefulness of such an addition,
whether it serves as an important explanation or not has to be
considered as well.

The Business of the Translator

I totally agree with Longfellow that it is not the business of
the translator to explain what the author means, at least not in the
body of the text. He states: “The business of a translator is to report
what the author says, not to explain what he means; that is the work
of the commentator. What an author says and how he says it, that is
the problem of the translator”.**° However, sometimes we find that
the translator does explain what he thinks the author means. 2 we
consider another example from the translation of Colin Turner*** we
find that Q2:2-3: Sskaiis iy S5kl o) * il sb a0 3y v e 3}
{Oshis) LAUES) Liag Bl (Which are numbered 3-4, as the Basmalah is
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considered an Ayah), are rendered as: “3. This Quran is a Book in
which there is no uncertainty or room for doubt; it is a source of
guidance for the God-fearing. In the eyes of the Quran there are
three classes of men: 4. The first group consists in those who
believe in the realm of the unseen, who perform their prayers and
spend from that which God has bestowed upon them in order to
meet the needs of those who have little;”.423 As a matter of fact, the
entire translation, being exegetical, goes the same way due to its
different nature from ordinary translations.

In my view, there is always the danger that the translator
might not only be adding to the original text what it does not say
(though might be implied), but also restricting in this way the
meaning of the Ayahs to what he says in the translation. Colin
Turner’s work, on the other hand, is of a very particular sort and
should therefore be read in that light. In his introduction, he states
that what his work “does not represent is an attempt at anything
approaching full equivalence; as we have already seen, this is

impossible in the context of literary translation, and even more so in

the context of the Quran”.*** He also says:

“Yet The Quran: A New Interpretation is not a straightforward
translation, as indeed the title implies. While all translations are at
the same time interpretations, what distinguishes the present work
from all other English renderings of the Quran is the fact that it is a
combination of translation and exegesis - tafsir - in which the verses
of the Holy Book have been ‘opened out’ to reveal some of the
layers of meaning expounded by the Prophet and transmitted through
the ages by the Prophet’s family and companions. In this sense, the
present work is not only the result of five years of translation on my
part; it is also the fruit of some thirty years of research into the
principles of tafsir and hadith interpretations carried out by the
illusterious scholar of the Quran, Muhammad Baqir Behbudi, whose
seminal work Ma ‘ani al-Quran (The Meanings of the Quran) is the
corner-stone on which this translation - or, more correctly, this

‘exegetically-led” reading - is based”.** (underlining mine).

Legitimate Additions

On the other hand, one also must admit that there are
‘legitimate additions’ in translation. This actually happens when the
translator comes across a feature of the SL that might not exist in
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the TL and necessitates explanation. Forexample, one of the
features of the Arabic language is that it sometimes omits words
whose meaning is present by implication in the utterance although
their actual wording is not except in normal use. In such cases, we
find that the translation would be unable to convey the actual
meaning or might sound vague without adding the missing words.
However, if it happens that this kind of ellipsis ¢ tas¥1y Sisdi” exist
in a particular case in exactly the same way in both the SL and TL,
the addition would then be unnecessary.

In Q12:82 we read {id JUuis} which literally means ‘and ask
the town’. We understand that if asking was to take place that
would be directed to ‘(the people of) the town’. But with the
omission of ‘the people’ from the Arabic the reference carries a
deeper meaning which is: ‘if you even go to the extreme of asking
absolutely everything both humans and non-humans in the town...’

Q2:93 reads { s p-@;-U AT ;i'*ﬁ}}, the reference here is to the

Jews when they worshipped the golden calf instead of Allah. The
Avyabh states that their hearts were made to ‘absorb the calf” which in
fact means that their hearts were saturated with the ‘love and
worship’ of the calf. However, it is only ‘the calf” and not ‘the love
and worship of the calf’ that is mentioned in the Ayah; this is
because (1) the love and worship of the calf is clearly understood by
implication, and (2) the use of {J4!} with the verb { \53.;3%} makes

the reference more emphatic as it was everything related to the calf
that saturated their hearts.

Other examples are: Q2:197 {9\3,1&.3 TRy é.éej\}, where the
reference in practice is not to Hajj (Pilgrimage) but to the ‘time’ for

Hajj.

Q47:13 {akiz3i i &3} refers to ‘your town (whose people)
drove you out’.

Q34:33 {33 J.J\ 3%} ‘the scheming of night and day’ which
means ‘(your) scheming by night and by day’.
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:47"% which literally means

Al-Hudhli says: “,3 &gl Ui
‘Among us walks an alcohol shop’. As is clear from this example, if
the translator sticks to the actual wording, the result would be
meaningless if not entirely ridiculous. What Al-Hudhli is actually
saying is: among us walks (or is) ‘the owner of” a shop where
alcohol is being sold [the owner of an ‘off-license’].**” It is in such
situations that the term ‘legitimate addition’ may apply as without
which the content of the message would be lost. This means that the
translation could not keep the form of the original text, nor its
musicality, nor could it preserve the balaghah of the utterance as a
result of the omission in the SL. Finally the meaning is sacrificed or
rather lost for the sake of trying to imitate or stick to the SL form,
which was lost from the start by virtue of structural differences
between the SL and TL. What we end up with in cases like this is
translation failure. The translator has to have a clear objective and
that is the meaning (with the least addition) is to be given priority.
As stated before, translation loss is inevitable, but as the translator
has to endeavour to minimize translation loss, he also has to exert as
much effort to minimize additions and not to attempt unnecessary
ones.

It is also clear from the above that there must be a limit for
addition. Uncalled-for additions are not legitimate because there is
always the danger of the actual meaning being affected. Additions
of different degrees are found in all translations, and it seems that
this is prompted by the fact that languages do differ greatly one
from the other, and also as a result of the translator’s efforts to
clarify or explain the meaning of the ST.

However, it is really hard to decide where the line should be
drawn between what we can refer to as ‘translation’ and perhaps
‘interpretation’. It is very common for many translators to refer to
their translations of the Qur’an as interpretations.*® In this way,
they directly or indirectly admit that there are both losses and
additions in their work. It seems, therefore, to me that ‘economy’ is
one very important factor in what can be called translation; in other
words, the translator is to try to use the least number of words only
to the extent that the ST is rendered with enough TL words to
convey the message intended.*® This is what we can refer to as
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‘economy in loss’ and ‘economy in addition’. Yet, if both economy
and accuracy are combined, it is only then that we can hope to
achieve successful translations. In the case of the translation of the
Qur’an this is an impossible dream to achieve.

The Qur’an, undoubtedly, uses the right word in the right
place with the right structure delivering the exact meaning and
message intended by the Divine Speaker all the time without fail,
using the least number of words. This is almost, if not absolutely,
impossible in human speech and creation. One example should be
sufficient here; Q12:80 reads {Uss isials ik 1pulinl Wb}, its basic
meaning being “When they despaired of persuading him to change
his mind, they conferred privily apart”.**° Here one is astonished at
the economy of the Arabic words and intensity of meaning; very
few words draw an extremely vivid picture of unsolved crisis.

Decision-Making in Translation

If we turn to the translation now, we find that the translator
has to make a decision as to which word and structure to use to
render what he personally understands to be the meaning of the SL
text and the message intended. In other words, he has to decipher
the content of the ST, determine its meaning/s, then decide on the
form that is most suitable in conveying the message according to
the rules of the TL which he has got no choice but to abide by. He
also has to find out the points of emphasis in every Ayah and try to
stress their meaning in the translation.

The translator is naturally bound by both the TL culture and
rules of the TL. However, this cultural issue is not a big problem for
at least the following reasons: (1) the Qur’anic message is universal,
(2) the translation is known not to be a replacement of the original,
(3) the Qur’an is not culture-bound in its entirety, in the sense
explained above, (4) the reader expects to come across issues that
are culturally different from his, (§) by way of example, the paying
of zakah, in the form of camels, cows, or sheep to a people from a
different culture that might not even know what these words refer to
does not form a problem because such Qur’anic rules in particular
will not apply there.
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Cultural Differences: An Obstacle?

Dwelling too much on finding answers to cultural differences
to the satisfaction of the TL readership is, I believe, as problematic
as trying to imitate the Qur’anic language or style in the translation,
because this, in many cases, will be at the expense of the quality of
the product in the TL, and it might also lead to ambiguity, and
probably to structural ‘clumsiness’, let alone misguidance.

However, the translator is under obligation to render such
words as camels, cows, sheep and the like including terms and
concepts that are not part of the TL culture, as they appear in the
ST, into the TL. But how can he achieve this if such things are not
part of the TL culture and as a result, probably, there are no words
for them in the TL?

First of all, if we look at this cultural issue from this particular
angle, we will end up with the same conclusion; that is, the
translator should not consider cultural differences to be an obstacle
in the way of his work because, ultimately, the translation is
supposed to reflect these cultural elements of the SL text, and
perhaps even keep them as they are, because the SL text might be a
production of its own culture which is likely to be different from the
TL culture. The earlier the translator makes such a decision the
easier it becomes to tackle such problems.

According to Susan Bassnett, “it is clearly the task of the
translator to find a solution to even the most daunting of
problems”.431 This, first of all, is naturally restricted by the tools
available in the TL; in other words, if a certain concept does not
exist in the TL, what can the translator do? That is why in cases like
this the translator accepts the fact that the SL text is untranslatable
to a very high degree (examples are given below). But, as the
translator has to provide for untranslatable texts and find solutions
because they may be parts of bigger texts, he, therefore, “resolves
for that one of the possible solutions which promises a maximum of
effect with a minimum of effort. That is to say, he intuitively
resolves for the so-called MINIMAX STRATEGY”.**
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As it is a well known fact that every language has its own
linguistic system, what the translator attempts to achieve first is a
‘meeting point’ for those different systems and this serves as a
starting point for his translation.

Every sentence has its own unique identity due to the fact that
no two sentences are the same because no two words are ever the
same. Therefore, the translation of each and every sentence requires
its own technique of translation. The context, on the other hand, i.e.,
the sentences that come before and after a given sentence, implies
that more than one system is in action at the same time and they all
work together towards the achievement of a common goal which is
rendering the author’s ‘intended’” message. Basically, the text and
the translation should have the same purpose.

The translator, one way or the other, has to be aware of these
systems. Sentences that share the same pattern (for example,
Subject+ Verb+ Object), do not necessarily require the application
of the same translation system, as other internal or external factors
might be involved and therefore have to be considered such as a
sentence being a statement of fact, ironic, idiomatic, etc.

Ultimately, the translation remains something personal as far as the
choice of vocabulary and, to a degree, structure are concerned. This
is due to the fact that the word order in one language is not
necessarily the same in another even when both belong to the same
family of languages. This actually leads to an acceptance of the fact
that if the SL and TL belong to two different families of languages,
the gap between them will be rightly expected to be wider and the
translation problems or difficulties much greater.

Exoticism: An Answer?

It is perhaps an easier task to ‘translate’ the Qur’an for non-
Arabic-speaking Muslims than for non-Arabic speaking non-
Muslims as far as certain terms and concepts are concerned. The
concepts of Salah, Zakah, Sawm, Hajj, ‘Ihsan, Sadagah, Jihad, etc.,
do not exist in exactly the same way, if at all, in non-Muslim
cultures. In other words what a Muslim understands from the word
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salah ‘89’ is different from what a non-Muslim understands from

the word ‘prayer’ which is a common rendering for the Arabic word
as mentioned before.

What I suggest, therefore, in cases like this is that the
translator is to explain the concept only once, preferably in a
footnote; and in order to avoid the coinage of a new word in the TL
and long explanations as well, I suggest the adoption of the Arabic
word referring to the concept involved and the incorporation of such
words into the TL. This way the translator will not have to invent a
new word or exert any effort in trying to find what he thinks to be
the ‘nearest’ equivalent. There will be no fear then that “the reader
may not understand what the ‘exoticism’ means™ because an
explanation for it has been provided.

It is a very well known fact that with the contact between
different cultures, words get imported and exported and that over
time they get incorporated in the language and in many cases their
origins are even forgotten. They might still keep their meanings as
in their original languages or change slightly as a result of changes
in the adopting culture, or even get pronounced with slight changes
to appeal to the ear of the adopting language. Many examples can
be quoted such as the Hindu and Buddhist Karma, the Japanese
Karate, the Arabic Sharia, Intifada, Jihad, Mujahideen, Imam,
Sheikh, Amir, Fatwa, Halal, the Egyptian Ka, the Russian
Perestroika, the Italian balcony, etc.

According to Hervey and Higgins “... the extreme options of
signaling cultural foreignness in a TT fall into the category of
exoticism. A TT translated in an exotic manner is one which
constantly resorts to linguistic and cultural features imported from
the ST in the TT with minimal adaptation”,”** if any at all. They
then continue to point out that this way “thereby constantly signals
the exotic source culture and its cultural strangeness”.**> In other
words, as James Dickins puts it: “Widespread use of exoticism can
have an alienating effect - the reader feels he is in a foreign

environment”.**
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Hervey and Higgins answer this argument by stating: “Of
course, this may be one of the TT’s chief attractions, as with some
translations of Icelandic sagas or Arabic poetry that deliberately

trade on exoticism”.*’

On the other hand, such ‘cultural strangeness’ or ‘alienating
effect’ is not really as serious as it sounds. Let us not forget that the
reader is dealing first and foremost with a translation. He knows
from the start, and this is what any and every reader should always
bear in mind, that what he is reading is not the original. Therefore,
encountering a different culture with its different terms, concepts,
beliefs, customs, traditions, ways of expressions, etc., iS normal,
natural and expected. The reader already knows that he might be
entering a foreign environment by virtue of the fact that he is
reading a translation. This is even more the case, if the reader
happens to know the source language as well. Therefore, if he reads
the text in issue in its original language, he then realises that, from
the first moment, he might be stepping into a foreign environment.
This is probably similar to what the translator himself experiences
as he reads a text before translating it.

We also have to bear in mind that it is very far-fetched and
extremely rare, if ever, that an author writes anything with
translation in mind to avoid cultural strangeness or alienating
effects.

It is, however, understood that the result is never guaranteed.
The translator is not translating with the purpose of pleasing his
readership if what he is translating is not meant to please them.
Even if this is the case, cultural differences might not lead to
creating the same effect in the TL culture. The translation serves as
a window through which the readers can get to see other cultures.

Repetition438

Discussing issues related to the Soviet school of translation,
Lauren G. Leighton asserts that: “Few Soviet translators would
agree with the dogmatic literalist Vladimir Nabokov’s assertion that
“we must dismiss, once and for all, the conventional notion that a
translation ‘should read smoothly,” and ‘should not sound like a
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translation.” ... In point of fact, any translation that does not sound
like a translation is bound to be inexact upon inspection” (1958:
XII)”.439 We have to state first of all that whether a translation
should sound like a translation or not does not mean admitting ‘bad
translations’. In other words, a translated text should read well and
with no clumsiness of style as a result of being affected by the SL
rules, for example. This, as a matter of fact, is a difficult problem to
tackle because while a translator’s aim should be to present the
given text in good language complying with the rules of the TL, in
many cases he finds himself in a situation that results in the impact
of the SL showing glaringly.

One of the best examples of this is the feature of repetition**’
in the Arabic language. “A man may say to another sl josi’:
‘Hurry up, hurry up’, and to an archer: ‘gl #)’: ‘Shoot, shoot’ ' A
poet says:
and another said: -

el Gl hens  dspas cdlow
where the underlined words are repeated successively. Muhalhal
also repeated “cS" s Yie ood O 4" more than twenty times in one

of his poems, and so did Al-Harith ibn €abbad with “ & bajs 3
2 99 445
Gl

The Qur’an being an Arabic book is no exception. To give but
a few examples, Q96:1-2 read: {d.Lo G Oy 3l * gl e & et i,
‘Read in the name of your Lord who created * Created Man of a
blood-clot’. In this example, the word {3} (created) is repeated

twice; and while ‘Read in the name of your Lord who created Man
of a blood-clot” would read smoothly in English without the reader
feeling that something more is needed to make the sentence sound
like good English, the result is that the translator has omitted part of
the original text. Whether such omission affects the meaning or not
does not alter the fact that the translation did not cater for an ‘item’
in the original. The importance of this point arises from my
conviction that even, just for the sake of hypothesis, if the meaning
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does not suffer as a result of such omission, all texts are words put
together and the translator must not forget that he translates on the
basis of these words. Newmark states: “Many translators say you
should never translate words, you translate sentences or ideas or
messages. | think they are fooling themselves. The SL texts consists
of words, that is all that is there, on the page. Finally all you have is
words to translate, and you have to account for each of them
somewhere in your TL text, sometimes by deliberately not
translating them ..., or by compensating for them, because if

translated cold you inevitably over-translate them’.**

In the above Qur’anic example, Q96:1 ends with the word
{&*}, and does not require a complement unlike ‘create’ which

requires an object. Also, in Q96:2 due to the Arabic structure and
rules of grammar {3 ;= Sy 35} is a complete and meaningful
sentence. Yet, if we compare this to English we find that it goes
against the rules of English to start a sentence as in the translation

of Ayah 2, i.e., ‘created Man of a blood-clot’. While the faeil ‘js&’

(subject) position can be filled in Arabic with no other pronoun but
‘He’, seven options are available in English to choose from (i.e. ‘I’,
‘you’, ‘he’, ‘she’, ‘it’, ‘we’, ‘they’). This of course does not ignore
the importance of context. Yet, considering the context in Q96:1-2,
the translator will have to relate the two Ayahs together in his
translation in order to make sense while the difference in Arabic is
that each Ayah can also stand (on its own) separately as complete
and meaningful.

Repetition here also serves other purposes: the reference to
the Creator moves from the general to the particular. ‘Read in the
name of your Lord who created man of a blood-clot’ makes the
Ayah lose one of its important dimensions, that of generality as the
reference is that ‘your Lord’ is the One who created everything
known and unknown, seen and unseen, etc. ‘Created man’ is a
movement to the particular by way of example pointing out the
complexity of the human being. Yet, in spite of such complexity,
the basic component with reference to one of the primary stages of
creation is ‘a blood-clot’, which although basic still reflects the fact
that ‘blood’ is a complex component in itself. This is represented by

149



the word {éié} which also carries the meaning of ‘hanging’ and/or

‘clinging’ in the sense that that blood-clot sticks to the surface of
the womb.

What we end having here is a complexity of meaning with the
use of a repeated word which ties all the involved strings together.
Also that repeated word ends with a syllable which rhymes with the
last word in this short Ayah, number 2. As a result a musical effect
is created; it is like the sound of drums at short intervals emerging
from a powerful and intense meaningful pattern.

This shows clearly the importance of repeating the word {3\>}

with regard to at least meaning and music. The translator might not
be able to acheive such an effect in the translation because of the TL
rules of grammar and the sound gap between SL and TL. Therefore,
and also by virtue of the fact that the wording of the Qur’an is
deliberate and that every word serves a purpose, I believe that I am
justified in saying that if a word is repeated in the original it should,
if possible, be repeated in the translation, unless of course the
context dictates a different rendering for the repeated word.
However, in any case, every word must be catered for. It is my
conviction that the translator has to ‘account for each and every
word in the SL text’ and also consider them in context. This
statement is not a defence of ‘literal translation’ which, however,
can sometimes be the most effective form of translation. I believe
that literal translation should not be devalued; but if adopting such a
method results in inaccuracy, it should be abandoned.

According to Mona Baker “text is a meaning unit, not a form
unit, but meaning is realised through form and without
understanding the meanings of individual forms one cannot
interpret the meaning of the text as a whole. Translating words and
phrases out of context is certainly a futile exercise, but it is equally
unhelpful to expect a student to appreciate translation decisions
made at the level of text without a reasonable understanding of how
the lower levels, the individual words, phrases, and grammatical

structures, control and shape the overall meaning of the text”.**’
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Another example is Q12:4 with relation to the story of the
Prophet Joseph; he says: J sk 5ot ity USKS e a5t 835 1)
{ieax, ‘T saw eleven planets and the sun and the moon: I saw them

prostrating themselves to me’.**® It is clear that the verb ‘% (to

see) is repeated twice in the Arabic as well as in the translation,
although the translation could have done without such repetition. It
would have still made perfect sense if it went: ‘I saw eleven planets,
the sun and the moon prostrating themselves to me’.** After
quoting and analysing many Arabic texts, Barbara Johnstone
concludes:

“An arguer presents truths by making them
present in discourse: by repeating them, paraphrasing
them, doubling them, calling attention to them with
external particles. ... Argumentation by presentation has
its roots in the history of Arab society... Arabic
argumentation is structured by the notion that it is the
presentation of an idea -- the linguistic forms and the
very words that are used to describe it -- that is
persuasive, not the logical structure of proof which

Westerners see behind the words”. **°

I do not totally agree with this last conclusion as it ignores the
fact that it is impossible to prove the truth of anything all the time
by just presenting it in liguistic forms or repeating certain words or
ideas. Nevertheless, this quotation sheds some light on the
importance of repetition in Arabic and that as a feature it is deeply
rooted in the language itself.

The example in QI12:4 provides another dimension to the
argument. It is understood that the Prophet Joseph saw what he saw
in a dream although he did not say this himself in the above
quotation. This is undersood from his father’s answer not to tell his
brothers about his ‘dream’ {86} (Q12:5). The repetition of {&if}
(to see) indicates that there was not the least doubt in the Prophet
Joseph’s mind that what he saw was real; it was at least a bit more
than just a normal dream. He, of course, could not prove that he saw
what he claimed he did due to the very nature of dreams. Therefore,
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he resorted to that feature in the language which gave his argument
the persuasive force it needed and that was ‘repeating’ the key word

{&ih} ‘saw’. This example shows recourse to a feature of the

language when concrete proof cannot be provided. On the other
hand, what proved the Prophet Joseph’s claim of ‘seeing’ was the
physical coming true of his dream near the end of the narrative and
not his linguistic presentation “by simply saying it, again and

-5y 451
again”.

In cases where rational argumentation is needed we find that
repetition becomes a means that communicates the truth and
supports the proof. Ample examples can be found in Q27:59-65.

Generally speaking, one of the functions of repetition in
Arabic is to give force to the point made and add emphasis to the
argument; in most cases the repeated words are not redundant or
affect the style in a way that makes it clumsy. The same can hardly
be said about the English language. Consider, for example, the

different translations for Q55:7-9 where the word al-mizan {o/ze)} is

repeated three times.*>?

We can see from such examples that the SL does have a clear
impact on the translation. This impact, especially when dealing with
religious texts, is inescapable. This shows how important the form
is and also the influence it exercises or the effect it has when
translating. The difficult problem is that if the translator chooses to
deliberately ignore the repeated words, he has actually failed in
catering for all the words in the ST. Whether the translator may be
justified or not for not translating repeated (or unrepeated) words as
long as the meaning is not affected, is of secondary importance
because every word in the Qur’an (repeated as well as unrepeated)
serves a purpose; and if the translator fails in seeing this, it is not for
him to decide that others too will not see what he could not see.*”
What the translator should do is ‘his job’ and as stated elsewhere
“what an author says and how he says it, that is the problem of the
translator”.*>* This is not to ignore the fact that as the translator
might be trying to preserve the stylistic features of the SL text and
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hoping to maintain, as much as he possibly could, part of its beauty,
as represented by ‘repetition’, there is always the great possibility
that he might actually be doomed to fail due to the differences
existing between the SL’s and the TL’s systems of functioning.*>

What the translator could do though, in an attempt to maintain
the accuracy and faithfulness, and at the same time, the flow of the
translation would be to add a footnote to draw the attention of the
reader/critic to the actual wording of the original. In this way, the
translator minimises the effect of, at least, the form of the SL on the
translation and satisfies the reader/critic by accounting for all the
words in the text involved.

Against Nabokov’s above assertion that ‘any translation that
does not sound like a translation is bound to be inexact upon
inspection’, a counter-argument may be raised: what are the criteria
that produce a translation sounding like a translation? How does a
translation, ‘sounding like a translation’ sound? According to
Nabokov’s view, there must be certain features in the translation
itself that makes it sound like one. Does this mean, for example,
complete adherence to the SL rules even at the expense of the TL?
As a matter of fact, such an argument raises more questions than
answers because how ‘a translation should sound like a translation’
is not defined. Perhaps clumsiness of style or the lack of the natural
flow of the language is what he means?!

On the other hand, the majority of the translations of the
Qur’an actually do sound like translations. The main reason for this,
I believe, is because of the impact of the Qur’anic form on the TL.
The division of the Qur’an to Ayahs, the translator’s clear attempt
to adhere to the text’s wording, the importance of the text, the
attempts to match the Arabic style in the translation, the existence
of terms that are untranslatable unless a detailed explanation is
given, etc., are but a few reasons for why many Qur’anic
translations sound like translations, or rather, do not sound natural.

This is not to ignore the fact that several attempts have been
made to minimize this effect. However, the result is always at the
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expense of something else. Arberry, for example, compares the
Qur’anic translations prior to his own, saying:

“In making the present attempt to improve on the performance of
many of my predecessors, and to produce something which might be
accepted as echoing however faintly the sublime rhetoric of the
Arabic Koran, I have been at pains to study the intricate and richly
varied rhythms which - apart from the message itself - constitute the
Koran’s undeniable claim to rank amongst the greatest literary
masterpieces of mankind. ... This very characteristic feature ... has
been almost totally ignored by previous translators; it is therefore not
surprising that what they have wrought sounds dull and flat indeed in
comparison with the splendidly decorated original. ... I have striven
to devise rhythmic patterns and sequence- groupings in
correspondence with what the Arabic presents, paragraphing the
grouped sequences as they seem to form original units of

. 456
revelation”.

As is clear from Arberry’s comments above as well as in
many other places in his ‘Introduction’, much has been lost in the
previous translations and even his own attempt is but a ‘faint’ echo
of the ‘sublime rhetoric of the Arabic Koran’.

Other Features

Repetition in the above mentioned form is, of course, not the
only feature of Arabic, which has a recognizable impact on the
translation. There are many other features that might even be
considered extremely odd when the translator tries to represent them
in his work. It is quite common to find Western critics referring to
what they claim to be incoherence, inconsistency or lack of
harmony in the Qur’anic style.*”’ Such views ignore the fact that it
is both inconceivable and impossible to judge one language
according to the rules of another. Languages do differ immensely
one from the other. What might be considered elegant style in
Arabic is not necessarily looked upon the same way in English and
vice versa.

An excellent example of such a difference is al-shier al-
camiidi ‘c3$&) A2 in Arabic where a whole poem, diregarding
how many lines it has, shares the same rhyme, which is alien to
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English. Also, In the English language, although ‘rhetoric’ is a
common translation for the Arabic word baldghah ‘337, the

meanings of the two concepts are hardly the same. Basing an
argument on the wrong premiss results in the wrong conclusions.

litifat (Reference Switching)

If we take for example the feature of Iltz'fdt458 ‘S in

Arabic, we find that it is almost impossible to represent this to an
English reader without him finding it odd. Iltifat is the change of
reference from, for example, addressing first person singular to third
person plural, or referring to Allah in different ways such as I, He,

We, Me, Us, God, etc. Q65:1 starts with {43 @ig} ‘O Prophet’
which is a direct address to the Prophet (4), then it continues 131}
{sd p..a.Uo ‘when you divorce women’ where ‘you’ is in the plural
form indicating that all the believers are addressed and not only the
Prophet (#). Also, the Ayah ends with {s3 ¥} ‘you know not’
where ‘you’ is in the singular.

As is clear, there was more than one change of addressee in
this Ayah. Disregarding the reasons for such changes, which are
perfectly acceptable and easily explainable in the context of the
Arabic language, to the Western reader they are sometimes
incomprehensible. However, the tricky part in this particular
example is the fact that the English-speaking reader cannot spot
this change of addressee without referring or being referred to the
Arabic. There are many other examples of this feature and many
others as well which present similar difficulties.*”

As for the Qur’anic references to Allah in various pronouns,
the reader has to bear in mind that that is deliberate and in no way
demonstrative of incoherence. Such a way of reference is a
“linguistic device meant to stress the idea that God is not a
“person”, and cannot, therefore, be circumscribed by the pronouns
applicable to finite beings”.460 Also, the transfer is made according
to the situation and therefore even becomes a linguistic necessity. In
my opinion, it is a question of balaghah.
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If we consider Q2:186 { & wsus &l 1315} where the Prophet
(#8) i1s addressed ‘And when My (eibad) servants ask you about
Me’, it is expected that the answer to this conditional phrase will
still be an address to the Prophet (). Instead what we have is a
direct answer {C,.g} &9} ‘T am near’ which can be considered an

address to both the Prophet (4) and the inquirers as well. Here, the
nearness of Allah is emphasised by the direct answer; the balaghah
of such an answer is beyond human capabilities.

The Impact of the Translator’s Intentions on the Translation

Gaining a better understanding of the Arabic language
definitely diminishes such misperceptions of incoherence. However,
it seems that such views do not necessarily result from only
ignorance of some aspects or features of Arabic, rather they are
sometimes deliberate attacks with the purpose of misrepresenting
the Qur’anic message. George Sale starts his translation of the
Qur’an with instructions to missionaries and propagators of the
Christian religion with regard to the “rules to be observed by those
who attempt the conversion of the Mohammedans™.**' E. M.
Wherry who reproduced Sale’s translation with additional notes
and commentaries states in his introduction his reasons for doing so.
As his work was a missionary among Muslims, Wherry wanted to
“promote a better knowledge of Islam among missionaries”,*** in
order to be able to improve the missionaries techniques in trying to
convert Muslims to Christians by refuting their religion. Richard
Bell’s translation began with the assumption that the Holy Qur’an is
not really ‘Holy’ but was “written by Muhammad himself”.**> J. M.
Rodwell*® shares the same belief that the Qur’an was the Prophet
Muhammad’s ‘mishmash’.

There are also many other translators who had ulterior
motives and were mainly interested in opposing Islam. They were
motivated by their sheer hatred of Islam, as is clear from the many
unsubstantiated accusations and references made in their
introductions against Islam in general, and the Qur’an and the
Prophet Muhammad (%) in particular.
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It is in situations like these that the translation, disregarding
its share of accuracy, can never be trusted. No wonder there is a lot
of misunderstanding about Islam in general in the West as a result
of such translations that people read assuming their accuracy and
fidelity, to gain insight into the Qur’an and its teachings and end
with misinterpretation and misconceptions. It is because of the
existence of translation errors that are beyond belief that I find it
extremely hard to believe that the translator was that ignorant;*®® if
he was, he should not have embarked on such a task. Therefore, the
only option left is that the errors were deliberate aiming at
misrepresenting the Qur’an to non-Muslims.

Permissibility of Translating the Qur’an

The issue of the permissibility of translating the Qur’an into a
foreign language has been the cause of heated debates among the
Muslim Ulema in different parts of the Islamic world. Perhaps one
of the reasons for that is the fact that history did not preserve for us
any records of Muslims attempting translating any part of the
Qur’an to a foreign language for a period of time well over twelve
centuries.*®® Also, there was the fear that the translation might
become a replacement of the original, or even recited when
performing salah instead of the Arabic text. Such arguments as well
as counter-arguments have been reported in many references,

perhaps, the most detailed of which that I know of is A. L

Muhanna’s book “cTi 435 J3s duns” 07

However, it seems that whether it is permissible to translate
the Qur’an or not, has become an irrelevant issue, due to the fact
that no one can stop the publication of Qur’anic translations. The
question in this case should perhaps be: how reliable are such
translations?

It is a fact that every translator who attempts such a task
believes that he has something ‘more’ to say. Different translations
assumedly reflect different aspects of the Divine Message. Yet, all
the translators, both Muslim and non-Muslim, admit that their
translations fall a long way short of being exact. For example, the
effect of the recitation of the Arabic text on the hearer cannot with
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any degree of success be achieved in any translation. This, in
Pickthall’s words, is the “inimitable symphony, the very sounds of

which move men to tears and ecstasy”.*®®

Translatability of The Qur’an?

This actually raises the question, if such is the state of the
Qur’an, how translatable is it? Inspite of the fact that a detailed
answer supported by justifications and examples can be provided, as
has already been attempted by many writers,*® attempting to give a
simple answer might sound far-fetched. However, a simple,
straightforward and well-justified answer is, in fact, possible.

It is my conviction that everything is translatable, otherwise
there would be no communication between different languages.
This actually means that, like any other text, the Qur’an is
translatable. What we must bear in mind though is that “the whole
enterprise of translation requires a recognition that black can never
be white, male never be female, French can never be English, and
the culture of ancient Palestine can never be that of modern Europe
or North America”.*’ One must admit the inevitability of
translation LOSS in any text. Perfect translatability, like absolute
synonymy, is an illusion; and therefore, perfect translatability of the
Qur’an is no more than a myth and its possibility “would require
(only) the confidence of ignorance to claim”.*’! The confirmation of
this is reflected, perhaps indirectly, in the fact that many translations
have the Arabic text side by side with the translation, which is a
practice that should be encouraged.

If we actually consider the number of translations of the
Qur’an in existence, we realise that:
(1) the Qur’an is translatable; otherwise what do we call such
translations?
(2) perfect translatability is impossible; otherwise, that
number of translations in the same language (English, for
example) would not have existed.

As a matter of fact, the Arabic text still carries more meanings
and subtle references to justify many more translations than those
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we already have. This is actually a clear evidence to the veracity of
the Prophetic saying that the wonders of the Qur’an never ends: “ ¥

adlne 6#3-3”.472 In Colin Turner’s words:

“When one considers the complexities involved in translating a work
such as the Quran, one often wonders whether it might not be easier
for the whole English-speaking world to learn Arabic in order to read
the Quran than for one translator to bring the Quran to the whole of
the English-speaking world. As far-fetched as this option might
sound, it is the one favoured by most Muslim scholars, whose
opinion it is that the Quran is only the Quran if it is in Arabic and
that however much it is translated, and into however many
languages, the product which emerges on the other side can never be
anything more than one man’s humble - and, it goes without saying,

falliable - interpretation”.473
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CHAPTER FOUR

Translation Analysis

In this chapter our main concern is going to be analysing the six
English translations chosen for the purpose of this work with regard
to the underlined words in the following Ayahs in the following
order; their immediate contexts are also going to be taken into
account as long as clarifying the meaning makes this necessary.

It must also be noted though that this chapter, as a whole,
should be read in conjunction with Chapter Two where the terms
that this work deals with are discussed in much more detail
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Surat Al-Rahman, Ayah 7 T 4T o) Bygu

Yusuf Ali

Pickthall

Arberry

Khan&Helali

Khatib

Asad

Q55:7
{00ad! a9 gad) slondi |

And the Firmament has He
Raised high, and He has set up
The Balance (of Justice),*

* The “balance of justice” in this verse is connected with
“the balance” in the next two verses, that men may act justly
to each other and observe due balance in all their actions,
following the golden mean and not transgressing due
bounds in anything. But the Balance is also connected
figuratively with the heavens above in three symbols: (1)
Justice is a heavenly virtue; (2) the heavens themselves are
sustained by mathematical balance; and (3) the constellation
Libra (the Balance) is entered by the sun at the middle of

the zodiacal year.

And the sky He hath uplifted; and He hath set the
measure,

and heaven -He raised it up, and set the Balance.

And the heaven He has raised high, and He has
set up the Balance.

And the Heaven He lifted it up and set the
measure,*

* The word measure here does not mean the
method of measuring things, but rather the precision,
perfectness and the exact measure of everything, the
truth or justice.

And the skies has He raised high, and has
devised [for all things] a measure,*

* The noun mizan, usually denoting a
“balance”, has here the more general connotation
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of “measure” or “measuring” by any means
whatsoever (Zamakhshari), in both the concrete
and abstract senses of the word. (Cf. also the
parabolic use of the term mizan in 42:17 and
57:25.)

With the exception of Asad’s translation, all the above
translations provide “set” and ‘“‘set up” as equivalents to the Arabic
verb wada‘a {z>3}. It is, however, clear that one of the main

features of the verb ‘x>3 is related to direction. Q55:7 contrasts the

3

two verbs rafa‘a ‘% and wada‘a {>3} one with the other with

2

reference to direction. The former verb rafa‘a ‘s’ refers to the

heaven being raised “high”, while the latter verb wada‘a {z>3}
indicates that the mizan has been placed ‘low’. This way of
contrasting the two verbs adds life and unity to the picture the Ayah
draws and makes its elements outstanding. There is more than one
dimension in this picture. The brain is also activated to draw a

comparison between the positions of the things the Ayah refers to
and how they are set to fit in the picture.

Such an important feature of position, with regard to
direction, is lacking completely in “set” and “set up”.

There are also many other features that are not present in the
translation as well, such as the fact that ‘%’ and ‘x>3" are tri-literal
verbs sharing a great deal of musicality because they have the same
pattern ‘oj;’: they both have the same vowel sounds following the

consonant sounds. Also, both verbs end with the same ‘¢’ sound. A

corresponding form of assonance is obviously difficult, if not
impossible, to achieve in the translation due to the differences
between the SL and TL.

Asad’s translation, on the other hand, uses the word “devised”

for {#>3}, which, as I see it, draws an unacceptable picture of a

person thinking out a scheme or a plan, a picture that requires the
exertion of some ‘effort’ to ‘devise’, and the consideration of
several or different options or alternatives in case one plan falls
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through. This is very unlike what the Qur’an states about Allah, the
Creator. In the above Ayah, Allah {5 2>3}: an emphatic statement
of fact. In Q37:82 Allah states {555 5 4 J, of &2 syf 13 ¢f G}, that s,
according to Khan&Helali, “Verily, His command, when He
intends a thing, is only that He says to it, “Be!” -and it is!”, and in
Q50:38 we read:

fof o we w o £ o W W el opez ul )
that is, according to Yusuf Ali, “We created the heavens and the

earth and all between them in Six Days, nor did any sense of
weariness touch Us”.

It is in this sense that the word “devised” cannot be seen
anywhere near a suitable rendering for {z>s}. Also, ‘devise’ has

sometimes a negative connotation. However, ‘devise’, I believe, has
one advantage, which is its reference to the fact that {#>s} involves

many details in the ‘setting up’ of the Balance and many elements
put together, and not just the mere placing ‘down’ of {oi.J}, i.e., the
directional reference.

As for {&i.1}, each translation has a different way of treating

it. While Arberry and Khan&Helali are content with “the
Balance” as an equivalent, with no explanation provided, or any
added information between brackets or even in a footnote (for, at
least, the capital B), the rest of the translations have a bit more to
say.

Yusuf Ali does not find “the Balance” on its own, a sufficient
translation for {o:.)}. His translation suggests that although he

accepts the fact that that mizan is ‘special’, as he uses a capital B for
it, a reference to what it is meant to achieve needs to be added.
Therefore, although ‘“the Balance” on its own is understood to
symbolise ‘Justice’, Yusuf Ali adds “(of Justice)”, that is, he uses a
capital ‘J’ for ‘Justice’ and parentheses as well. If Yusuf Ali is
justified in doing this, then the translations of Arberry and
Khan&Helali are lacking this dimension. However, if he is not
justified, then he has definitely added to the original text words that,
in my view, have restricted the meaning of the word mizan to
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probably one function. This consequently does away with the other
physical and metaphorical associations and references of {&5.J}.

(See the meanings of ‘o1 in Chapter Two.)

Pickthall, Khatib and Asad favour “measure” as a translation
of {oJ}. It is very clear therefore how they have distanced their

translations from the original. Applying a back-translation test to
this Ayah will, most certainly, not lead back to ‘ci.J’; and although

the same situation may sometimes obtain for any other word, it is
more crucial in this context because “measure” is most unlikely to

be an equivalent of {0}

The above translators must have considered ‘the B/balance’
before deciding on “measure”. However, as most of them give no
explanation as to this problem, I am not in a position to argue for
them.** Yet, it seems that they might have wanted to say that
{3} in this context is no more than a metaphor and not meant to

be taken literally, nor even related to balancing physical things. This
is where, I believe, their understanding of the metaphor has
distanced them from the fact that there must be a relationship
between what the word that is used as a metaphor means, perhaps
literally, and what it refers to in a metaphorical way.

If the balance is used to ‘balance’ things or ‘weigh’ one thing
against another in order to achieve a certain objective, this feature is
missing in the word “measure”.

Khatib tries to shed some light on his choice of “measure” by
adding in a footnote what he thinks clarifies the situation. However,
his explanation makes his choice of “measure” more difficult to
appreciate as he uses the word “balance”, with a small b, as a
translation of {¢iJ} in the following Ayah (Q55:8) showing
inconsistency. One is tempted to think, had Khatib used ‘the
balance’ in his translation instead of “the measure”, and used his
footnote to explain that ‘the balance’ has the other meanings he
stated in the footnote, this would have served his purpose better.
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Asad justifies his choice in a footnote quoting Al-
Zamakhshari. However, Al-Zamakhshari says, with reference to

{o)}: “He (Allah) meant everything that is used for weighing

things and determining their measures”.*”” Then, he gives examples

of such instruments that are used for measuring and weighing
physical substances. “’® In the same quotation, he also says:
“meaning, He (Allah) has created it (the balance) and placed it on
the earth”.*"" It is, therefore, clear that Asad uses just part of the
quotation which he thinks justifies his choice of words.

Another important point to consider in Asad’s translation is
that the translation ignores the fact that mizan is preceded by the
definite “J"” (al), meaning ‘the’ and uses instead the indefinite
article “a”. Therefore, while the Arabic text emphasises the fact that

the reference is made to a specific thing, the translation fails to cater
for this.

Also, “devised for all things a measure” fails on another level:
if the objective of {i.)} (translated: measure) is to balance things,
create balance or achieve balance, this meaning is only achieved in
the Arabic word only by virtue of the use of the word mizan, and
also as a result of the fact that the mizan is the instrument whose
main objective is balancing. However, it would even be possible to
interpret Asad’s translation as meaning that ‘there are different
measures for different things’, which, as an idea, is basically

correct. Nonetheless, we find that {o.J} is much more subtle than

this because the Arabic text refers to a more fundamental issue that
is: there is a ‘master rule’ for all those ‘measures’ called {on.J}.

Thus, while the Arabic word is absolutely precise, there is very
significant loss in the translation.
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Surat Al-Rahman, Ayah 8 8 &l ol 5

Q55:8
{o5ell 8 13885 i}

Yusuf Ali In order that ye may
Not transgress (due) balance.

Pickthall That ye exceed not the measure,
Arberry (Transgress not in the Balance,

Khan&Helali  In order that you may not transgress (due)

balance.
Khatib that you should not transgress in the balance,
Asad so that you [too, O men,] might never

transgress the measure [of what is right]:

{o5) w23} is followed by Q55:8 {oh.) & 15 vi} which is a
direct address to mankind. As man lives on the earth and not in
heaven, the reference has to be made to something which he knows,
otherwise clumsiness in reference would result. This is very clear in
the Arabic text because of the use of (1) the verb wada‘a {x=3}, and

(2) the word mizan {oi.)} for the second time. However, in the

2 3

translations, with the use of the verbs “set”, “set up” and “devise”,
the directional reference is lacking, and to a degree this affects the
meaning. In other words, one may ask: if the Creator has set ‘the
B/balance’ of ‘the heaven’ when He raised it up, how can man
transgress that B/balance? That B/balance is not on earth to be
transgressed or for any man to try to manipulate.

The Ayah does not place such a restriction on the meaning.
The B/balance that the Ayah refers to is not restricted to the balance
of ‘(the) heaven’ only. This is made clear by the use of both the
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verb wada‘a ‘>3 , and al °J’, the definite article meaning ‘the’, in
al-mizan {54} ‘the Balance’ which makes the reference to
something definite and not indefinite.

But perhaps because of this, the above translations are forced
to understand or rather interpret ’an [a@ ‘Y &, abbreviated “alla {7},

as a justification of the previous Ayah meaning ‘so that’, ‘in order
that’ or even just ‘that’. This method actually restricts the meaning
and function of ’an ‘7 to one thing only, unlike Al-Qurtubi’s

£9

4

explalnaltion478 which has been quoted under ¢-gh-w ‘&b,

Now, let us consider the situation in the light of the following
possibilities:

(1) <" (’an) means ‘" (‘ay) ‘meaning’: in spite of the fact
that this could be an acceptable explanation supported by many
Arabic examples, a problem arises when trying to make sense out of
the Ayah with the use of the translation of ‘., that is, ‘meaning’.

3

The translation will then perhaps read: ‘... and set the Balance,
meaning transgress not in the Balance’. The impression that is given
accordingly is that the addressee is told: ‘[I] have set the Balance,
and if you do not understand what this [My action] means, it means
‘do not transgress in the Balance’’. Here one can see that the
conclusion is not based on the premises. It is clear that something is
missing. This can actually be avoided if we try to understand

{¥}(‘alla) slightly differently, as will be explained shortly. Also

[3

even, if ‘3" means ‘«, and ‘s’ makes sense if used as a
replacement, this does not mean that its translation ‘meaning’ will

have the same effect.

(2) Y (“alla) means & (li- “all@) ‘in order not’: here we
have a similar situation to the above as the meaning will, therefore,
be: ‘... and set the Balance in order that [so that] you do not
transgress in it’. With a translation like this, the result is ridiculous
because first there are many laws stated by Allah that Man breaks,
secondly the following question arises: if Allah has set up the
Balance so that humans do not transgress in it, does not this mean
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that this is a Divine Statement that we, humans, cannot actually
transgress in it? Also, would not this mean that if Allah had not
created the Balance, we might have still transgressed in it bearing in
mind that the Balance did/does not exist? The whole issue therefore
would be quite ambiguous and hard to comprehend: how can one
transgress in something which it is beyond one to transgress in?
How can one transgress in something which does not exist, and
before its existence it is referred to as existing and possibly being
transgressed in as well?

It is because of these above two arguments that (a) the
meaning of words in certain ways can easily prove problematic,

(b) {¥1} (alla) should not be understood as either an explanation or

justification of what precedes it. It should instead be understood as a
direct command from the Creator of the Balance not to commit any
act of transgression in it.

If we now turn to the translations we have, we find that
Pickthall’s falls under the second category described above. He
uses the word “that” which in this context is not in the least
different in meaning from ‘so that’ or ‘in order that’, to cater for the
Arabic ‘3" ("an). However, as he uses the word “measure” as the

translation for {oi.J} again here, the meaning of “measure” seems

to be something like ‘limit/s’; in other words: Allah has set the
limits so that one does not exceed those limits. The problem here is
that by virtue of what the words in the translation mean, the limits
(“the measure”) cannot be exceeded, while in actuality the Ayah is
stating that such ‘limits’ can be exceeded (by virtue of the fact that
man has freedom of choice); yet, when such a thing happens, it is a
sin and punishable by Allah. Therefore, one is actually shown the
limits and what is beyond them as well.

The use of the word “measure” here excludes completely the
outcome of exceeding the limits which is the disturbance of the
balance, the word which is most accurately used in the Ayah in its
actual wording (assuming that ‘the Balance’ is synonymous with

Ohel).
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The reason for using ‘exceeding the limit’ is that this is what
tagha ‘ -’ basically means. Bearing this in mind, in the translation

part of the meaning, therefore, is not catered for. Perhaps, part of
the problem is that ‘exceed’ is a verb that requires an object while
‘b’ does not; and although in the translation the object is “the

2 X3

measure”, “the measure” is made as ‘a limit’, while the Ayah does
not even allow the least act of tughyan ‘0@l within the whole

process even before reaching those limits. This reference is
completely absent in the translation though made clear in the Arabic
with the use of ‘41 &=’ the preposition “3” (fi). It is therefore, clear

that the Arabic Ayah has a much wider meaning unlike the
translation which also raises more questions than it perhaps should.

With the exception of Arberry’s, all the translations say
almost exactly the same thing with regard to {¥} (‘all@). The

" 13

negative reference is, of course, preserved, and “in order that”, “so
that” and “that” are used.

The only translation which satisfies my preferred
understanding is that of Arberry, as he does not consider ‘o (‘an)

as an explanation or justification for {o5.. 223} . It is only here, as in

the Arabic that A leads to B. The one unusual thing in Arberry’s
translation though, is that he puts Q55:7-8 between parentheses. He
probably considers them ‘a side comment’ made by Allah on the
matter. Also, as he does not use any footnotes at all, the reader
might have the impression that what is between the parentheses is
an addition made by the translator and not part of the original
wording. However, strangely enough, this is probably the only time
where Arberry has used parentheses and any additions he makes by
way of clarifying the meaning are incorporated in the text and not
distinguished by any means.

Both Arberry and Khatib cater for the Arabic {z} (f1);
Khatib’s translation, however, is quite awkward and inconsistent.
After using the word “measure” for {& ;,93\} in Q55:7, he changes
this in Q55:8 introducing the word “balance”, which makes the

reader wonder how this word came about. The link between the two
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Ayahs is thus somewhat broken as a result of one Ayah referring to
a particular thing and its justification referring to another. Khatib
does not even explain how “the balance” came about in a footnote,
although he made use of one in the previous Ayah. He seems here
to forget that the reader of the translation might not be able to read
the Arabic and realise that the same word is repeated in the Ayahs
though translated differently for some unstated reasons.

As for “transgress”, it is perhaps a good rendering of {iks}.
However, using “transgress” on its own with “balance” or
“measure” as an object makes the translation fall short of the exact
meaning. As ‘transgress’ means ‘to go beyond a limit or bound’, the
implication is that one should go beyond the limits of the balance
(before being considered a transgressor), that is, he should keep
within the limits, on this side of the line, because crossing to the
other side is ‘transgression’. The problem with this is that the Ayah
makes use of the preposition {:} (Lit., ‘in’) which indicates that it is

also an act of transgression to offend within the limits, on this side
of the line as well. The line is ‘the balance’; falling short or going
beyond is tughyan ‘ouib’. This is referred to in Islam as ‘& Caiad

2N a2, that is, ‘misuse of one’s right’. The story of the man who

sold his house except for a tree which was in the house, in the time
of the Prophet Muhammad (&) is too well known to be narrated
here, and is a good example.

In all the translations above, if {z} is not translated, then a
fundamental item is missing, and when catered for by ‘in’,
‘transgress in’ restricts the meaning to ‘within’, and does away with
going beyond. This actually shows: (1) the limitation of the
translation in catering for the exact meaning; (2) if ‘transgress’ is an

adequate translation for {i:}, and “in” for {3}, “transgress in” is

not necessarily the perfect fit, though, it is perhaps, less
problematic.

In Q55:7 Yusuf Ali uses “Balance” with a capital B, and
states that that Balance is “(of Justice)”. Yet, in Q55:8, he uses
“balance” with a small b; and although Khan&Helali do not
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indicate in their translation to Q55:7 that it is “the Balance” (of
Justice), it is clear that they are following in Yusuf Ali’s footsteps,
as they not only change to “balance” with a small b in Q55:8, but
also borrow “(due) balance” from him.

What we actually have here is either a change in the
understanding of the reference of {vi..}, or perhaps the translators

felt that the special reference is no longer needed as the reader
would be able to relate “the Balance” of Q55:7 to “the balance” of
Q55:8. However, it seems that the translators were aiming at
achieving both things. First, they effected a change of reference; the
Balance was with Allah, then passed to Man to keep, and secondly,
the reader will have no difficulty relating the two occurrences
because, to say the least, they sound the same (the ear cannot tell
whether the ‘balance’ is with a B or a b), and share exactly the same
central or basic meaning.

Yusuf Ali and Khan&Helali put “(due)” before the word
“balance”, which is an obvious addition; they were perhaps hoping
that it would clarify the meaning. Yet, is there such a thing as ‘a due
balance’ and ‘not so due a balance’? one is proper and another
improper in the word of God given the above context?

The word {v:.} in the Ayah is in no need of such
clarification, by virtue of the fact that {or..J1} of Q55:7 is ‘set, set up,

made, or created’ by Allah in the most perfect manner, and is the
same Mizan referred to in the following Ayahs. It does not change
and cannot be changed. And if we accept the metaphorical reference
of ‘0iJ’, then we may say that no one can change the Law of Allah

without his action being considered a kabirah ‘s.S”, great sin.

All the translations use the pronoun “you” or the
corresponding archaic plural form “ye” as a rendering for the

pronoun used in {5} with the exception of Asad*”’ who, for some

reason, decides that “you” only is not enough, and preferred to spell
it out between square brackets, hence “you [too, O men,]” which
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makes one also wonder about the use of the added “too”. However,
“men” may be an attempt to indicate that {;;:} is plural.

Also, {g\;ﬁi\} in his translation becomes “the measure [of what
is right]”, preferring therefore, the metaphorical interpretation of
‘oi)’, unlike his statement in the footnote related to Q55:7 with
regard to {o.J} “in both the concrete and abstract senses of the

word”. As is clear, the concrete sense has no place here, a point
which is also emphasised in and by his translation of Q55:9.

Finally, it is worth noting that with the exception of Arberry
and Pickthall we find that Yusuf Ali and Khan&Helali use “may
not”, Khatib “should not”, and Asad “might never” before the verb
“transgress”. It is clear that the Ayah does not make use of similar
devices, and that the force of the command springs from (1) the
Speaker Himself, and (2) His word {5} being powerful enough
both meaning-wise and sound-wise, and rich with its imagery that it
makes the picture vivid as all forms of tughydn ‘ouilb’ are utterly

condemnable.
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Surat Al-Rahman, Ayah 9 9 &7 o) 5y

Q559
{005l 197 Y5 oy G 19l }

Yusuf Ali So establish weight with justice,*
And fall not short
In the balance.

* To be taken both literally and
figuratively. A man should be honest
and straight in every daily matter, such
as weighing out things which he is
selling: and he should be straight, just
and honest, in all the highest dealings,
not only with other people, but with
himself and in his obedience to Allah’s
Law. Not many do either the one or the
other when they have an opportunity of
deceit. Justice is the central virtue, and
the avoidence of all excess and defect in
conduct keeps the human world
balanced just as the heavenly world is
kept balanced by mathematical order

Pickthall But observe the measure strictly, nor fall
short thereof.

Arberry and weigh with justice, and skimp not in the
Balance.)

Khan&Helali ~ And observe the weight with equity and do
not make the balance deficient.

Khatib but establish the weight with equity, and do
not skimp the balance.

Asad Weigh, therefore, [your deeds] with equity,
and cut not the measure short!
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Q55:9 starts with the connective ‘_ikal =" waw (). This waw
joins the command { i) 3 1535 ¥} with {28y 8 1,457, then with v}
{35 152, In other words, we have in Q55:8-9 three commands
related to one another in the sense that they cover different aspects
of the issue of ‘weighing’. The waw differs greatly in meaning from
Yusuf Ali’s “so”, and Pickthall’s and Khatib’s “but”. Asad, on the
other hand, chooses not to stick to the letter of the Arabic and
resorts to a different rendering that makes Q55:9 a result of Q55:8.
He adds “therefore”, but as he does not enclose it in brackets, he
considers its existence legitimate and represented in the Arabic.
Arberry and Khan&Helali go for the straightforward, less
problematic and easy option of “and”.

It has been stated under w-z-n ‘53 that {530 1,231} is meant to
refer to the keeping and continuation of keeping of al-wazn {39} in
a proper state at all times. The matter does not actually end with
‘the mere establishment of weight, with justice’, as the translations
suggest. As a rule, it is the keeping of the rule, the abiding by it and
the continuous application of it in the strictest and most proper of
manners that is referred to in the Ayalh.480 Perhaps, this can be made
clearer when we consider the meaning of the verb ‘agama ‘#5" in

Q18:77 that reads {466 ‘=35 of A Das e 14533, that is, “They found

there a wall about to collapse [fall, tumble down] and so he set it up

straight”. 1 This example shows that it is not only the mere

repairing or building up of the wall that is meant, but also the doing
so in the right way; in other words, the wall was set up straight in
the right way which is what the word ‘agama ‘#5” means.

Accordingly, Arberry’s and Asad’s translations resorted to
the easy option of “weigh” which does away with a great deal of
meaning as the translations show their failure in distinguishing
between {3 1,3} and ‘. According to the above context, when
one is told to ‘weigh with justice’, this may imply that the weigher
was not conducting the weighing in a just way, while {Lxdt &3 1,257}
means that one has to be aware that it is a rule which must be kept
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at all times and that breaking it at any time or in any way is not
allowed and incurs punishment.

Yusuf Ali and Khatib use “establish”, which is to do with
putting or setting up something on a firm foundation, in contrast
with Pickthall’s and Khan&Helali’s “observe” which is perhaps
more related to the practice, such as observing a law which implies

its existence in the first place. In this case, {s:37} accomodates both
establish (on right foundations) and observe (in the proper manner).

“Weight” is obviously a straight (direct) translation of {&j5}.
Here we come across an interesting point: in spite of the fact that
Yusuf Ali, Khan&Helali and Khatib use “weight”, only the first
uses the word without the definite ‘the’. Yusuf Ali’s “establish
weight” sounds more general, applying to any situation that
involves weighing, which is basically what the Ayah is concerned
with. The two latter translations cater for the Arabic “J” in {&j}
with “the”; but as a result the phrase sounds incomplete. One is
tempted to ask: establish/ observe “the weight” of what?

One is also tempted to think that perhaps this was what was
going on in Asad’s mind as he was translating this Ayah, as he adds
between square brackets “[your deeds]”. Asad’s “weigh [your
deeds]” is a clear statement that he is sticking to the figurative side
all the way. In fact, he is reading too much into the ‘metaphor’. For
him, {&1.J} is not a balance, but a measure, and {33} is not general,
but particular, not concrete but abstract. He is very unlike Yusuf Ali
who states in a footnote that {L:ily il 1,436} is to be taken both

literally and figuratively; then he explains both references.

Asad’s “weigh [your deeds]” does, undoubtedly, restrict the
meaning of the Ayah as he directs the reader’s mind towards
metaphorical weighing. He again fails to show the balance between
his statement in his footnote for Q55:7 and his actual translation.

Pickthall’s translation of {&j#}, that is “measure”, is perhaps
the most problematic. ‘“Measure” preserves the flow of his

177



translation in relation to what comes before and after {35 1.230}; yet,

it seems that he went for the easy option of ignoring the fact that the
Source Text utilizes two distinct words, not one. It is extremely
doubtful that any person, even with the least degree of knowledge
of Arabic would fail to see the difference between ‘uii.)’ and ‘o,

It is also extremely unlikely that Pickthall did. However, the
problem seems to be caused by the choice of the word “measure” in
the first place. Khatib had to change his “measure” to “balance”;
Asad had to ignore {&5) 1,237}, (as he went for what may be rendered

as ‘ls;’), and had to stick to an abstract sense; and then Pickthall,
here, renders {&5} and {&5.J} in exactly the same way, and ends up
replacing {&i.0} in {360 152 Y3} by an adverb, (“thereof”). Khatib,
Asad, and Pickthall, all use the same word, “measure”.

As the rules of {35} have to be established and observed, the
main element which should be predominant all the time is {lk:it}.
The precision of the word {%:zlL} is rather striking when compared
to the words used in the translation. {L:zu} tells one exactly what
should be achieved and how to do it.

As stated before under ‘g-s-t 423", the word gist ‘.3 refers

to any one getting his rightful ‘share’, no more no less. It is
different from the word ‘adl ‘)% as also explained before. It is this

simple, clear, and above all, concrete statement of ‘share’ that
distinguishes {L:sL} from “with justice/equity” which the above
translations, except for Pickthall’s, employ.

Justice and equity are related to fairness, and right judgement
and conduct etc., and therefore, share a great deal of meaning with
{Lxd}. Yet, perhaps, justice and equity are a bit more abstract, and

as a result, lack one of the main components (associations) of ‘L.z’
as shown in the above Ayah.
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Pickthall’s “strictly” is less explanatory, or rather less clear,
than {L:su}, yet stronger and more meaningful than “with
justice/equity”. I believe it would have been more suitable had
Pickthall used ‘transgress’ in the previous Ayah instead of the
much softer “exceed” for {i:5}, to go with “strictly”. It is also

worth mentioning here that Yusuf Ali’s “with justice” in Q55:9
sounds like an echo of his added “(of Justice)” in Q55:7.

The second command in Q55:9 is {&hd wuZ Vi}. Most
translators seem to accept the fact that the waw {...3} here just joins

the two commands together, hence, their rendering “and”.
Pickthall, on the other hand, joins the two negative commands of
Q55:8 and Q55:9 together with the negative connective “nor”.

As is clear from the Arabic, the “ikhsar ¢ Sy falls upon al-
mizan {55)}; in other words, {50 152 Y3} describes the state of al-
mizan, i.e. being khasir  ,..\=’ as a result of the people’s act. Yusuf
Ali’s “fall not short”, and Pickthall’s “nor fall short” only cover the
imperative aspect, and refer directly to the addressees themselves
falling short, and not to the mizan. Their reference to {oi.)} is
indirect, unlike the Arabic. Their mizan shows the result of the
people falling short, while {5 15 Y5} covers another much
wider aspect: even if the mizan does not show that it might have

been tampered with and still gives what looks like a true reading,
the “ikhsar still applies and is still forbidden.

Yusuf Ali’s “in the balance” is dictated by the English
structure. “In” is used in the translation although its common Arabic

equivalent fi ‘3’ is not part of the Ayah { O \;},ﬁ Ys}. Although
structurally correct and acceptable in English, the use of “in” in the
translation of this Ayah raises an interesting point. When translating
{00 ¢ 1305 ¥}, Yusuf Ali’s choice of words and structure led to the
disappearance (absence) of {a} from the translation. So, fi {3} that

he absents from Q55:8, he presents in Q55:9, while it should have
been the other way round had he wanted to reflect the Arabic.
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Pickthall’s translation transfers the reference from one thing
to another. His “thereof” refers to “the measure” in the same Ayah,

which is a translation of {&s}. The Ayah in its original wording
refers to {00} and not to {&i}. The matter is still not made any
easier to understand when considering that {uiJ} of Q55:7-8 is
rendered “the measure”. Q55:9’s {ok ? Y3} mentions the
instrument used for weighing by name, unlike the translation which
ignores this fact, then it moves the reference to somewhere else. As

a result, the reader is left in the dark as to where the emphasis of the
original text is placed.

Arberry’s “skimp” refers to ‘giving less than enough’, which
is not exactly what is meant by {&i.)l 152 Vi}; it is the act that

involves and leads to the giving of less than is rightfully due or
should that is meant. His “in the Balance” only differs from Yusuf
Ali’s in one aspect, namely the use of the capital B in the word
“Balance”. Arberry is actually more consistent than all the other
translators in his use of this word.

Khatib’s “skimp” is rather unusual, as the act of skimping
when weighing normally happens to the thing weighed, while “the
balance” in his translation is the direct object of ‘“skimp”. His
translation, I believe, makes it sound as if part of “the balance”, as
an instrument, is taken away, which is even more literal than the
Arabic itself allows.

Khan&Helali have succeeded in capturing that point related
to the state of {ii.Ji} being khdsir. Their “do not make the balance

deficient” is a clever way of referring to the fact that any deficiency
suffered by “the balance” will be reflected in the injustice done to
the people and their rightful dues.

Asad’s “cut not the measure short” is similar to the other
translations as it refers to the thing measured. Also, “cut short” is
burdened with a metaphorical meaning which it might be too weak
to carry. The result is a very remote resemblance to the Arabic.
Also, Asad’s “measure” is that “[of what is right]” and of “[your
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deeds]”. As stated above, Asad rather sees the metaphor than the
concrete reference or anything else in general.

Conclusion

The Ayahs above do not show any signs indicating that their
meaning must or should be restricted to either the physical act of
weighing material things or the metaphorical act of balancing things
intellectually. What they actually show is an adherence to words of
concrete (particular) references from which the metaphor might be
derived. The Ayahs in this particular sense are unique in their
wording as one does not have to twist the words to get to the
metaphorical meaning, as is clear in the additions shown above. The
use of the word {ui.0} is both central and fundamental as all the

other words revolve around it.

With the use of the word ‘B/balance’ perhaps a similar effect
may be achieved, while ‘measure’, although it can be justified
sometimes, is more distant, at least with regard to the other relations

existing between {ol..J} and the rest of the words in Q55:7-9.

It is also worth mentioning that in these Ayahs, the Qur’an
forbids both transgression {oi.i & 3:ks ¥i}, and falling short 152 Ys}
{551, and enjoins something in between that is fair and proper 15230}
{Lxdy i, The unique feature here is the fact that the position of
{Ledly 33 1,235} is between the two Ayahs {3 55 Vi} and Y3}
{oh, \)},ﬁ; what can be more balanced than this, one wonders.
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Surat Al-Shira, Ayah 17 17 47 (521 390

Yusuf Ali

Pickthall

Arberry

Khan&Helali

Khatib

Asad

Q42:17 )
{... Oty 3ol STt I3l o dn}

It is Allah who has

Sent down the Book in truth,
And the Balance *

(By which to weigh conduct).

* Revelation is like a balance, an
instrument placed by Allah in our hands,
by which we can weigh all moral issues,
all questions of right and wrong in
conduct. We must do so constantly. For
the Judgment in any given case may
come at any time: it may be quite near,
and we must always be prepared. The
Balance may also refer to the God-given
faculty by which man can judge between
right and wrong.

Allah it is who hath revealed the Scripture
with truth, and the Balance.

God it is who has sent down the Book
with the truth, and also the Balance.

It is Allah who has sent down the Book (the
Qur’an) in truth, and the Balance (i.e. to act
justly).

God it is who has sent down the Book with
the truth, and with the Balance. *

* That is, with which rights and
obligations are in balance; or, justice.

[For] it is God [Himself] who has bestowed
revelation from on high, setting forth the
truth, and [thus given man] a balance
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[wherewith to weigh right and wrong].*

* The above two interpolations are
based on 57:25, where the idea
underlying this verse has been stated
clearly. The implication is that since God
Himself has given man, through
successive  revelations, a  standard
whereby to discern between right and
wrong, it is presumptuous and futile to
argue about the nature of His Being and
His ultimate judgement: hence the
reference, in the second half of this and
the next verse, to the Last Hour and,
thus, the Day of Judgement.

In spite of the non-existence of lexical items related to
physical weighing as in Q55:7-9 other than {oi.)}, several scholars

have referred to {0} in this Ayah as the actual weighing

instrument that was initially given to the Prophet Noah , as
discussed in detail under mizan ‘v1." in Chapter Two.

We have also argued before that’anzala *Ji7 is perhaps better

understood in the sense of actual ‘sending down’. This view is
supported by (1) the central (basic) meaning of {J;f}, (2) the fact
that {o.)} is joined to {0} with regard to its being sent down,
and (3) the Ulema’s reference to the Prophet Noah’s mizan.
However, it seems to me that the most important reason is: as Allah
is the source of all things, all things given to man may be referred to
as being ‘sent down’. The Creator is Superior to and Greater than
the created; therefore, {J;} is the most appropriate word in referring

to Allah’s givings.

Yusuf Ali’s translation satisfies the above understanding of
the ‘sending down’ of “the Balance”. Yet, his “Balance” suggests
more than just a simple weighing instrument. He emphasises this in
the body of the translation in the form of adding “(by which to
weigh conduct)”, and in a footnote as well. He accepts, according to
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his own explanation in the footnote, that “the Balance” is “an
instrument placed by Allah in our hands” -which is a reminder of
Noah'’s story- but what it weighs are not material things, rather “all

" (13

moral issues, all questions of right and wrong”, “in conduct”. It is
clear, therefore, that he actually, prefers the figurative meaning.

Pickthall’s translation is more direct in its reference to the
metaphorical meaning as suggested by his “reveal” for {J;}, and the

capital B in “the Balance”.

Khan&Helali explain what is meant by “the Book™ being
“(the Qur’an)”, as the Ayah is an address to the Prophet Muhammad
(#). Their “Balance” is also a bit more than just a physical
instrument. It is the ‘Law’ that tells people “(to act justly)”, as they
state between parentheses, explaining why “the Balance” has been
sent down together with “the Book™.

Arberry’s translation is along the same lines, though he adds
“also” in his translation to {oi..J,}. It is obvious that his reason for

adding “also” after “and” to cater for {3} is his use of “with” in
“sent down the Book with the truth” for fear that {&5.),} (with
fathah on the niin ‘>’) might be understood as ‘o)’ (with kasrah
under the nan ‘0”) which would lead to the wrong reading and
therefore the wrong translation as does Khatib.

Khatib’s translation suffers from a grave error as he considers
{351} related to {3} (“with the truth”) in describing “sent down
the Book™. According to his translation, “the Book™ has been sent
down ‘with the truth and balance’; and although the Ayah refers to
two things as being sent down, namely {3} and {05}, Khatib’s
translation commits the error of referring to only one thing, that is
{<} “the Book”. His footnote does not even help in explaining

the reason for such an apparent change to the diacritical sign; it only
indicates that he, too, favours the metaphorical ‘mizan’. Actually his
committing of such an error makes one wonder about the capital B
in “the Balance”. What use is it? And why is not the initial ‘t’ in

“truth” capitalized as well?
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Asad’s translation is perhaps the longest and most
complicated of all. He actually loads his translation with unjustified
explanations between square brackets and in the body of the
translation itself. According to Asad, it is because “God [Himself]”
has given Man “revelation from on high” that He has also given him
“a balance”, which is, undoubtedly, not what the Ayah says. The
translation seems to suggest that “the Book™ and “the balance” are
one and the same thing! The footnote in part of it also emphasises
this, while the rest of it is not directly related to {010}, Also, {o5.J1}

is only “a balance”. His addition of “[wherewith to weigh right and
wrong]” is another reference to the same abstract ‘balance’ which
the rest of the translations refer to.

Conclusion

Accordingly it is only Pickthall that has left the door slightly
open for the physical balance that weighs concrete things to creep
through. All the translators, with the exception of Asad have used a
capital ‘B’ for “the Balance”, which makes one wonder: had a small
‘b’ been used, would not that have given more room for the true
weighing instrument, while still referring subtly to the metaphor by
virtue of the secondary meaning of the word ‘balance’?

Reading Q42:17 in its wider context, we realise that the
Ayabhs refer to things placed in one side of the scales, and others on
the other side. First Q42:15 shows that the Prophet Muhammad ()

is commanded to do justice among the people. The Ayah reads &3.0s}
{i% J4Y. On one side {Uisf W} ‘we have our deeds’, on the other
{:<Sust 5 ‘and you have your deeds’; there is no
contention/argument {354} between ‘us’ {ti:} and ‘you’ {:}. And
in Q42:16 {4 3 5,4 .45} ‘those who dispute concerning Allah’
are met with a double sentence {<=:} ‘wrath/anger’ and {i.: Siis}
‘terrible chastisement’.

It is, therefore, clear that all things are weighed against one
another to achieve balance.
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Surat Al-Hadid, Ayah 25 25 4T wiod! §ym

Q57:25
Lo By o pgid Oippally STl pgas W3ls )

Yusuf Ali And sent down with them
The Book and the Balance*

(Of Right and Wrong), that men

May stand forth in justice;*®

* Three things are mentioned as
gifts of Allah. In concrete terms they are
the Book, the Balance, and Iron, which
stand as emblems of three things which
hold society together, viz., Revelation,
which commands Good and forbid Evil;
Justice, which gives to each person his
due; and the strong arm of the Law,
which maintains sanctions for evildoers.
For Balance, see also 42:17.

Pickthall and revealed with them the Scripture and the
Balance, that mankind may observe right
measure;

Arberry and We sent down

with them the Book and the Balance
so that men might uphold justice.

Khan&Helali and revealed with them the Scripture and the
Balance (justice) that mankind may keep up
justice.

Khatib and We sent down with them the Book and
the Balance, that man may uphold equity.

Asad and through them* We bestowed revelation
from on high, and [thus gave you] a balance
[wherewith to weigh right and wrong], so that
men might behave with equity;
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* Lit. “ with them”.

There is obvious similarity between this Ayah and Q42:17, as
they both share the ‘sending down’ of {01} ‘the Book’ and {&i.J1}
‘the Balance’.

Yusuf Ali makes use of explanation between parentheses to
indicate, this time clearly and directly, that “the Balance” of this
Ayah is that “(of Right and Wrong)”; his footnote also helps in
emphasising his preferred understanding.

Arberry’s and Khatib’s translations stick to the wording of
the Ayah giving equal emphasis to both “the Book™ and “the
Balance”.

Pickthall’s and Khan&Helali’s translations are exactly the
same with regard to the ‘revealing’ of “the Scripture” and “the
Balance”. The only difference is Khan&Helali’s “(justice)” as an
explanation to “the Balance”.

Asad’s translation here echoes the problems of his translation
to Q42:17. Asad’s “a balance” results from the bestowing of
“revelation” which is a reference absent from the Ayah, making his
addition unjustifiable, if not wrong. However, his most awkward
addition is “[thus gave you]” which is nowhere to be found in the
Ayabh; it is not even implied in any way. This is exactly like saying:
‘I have given Zayd a car, so that ‘Amr can drive to work’.

{Lealy 230 5,40} explains the reason for the sending down of
the two things stated in the Ayah, that is, {5y o3}, It is a

reference to all acts done by man so that everyone gets his due share
of things in fairness.

Pickthall’s “observe right measure” shows a degree of
remoteness from the Arabic. Perhaps, observing the right measure
might lead to achieving al-gist ‘%:3, that is, people getting their
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rightful shares/dues, but in this case, the translation leaves the
reader to reach such a conclusion by himself, while the Ayah states
this directly. Also, Pickthall uses the words “right measure” for

{Lu3}; it is the same word “measure” which he uses also in
Q55:7-9 as a rendering for both {oi.J} and {&i#}. It is looking at all

these Ayahs together that can cause some confusion due to the
range of application of “measure”.

Asad’s “so that men might behave with equity” refers to
people’s behaviour under which many things can be classified.
However, it cannot be considered out of context. The Qur’anic

usage of {ousUi, {3\;:?3\} and {:»J} is in the general sense by virtue
of the fact that the Ayah begins with {otzl e clasi 15} (We sent
Our messengers with clear signs). So, to say the least, the word
{3} (men) applies to all mankind, and cannot be restricted to the

people of just one Messenger. Asad’s translation, on the other hand,
indicates that the Prophet Muhammad (&) was given “a balance”, so
that “men might behave with equity”, thus, excluding all the
peoples and Messengers prior to the time of the Prophet ().

Khan&Helali’s “keep up” refers to maintaining al-gist ‘%30
in the sense that al-gist is already established, and it is the
continuation of keeping it up that is meant in the Ayah. As a matter
of fact, {lzal, ;-0 540} does not presuppose the existence of any gist
that needs only to be maintained, observed or kept up. It actually,
goes deeper than this; it covers both the ‘theory’ and the ‘practice’.

Arberry’s and Khatib’s ‘“uphold” is more related to
approving and supporting, while {:-3 7,41} goes much further than
just upholding.

Yusuf Ali’s “stand forth” lacks the element of establishing

which is clear in the Arabic. “In justice” also lacks the achievement
of al-gist ‘L3,
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As for {L:i...} being rendered as “justice/equity”, this has
been discussed under Q55:9. Also, the meaning of ‘L:il’ is to be
found under g-s-t ‘%<3’ in Chapter Two.

Considering Q57:25 in its wider context, we can catchaa
glimpse of balancing in the preceding Ayahs. Q57:23 contrasts ;.G}
{:%6 e with {:SU66 & 1,254} Q57:24 does the same with &yss 2,40}
{dy 5yt and {d.d 44}, and all these aspects seem to be
brought together in Q57:25 where {oi..)} is mentioned, being the
tool that weighs one thing against another.

Conclusion

Here again, al-mizan may be understood in both its concrete
and abstract senses. Perhaps that is why four translations out of the
above six render {&5.J} as “the Balance” with a capital ‘B’, and in
Q42:17 five out of six do the same. It seems that the main, and
probably the only, reason for this is its association with {<t3} (the
Book) being sent down or revealed. The translations, here, in

general, attempt, albeit faintly, to keep the options open as in the
original.
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Surat Al-°Aneam, Ayah 152 152 47 pl¥) 890

Q6:152
{1y Sy 0 155 )

Yusuf Ali give measure
And weight with (full) justice -

Pickthall Give full measure and full weight, in justice

Arberry And fill up the measure and
the balance with justice.

Khan&Helali and give full measure and full weight with

justice.

Khatib and fulfil the measure and the weight with
equity.

Asad And [in all your dealings] give full measure

and weight*, with equity

*This refers metonymically to all
dealings between men and not only to
commercial transactions: hence my
interpolation of “in all your dealings”.

As stated under w-f-y ‘@, the act of “Ifa“ ‘&)’ requires
extreme care to fulfil and awareness of the consequences of failing
in achieving it because on the one hand, failure may result in “ikhsar
‘e’ (giving less), and on the other tughyan ‘o’ (giving/taking
too much more);483 both of which are not commendable in the
Qur’an. Therefore, for one to make sure that other people’s dues are
not diminished by him, “if@“ necessitates giving that much more
which is enough to guarantee that “ikhsar does not occur. The
importance of “ikhsar is due to the fact that most people tend to give
others less rather than too much.
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Yusuf Ali’s “give” is far from doing the word {143} justice, as
{1557} is not just mere giving.

Khan&Helali’s, Pickthall’s and Asad’s “give full”, on ther
hand, is very much nearer to its Arabic counterpart in the above
Ayah. The difference between them, is perhaps related to their
structure in their respective languages rather than their meaning as
individual words.

Arberry’s “fill up” falls a bit short of the exact meaning as
“filling up’ does not necessarily fulfil all the requirements of “ifa“.
Also, the way he structured his translation of this Ayah renders it a
bit ambiguous as will be pointed out shortly.

Khatib’s “fulfil” is rather strange as ‘fulfil’ is usually used
with words like ‘duties, obligations, expectations, hopes, etc.’. So,
perhaps in this context, it is not exactly the right word to use.

With the exception of Arberry who renders {oi.J} as “the

balance”, all the translations use the words “measure” and “weight”
for { o 13}

Arberry’s “fill up the measure” places the weight of the
reference on something which is different from that meant in the
Ayah, namely “the measure” in the sense of ‘J, the tool used for

measuring. As for “the balance” in his translation, the same thing
applies. Also, the structure of his translation is rather ambiguous as
it leads to another meaning; that is the consideration of “justice” as
something to fill the measure and the balance with! The Arabic is
more general, agreeing with the wider context and referring to the
entire process of measuring and weighing implying all the specifics
involved with the use of meaningfully loaded words that though
they have a sense of generality, still have the ability to render the
reference more specific if need be. By contrast, the translation does
not cover the same range of application; it is much more restrictive.

We have a similar situation with all the other translations as
well, as they are neither general nor specific enough compared to
the Arabic.

The word “weight” is as general as the translations can get

with reference to {oi.Ji}, but not as specific. However, while the

Arabic Ayah places the emphasis on what achieves or determines
the weight of something, the translations’ way of generalizing is
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very different. They emphasise the “weight” for which a different
word in Arabic, with a still different connotation may be used. A
back-translation test can easily and clearly show this.

Yusuf Ali renders {20} as “with (full) justice” which raises
more questions than answers. Perhaps, the use of the word “(full)”
is to make up for its being missing after “give” to cater for {i;5}; but
obviously in this case, it is put in the wrong place because “(full)”
does not refer to “give” in the above context. “(full) justice” makes
one wonder about ‘short justice’, ‘half justice’, ‘not so full justice’,
etc.? Can things like this be considered legitimate forms of justice?
Or rather, can they be called ‘justice’ at all?

The ambiguity of “with (full) justice” cannot be missed; also,
its degree of accuracy as a translation for {%:l} is very low due to

the difference in meaning between ‘justice’ (commonly rendered
03’y and al-gist ‘.30, ‘L’ leads to the achievement of ‘Jiar,
but ‘Ji)’ does not necessarily result in achieving ‘L:i’. (The
cutting off of the hand of a thief is an act of ‘adl ‘J%&’, not gist ‘25,
while giving people their rightful shares of something is gist ‘Lkz3’,
and thus ‘adl ‘J3&’.)

The suitability of ‘justice’ and ‘equity’ as translations for al-
gist ‘.23 has been discussed under Q55:9. The continuous use of
“justice” and “equity” shows that each covers only certain aspects
of the Arabic word. “With/In justice” still, like the whole structure
of all the translations, does not read well and is awkward or clumsy
English.

A final point is that Asad does not consider {oi.Jis 13} as
referring only to commercial transactions, and goes for the wider
meaning as he explains in his footnote. He might be justified if we
consider that the word al-mizan has, in addition to its basic
reference to a specific material instrument, a symbolic meaning as
well. Also the Arabs say: ‘U«JL&: $7 (Lit.,, He measures with two
measures) for a person who applies double standards, which also
indicates that the word al-kayl has a symbolic aspect to it as well.
Yet, it is undeniable that the meaning of these words cannot be

restricted to the symbolic reference only, and that Asad, I believe, is
reading too much between the lines.
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Surat Al-“Aeraf, Ayah 85 85 47 SB1eV 3y

Q7:85
{... ReTal o1 150505 Y5 Oleelly 01 15856 ..}

Yusuf Ali Give just
Measure and weight, nor withhold
From the people the things
That are their due;

Pickthall so give full measure and full weight
and wrong not mankind in their goods,

Arberry So fill up the measure
and the balance, and diminish not
the goods of the people;

Khan&Helali so give full measure and full weight
and wrong not men in their things,

Khatib So fulfil the measures and the weights,
and do not underrate the goods of the people,

Asad Give therefore, full measure and weight [in all
your dealings],
and do not deprive people of what is
rightfully theirs.*

*Lit., “do not diminish to people
their things” -an expression which
applies to physical possessions well as
to moral and social rights. Regarding
my interpolation of “in all your
dealings”, see Surah 6, note 150.

The above Ayah is similar in its wording to Q6:152, and

much of the same comments apply here as well. Therefore, only the
differences will be pointed out here.
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Yusuf Ali’s “give just measure” raises the question: Is “just
measure” a ‘full measure’? Not necessarily! This is where “give just

... and {14} reach the first parting of the ways.

Also, Yusuf Ali, Pickthall, Khan&Helali and Asad use
“full/just” as adjectives that describe “measure and weight”. This is

not the case in the Arabic as no adjectives are related to either {50}
or {3J}. In simple terms, the meaning of “fullness’, if one can say
so, is represented in the verb {\4}, but not in “give”; and in the

translation, the ‘fullness’ is related to the “measure” and “weight”,
but not to {4} or {&i.J} in their connotation as referents to
measuring and weighing in general.

Khatib’s way of generalising though, led him to use the
plural in “the measures” and “the weights” for the singular {3}
and {o.)}, while all that Asad does is change the place of his

addition “[in all your dealings]” in comparison to his translation of
Q6:152.

With the absence of ‘J,zzéjb;’ from the Arabic, and therefore the

absence of the commonly used ‘with/ in justice/equity’, the
translations sound less awkward than they do in Q6:152.

As for {1,255 v}, different translations covering different

aspects of al-bakhs ‘> are provided.

Yusuf Ali’s “withhold” differs from bakhasa ‘.2’ in the
sense that the Arabic word does not necessarily refer to complete
‘withholding’ (to use the same word); it is, instead, in one sense, the
keeping of some or part of what rightfully belongs to others, in
another it is much stronger than “withhold”.

Pickthall’s and Khan&Helali’s “wrong” is more general

than required, as wronging people with regard to their belongings
does not necessarily mean or refer to bakhs ‘_.%’.
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Khatib’s “underrate” only covers one aspect of bakhs -,

namely the placing of too low a value or estimate on the thing
involved. The devaluation of a commodity has been referred to in
this thesis under b-kh-s ‘..%’, in Chapter Two. “Underrate”,

therefore, falls short of the exact meaning. The translation is too
specific. The Ayah has a much more wider meaning or range of
application than Khatib’s translation.

Asad’s “deprive” is not perhaps made very much clearer by
his footnote in the sense that the reader is informed that what is
meant is not really ‘deprivation’, but diminishing. It would have
been better, if he had explained instead what his “diminish” means.
However, if we force the meaning a little bit we may still be able to
see an echo of bakhs in the context of “deprive”. “Depriving people
of what is rightfully theirs” may also indicate depriving them
unjustly of part of what is rightfully theirs.

Arberry’s “diminish” covers that aspect of bakhs which is
related to the things involved becoming less, but it still fails to
convey the aspect of intentional and unrightful reduction or
decrease.

It is this last point which all the translations, with the partial
exception of Asad’s, have failed to cater for when translating the
verb bakhasa ‘.2’. It is more or less, collectively, all the words

used to render {\;2x35} above that refer to what is actually implied in
the Arabic word.
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Surat Hud, Ayah 84 84 47 352 3y5u

Q11:84
{0 2 (ST 1 Olgelly IS 1525 5

Yusuf Ali And give not
Short measure or weight:
I see you in prosperity,*

* The Midianites were a commercial
people, and their besetting sin was
commercial selfishness and fraudulent
dealings in weights and measures. Their
Prophet tells them that that is the surest
way to cut short their “prosperity”, both in
the material and spiritual sense. When the
Day of Judgement comes, it will search
out their dealings through and through: “it
will compass them all round,” and they
will not be able to escape then, however
much they may conceal their frauds in this
world.

Pickthall And give not short measure and short weight.
Lo! I see you well-to-do,

Arberry And diminish not the measure and the
balance. I see you are prospering;

Khan&Helali and give not short measure or weight, I see
you in prosperity;

Khatib and do not shorten the measure and the
weight. [ see you in prosperity,

Asad and do not give short measure and weight [in
any of your dealings with men].* Behold, I
see you [now] in a happy state;

* Thus belief in the one God and
justice in all dealings between man and
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man (see surah 6, note 150) are here
placed together as the twin postulates of
all righteousness. Some commentators
assume that the people of Madyan were of
a particularly commercial bent of mind,
and given to fraudulent dealings. It is
obvious, however, that the purport of this
passage and of its sequence goes far
beyond anything that might be construed
by a purely “historical” interpretation.
What this version of Shueayb’s story aims
at is - as always in the Qur’an - the
enunciation of a generally applicable
principle of ethics: namely, the
impossibility of one’s being righteous
with regard to God unless one is righteous
- in both moral and social senses of this
word - in the realm of human relationships
as well. This explains the insistence with
which the above prohibition is re-stated in
a positive form, as an injunction, in the
next verse.

Firstly we have to notice that the above Ayah refers to {JuJi}
(al-mikyal) and {53} (al-mizan) which are the instruments used for
measuring and weighing.

Yusuf Ali, Pickthall, Asad and Khan&Helali render this
Ayah {0515 JLJ 11245 Y5} in more or less the same way. They all
agree that the Ayah is a command not to give ‘short measure or
weight’.

It is, therefore clear that the translations do not acknowledge
any difference between bakhasa ‘%’ and nagasa ‘' =%’, nor do they
actually refer to {JJi} or {00} as instruments for measuring and
weighing; rather what is indicated are ‘what is measured’ and ‘what
is weighed’, that is ‘1S3’ (al-makil) and ‘053’ (al-mawziin)
respectively. The Arabic words in the Ayah, though, have the
capacity of accommodating ‘the measure’ and ‘the balance’ on the

one hand, and ‘the measured’” and ‘the weighed’ on the other, which
is a feature that is lacking in the translation.
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Asad’s translation still does not admit the fact that the
reference here is, as I believe, strictly to physical measuring and
weighing, as he inserts “[in any of your dealings with men]” in the
translation.

In his footnote Asad seems to prefer a more general meaning
than what he calls the ““historical” interpretation”. He also seems to
ignore the fact that the Qur’anic stories in addition to their being
narratives of actual events that took place at some stage in human
history, are not all the time, as he seems to favour, highly symbolic
and rich with indirect references. Rather they are meant as
examples, reminders and warnings that what had happened to
ordinary human beings in earlier times could easily happen again if
the same sins are committed. The stories are related for the purpose
of drawing lessons from them. The Qur’an states this in so many
Ayahs. Two examples should suffice here. In Q6:10 we read:
{095 & W U dh gme ol GUo S 5 L2y Gk i) that s, as
Arberry puts it “Messengers indeed were mocked at before thee;
but those that scoffed at them were encompassed by that they
mocked at”. And in Q24:34 we read: & S5 olid ol S sl )
{oatial) dasgag 2S5 o tils 24, that is “We have sent down to you signs
making all clear, and an example of those who passed away before
you, and an admonition for the godfearing”. (Arberry).

It is because of the authenticity of such stories that the
mufassiriin refer to such historical events in their Tafsirs; and, 1
believe, this should be the case in the translation as well, as there is
plenty of room in the footnotes for any added commentary or
detailed explanations. Asad, however, seems to deny the happening
of certain historical events. See for example, his commentary on
Q3:49, (See endnote no. 484).

Khatib’s “shorten the measure and the weight” is rather
unusual as (1) “shorten” may be understood to refer to the height of
the measure which would be a laughable matter, and (2) “shorten ...
the weight” is rather awkward.

Arberry’s “diminish” is perhaps a good rendering for {\;23};
yet, like all the other translations, what is diminished is what is
measured. As for ‘diminishing the balance’, how does one diminish
a balance - unless the word is understood differently?
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Surat Hud, Ayah 85 85 47 352 8y5m

Q11:85
{n ATl ) 150505 Y el O1jelly JUSall 1995 035 43 }

Yusuf Ali “And O my people! give
Just measure and weight,
Nor withhold from the people
The things that are their due:*

* Both Plato and Aristotle define
justice as the virtue which gives
everyone his due. From this point of
view Justice becomes the master
virtue, and includes most other
virtues. It was the lack of this that
ruined the  Midianites.  Their
selfishness was “intent on mischief,”
i.e., spoiling other people’s bussiness
by not giving them their just dues.

Pickthall O my people! Give full measure and weight
in justice, and wrong not people in respect of
their goods.

Arberry O my people, fill up the measure

and the balance justly, and do not
diminish the goods of the people,

Khan&Helali “And O my people! Give full measure and
weight in justice and reduce not the things
that are due to the people,

Khatib And O my people, give full measure and full
weight with equity, and do not undervalue
people’s goods;

Asad Hence, O my people, [always] give full
measure and weight, with equity, and do not
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deprive people of what is rightfully theirs,*

* See Surah 7, note 68.

Here again, because an exact equivalent for {4} is lacking,
the weight of the reference is laid elsewhere in the translations.

Yusuf Ali’s translation is no different from his translation to
Q7:85. The same applies to Pickthall, Khan&Helali, Asad and
Arberry. As for Khatib, he only replaced “fulfil” by “give full ...”,
and “underrate” by “undervalue” which are basically the same.

{5 i 145} makes use of the instuments of measuring
and weighing; this aspect can only be found in Arberry’s “fill up
the measure”. However, because of “fill up” the meaning of {i55} is
missing with regard to the capacity of the measure itself. As for “fill
up the balance”, the Ayah refers to both the instument to be adjusted
the proper way, not to be manipulated, and also to the weight of

what is being weighed, and not to just one thing as in the
translation.

As for {253 vy} and {L:il}, see Q55:9 and Q7:85
respectively. The only difference here, is Khan&Helali’s “reduce”
for {1,225} which is much more specific than “wrong”.

CONCLUSION:

As is clear none of the above translations is capable of
conveying the message as exactly as it appears in the Arabic. They
only cover one aspect at the expense of another being uncatered for.
Compromise is what the translators are typically forced to accept,
and here is a perfect example.
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Surat Al-‘Isra‘, Ayah 35 35 47 1yl §y3m

Q17:35

{ i pllazdly 15555 25713y 1501 158515}

Yusuf Ali Give full measure when ye
Measure, and weigh
With a balance that is straight:

Pickthall Fill the measure when ye measure, and
weigh with a right balance;

Arberry And fill up the measure when you measure,
and
weigh with the straight balance;

Khan&Helali  And give full measure when you measure,
and weigh with a balance that is straight.

Khatib And fulfil the measure when you measure;
and weigh with an equitable balance.

Asad And give full measure whenever you
measure, and weigh with a balance that is
true:*

* Lit., “straight” (mustaqim) - a term
which in the Qur’an has invariably a
spiritual or moral connotation. Hence, as
in the similar phrase in 6:152, the above
injunction applies not merely to
commercial transactions but to all
dealings between man and man.

It is understood from the discussion of this Ayah under k-y-/
S, g-s-t ‘Led and w-z-n ‘o3 55 7, that {150 1450} can be both a
general and a specific reference at the same time. The generality
results from the fact that al-kayl may be understood to refer to
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measuring and all that the act of measuring involves. However, it
may also be specific, referring to ‘the measure’, the instrument
‘JiJr as this is one of the meanings of al-kayl as well. The second

piece of evidence supporting this latter view is the use of the word
{ JLL:...,?J\. ..} which specifically refers to the weighing instrument.

Khatib’s “fulfil the measure” is an awkward a translation for
{100 \351), as “fulfil” is not the right word to use in this context, and

as a result the meaning of the measure is not clear.
Yusuf Ali’s, Khan&Helali’s, and Asad’s translations for 13}

{4531 is “give full measure”. The reference is made to the thing that

is measured; it should be given in full. Although “full measure”
refers to the exact amount, there is no reference to the state of the
instrument itself.

Arberry’s and Pickthall’s “fill/up the measure” refers to the
measuring instrument that it should be filled/up; and just like the
above mentioned translations, the state of the measure being proper
and of the right size and capacity is not indicated. Perhaps, the
translators assume that the measure (al-mikyal) is not in any way
tampered with. In this case, “full measure” comes closer to the
message intended in the Ayah, as “fill the measure” does not really
imply that the measure is of the right size.

As a result of such translations referring to the measure in the
sense of al-mikyal, we realise that the range of application of the
word al-kayl is very much wider. And although the word ‘measure’
on its own might have a wide range of application as well, it is its
context that greatly restricts that range. Also, “Give” as a translation
for {145} is, as stated before, not an exact translation by any means.

So, as the translators were trying to solve one problem, they
stumbled on another and could not solve either. That is why they
had to be content with trying to deliver the message as best as they
could without sticking to the letter of the original.

Yet, when translating {20 Lol 1), they had to change
their method and go back to their common practice, that is,
following the original as it goes. Almost all translators of
authoritative texts generally adopt a fairly literal approach where
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possible, and only deviate from this when forced by differences
between the SL and the TL.
All the translations use “balance” for {qws...}. Whether

‘ JAwdl’ is originally Greek for ‘justice’ or ‘balance’, or Arabic
derived from ‘L:d’, as has been discussed under g-s-t ‘L3’ the

word is used in Arabic to refer to the weighing instrument, that is,
the balance. In this sense, the translations seem to have used the
right rendering. However, this makes one wonder why neither of the
above translators used the word ‘scales’.

Yet, {JLLLZ:J:\...} is not a mere ‘balance’. By virtue of the fact

that it shares a great deal phonetically with ‘L4, another element

is added to its meaning as a balance, and that, as indicated under g-
s-t, is the doing (justice) to the parties involved in the transaction in
a way that each receives his fair share. This is the advantage that
{ JLLLQJ\...} has over ‘ol in this context. This ‘sound effect’

indicates that it is the tool of (justice) itself that is used to achieve
justice and not just a mere instrument for weighing that is assumed
to achieve justice.

It is here that the translations fall short. ‘The balance’ might
always be the symbol of justice; but the word itself does not
indicate this while {q@d-éj\---} indicates this clearly and directly, not

even by means of implication.

In Arabic {M\ qw\...} makes perfect sense. However, the

same cannot be said about the above translations.

Yusuf Ali, and Khan&Helali say “a balance that is straight”.
Arberry’s “the straight balance” is not very different. The
translators are trying to cater for {~z.4} in the wrong manner.

“Straight balance” is not particularly good English, and therefore it
does not do justice at all to its Arabic counterpart. The reason for
such awkwardness may be that ‘straight’ has as its basic meaning
‘not bent’, ‘not crooked’. However, there is no requirement for a
balance to be straight in this way - and no guarantee that a straight
balance will weigh correctly.

The Arabic describes ‘the balance’ as being fair and
calibrated, and meant to achieve, justly, what it is designed for.
Although the word “straight” might be a good translation of the
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adjective ‘ﬁgiz»d\’ in some contexts, and “the balance” of ‘i), it

is the combination or collocation of the two together that does not
lead to the hoped-for result.

Although Khatib’s “equitable balance” might be more
acceptable to the reader’s ear than the unusual “straight balance”
above, one still has to force the words to get to the meaning. At the
end of the day, “straight/equitable balance” only faintly reflect the
Arabic message.

Pickthall’s “right balance” might be considered good English
in a different context. It may stand against the ‘wrong balance’ to
use. However, that “balance” is only “right” in the sense that it is
the one to use in a particular situation. For example, for an
extremely heavy object, a small balance might not be the “right”
one; the balance that weighs liquids or grains might not be adequate
for weighing gold or other similar objects, etc. Therefore, the “right
balance” is not necessarily {.z:.) qw\...}.

Asad’s ‘““a balance that is true” is by comparison a better
option as it implies that the balance used is assumedly properly
adjusted to function the way it should, it is not crooked or bent.
However, a true balance, though it also indicates that the scales are
even, does not guarantee that it will necessarily function as it
should. The Arabic {ni=2) 2.} implies and states that it is a

balance that meets all the criteria needed to achieve (justice) that
must be used; it is not an option.

Asad’s footnote, though, gives the literal meaning of { .z},

implying probably that he realises that there is more to {1} than

is indicated by the word “true”. Here again, he does not like to rule
out other dealings that are not related to “commercial transactions”.

Though true balance may sound quite poetic, it is also not a
standard collocation.
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Surat Al-Shueara“, Ayahs 181-3 183-181 ¥ o2l &g

Q26:181-183
il el 1 * il oo 15585 % ST 158510

§... Prelal o) 1525 ¥

Yusuf Ali (®) “Give just measure,*
And cause no loss
(To others by fraud).
() “And weigh with scales
True and upright.
(®) “And withhold not things
Justly due to men, ...

*They were a commercial people,
but they were given to fraud,
injustice, and wrongful mischief (by
intermiddling with others). They are
asked to fear Allah and follow His
ways: it is He who also created their
predecessors among mankind, who
never prospered by fraud and violent
wrongdoing, but only justice and fair
dealing.

Pickthall (®) Give full measure, and be not of those
who give less (than the due).
(®) And weigh with the true balance.
(®) Wrong not mankind in their goods, ...

Arberry Fill up the measure, and be not cheaters,
And weigh with the straight balance,
and diminish not the goods of the people,

Khan&Helali (®) “Give full measure and cause no loss
(to others).
(®) “And weigh with the true and straight
balance.
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(®) “And defraud not the people by
reducing their things, ...

Khatib (®) And fulfil the measure, and be not
among those who short measure.* (®) And
weigh with the just balance, (®) and do not
diminish the people’s goods, ...

* That is, those who do not give the
right weight.

Asad (®) “[Always] give full measure, and be not
among those [unjustly] cause loss [to
others]; (®) and [in all your dealings]
weigh with a true balance, (®) and do not
deprive people of what is rightfully theirs;*

* Cf. surah 7, note 68.

Here, {51 1457} refers to (1) the measure: the instrument, being

of the right size and capacity, (2) the thing that is measured being
given out in accordance to the exact amount that (is due) or should
be given, which can only be achieved when the measure (the
instrument) is not in any way manipulated.

{2t oo WS Yo} refers to all the different ways of
committing all sorts of acts that result in “ikhsar, such as using a
measure that is not correct, and/or giving others less than is due to
them, using measures ‘.8 of different sizes to get more for
oneself, and give less to others, etc. “ikhsar in this context is bad
practice and an act of meanness and cheating as it is done on
purpose.

However, if it is done unintentionally, the term still applies to
the act itself as {s,~xt} does not by virtue of its meaning

distinguish whether the act was deliberate or not. It is in this sense
that the “ikhsar ‘,wxy’ differs from the bakhs ‘ .3 which is an
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intentional act and also much stronger in meaning.

The use of the word {g,i,,éuﬂ\} then indicates that extreme care

is to be taken when measuring so that one is not categorized as
mukhsir ‘.2, Yet, the Ayahs also indicate that the Cikhsar

committed by the people of the Prophet Shueayb was deliberate and
that they were obstinate in their rejection of their Prophet’s
teachings, and persistent in their cheating.

The same, with regard to the “ikhsar being a deliberate act,
also applies to the other two times where the word is used, namely
in Q55:9 {on 1y Y3} and Q83:3 {0s¥ 14455 3 24,5 13)5}. When the
act is so, not done by mistake, it becomes punishable and incurs
grave consequences as is clear from the story of the Prophet
Shueayb’s people and the Ayahs after Q83:3 with regard to the
Judgement Day where people will be held accountable for their
deeds.

The above translations for {1 1457}, that is “give just
measure”, and also “give full measure”, “fill up the measure” and
“fulfil the measure”, have all been discussed before. Also, although
the act of “ikhsar has also been discussed with regard to Q55:9 vs}

{&h) 1552, the context here is different and requires considering in
its own right as well.

Bearing all the above in mind , let us consider the following:
Yusuf Ali, Khan&Helali and Asad consider {:.~4)} in the sense

of “causing loss” to others. It is, of course, obvious that the “ikhsar
does result in “causing loss” to people, and according to Yusuf Ali,
this act is done “(by fraud)”, tricking people out of their goods,
which is considered criminal deception. Also, according to Asad
“ikhsar is done “[unjustly]”. Yet, although these explanations bear
some truth in them, this does not change the fact that ‘to cause loss’
is not a precise translation, as the reference is then made to the

result of the act, and not to the act itself which is what {52}
refers to.
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As explained in much more detail in Chapter Two under k#-s-

3
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, the verb ‘s’ (khasira) is related to ‘loss’. So, ‘x=

¢ s

%) and ‘=30 (present:

‘=" (present: ‘%’). It is this latter verb that is related immediately

€

(present: ~%") differ in meaning from

to ‘loss’. Yet it is the former that is used in the above Ayah in the
form of al-mukhsirin {:,->9}. This shows clearly that although the

translations, to a degree kept the message of the Ayah, they
achieved this through referring to a different verb, albeit still from
the same root; and as the meaning of ‘loss’ is part of the root kh-s-r
‘==’ the translations did not go too far from the exact meaning.

However, we have to bear in mind that if “cause no loss (to
others)” is to be considered on its own, as is possible with regard to
Khan&Helali’s translation, a serious problem with regard to the
range of reference of that command may arise. For example, if Zayd
takes a sum of money from ‘Amr to invest for him, then this money,
or part of it, is lost due to a market crash, can such a loss be
considered “ikhsar, or even an act of “causing loss to others”?
Therefore, in spite of the difference between “ikhsar and “causing

loss (to others by fraud)”, “cause no loss (to others)” on its own can
hardly be accepted as an accurate translation.

Another difference between the ST and the translation is that
the ST preaches against ‘being’ one of the mukhsirin :» 1555 Vs}
{;ﬂ;,;d\; therefore, it is only Asad’s translation that refers to this, as

it reads: “and be not among those who ..”. Yet, the three
translations we are dealing with here use “cause them loss”.

Asad says: “those who [unjustly] cause loss [to others]”,
explaining what the Arabic word means using a structure that, like
the Arabic, refers to the people who commit “ikhsar, while Yusuf
Ali and Khan&Helali take only ‘the command’ part and transform
it into “(to others by fraud)”, “and cause no loss (to others)”.
Similarly, Asad has “... not ...cause loss”.

Pickthall, on the other hand, is content with keeping his
reference and his explanation as general as in the Arabic, hence, Y3}
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{oeidd) o 15 <5 becomes “and be not of those who give less (than the
due)”. His addition between parentheses is particularly interesting
as it agrees with the context and he does not just stop at the literal
meaning.

Arberry’s “cheaters” in “be not cheaters” is probably
acceptable if the Arabic is ‘.2 1 <5 vy', with the omission of both
the preposition {;+} and the definite article {Ji}, although “cheaters”
is not particularly accurate. Arberry’s translation therefore, ignores
an important part of the Arabic. Yet, it seems that by using
“cheaters” he was trying to imitate the Arabic structure in the sense
that {g,g;,;r.ﬁ\} are the ones who commit the act of “ikhsar, and the
“cheaters” are the ones who commit the act of cheating. But, as is
clear, this ignores the difference between the Arabic word and the
word that is used to render it in English. Cheating is much more
general than “ikhsar because not every act of cheating is “ikhsar (in
measures and weights).

Khatib’s “short measure” is awkward as the word “short” is
used as a verb in the imperative which is not in conformity with
normal English usage. His footnote is also puzzling as it refers to
“weight” and not to ‘measure’ { <} as in the Ayah.

As in Q17:35, we have here in Q26:182 {2l ot 155},

With the exception of Yusuf Ali who uses the word “scales”
instead of his “balance” of Q17:35, for {qda;é&\...}, all the other
translations stick to the word “balance”. Also, {cf;i:dj\} according to

Yusuf Ali becomes “true and upright”. In spite of the fact that a
balance may be described as “true”, it is very unusual to describe it
as “upright”, which is normally used in an abstract moral sense.
Also, Yusuf Ali uses two adjectives for one in the Arabic original.
Perhaps, he realises that either of them on its own does not reflect
clearly the meanings implied in {i=2) kil }. If this is the case,
one wonders why he used only one word, which also happened to
be a different word, to render {W\} in Q17:35, although the

wording of the Qur’anic original is exactly the same.
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The change from “balance” to “scales” is also rather
interesting. Perhaps, Yusuf Ali wants to draw the reader’s attention
to the fact that the act of balancing does not necessarily involve
weighing. Yet, objects can also be balanced on scales. As a matter
of fact, this argument has no effect on the Ayah, because whether

‘balance’ or ‘scales’ is used to render {_-l:3l...}, they still fall one
step short of the exact meaning of {_.=:l...}. This meaning might
be implied in ‘balance’ or ‘scales’, yet it is explicit in { k... }. A
balance or set of scales might be used to determine the weight of an
object, yet does not guarantee the result and therefore implied
references are necessary in this aspect; with the use of {_ ksl },
due to its similarity to ‘L:d’, one is given the direct and explicit
assurance of the result of the use of such apparatus, and in this case
{~#2} makes this more emphatic. The ‘justice’ that will be
achieved is not a twisted justice, as its executer, that is { qda:@j\...}, is
not twisted either.

If we consider the rest of the translations in this light, we
realise that the differences between the Ayah and its translations
remain the same.

Pickthall’s “right balance” in Q17:35 here becomes “true
balance” which is also Asad’s and partly Khan&Helali’s.
Khan&Helali’s addition of “straight” is no different from
Arberry’s usage. Accordingly, Arberry’s and Asad’s have been
the only entirely consistent translations with regard to the Qur’anic

{rindd) ozl 1),

Khatib’s “just balance” perhaps aims at reflecting the
element of ‘L3’ in {&LL.;J’\...}, yet, if this is true one is left to

wonder about the word {W\}? In any case, one has to admit that

just as “equitable balance” is not a very common thing to say in
English, “the just balance” is the same.
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Here again, we see clearly that the translation of individual
words, regardless how good it might be, does not mean that their
combination will make sense in the TL.

As for {m&Tal 01,255 v3), this is also found in Q7:85 and
Q11:85. Pickthall’s, Arberry’s and Asad’s translations for {i,.5}

do not change as they have been consistent in using “wrong”,
“diminish” and “deprive” respectively. Therefore, there is no need
to repeat what has been discussed before under Q7:85 and Q11:85.

Yusuf Ali’s translation is also the same as he is using
“withhold” as he has done twice before. The only difference here is
that he specifies that what is being withheld is “justly” due to
others; therefore, here, he explicitly states that al-bakhs is an act of
injustice. Also, the change from “the things” in Q7:85 and Q11:85
to only “things” here, is quite interesting as it gets nearer to the
meaning of the Ayah.

Khatib’s change from “underrate” in Q7:85 and “undervalue”
in Q11:85 to “diminish” here perhaps reflects his realisation that al-
bakhs is not just underrating or undervaluation. However, if this is
true, why did he not change his translations in Q7:85 and Q11:85 to
“diminish”? Perhaps, Khatib is trying to reflect the different phases
of bakhs through his different translations. The only problem with
this is that the Arabic word in the above mentioned Ayahs is not in
any way restricted in meaning as to reflect only one phase in each.

Khan&Helali use “defraud ... by reducing” as a translation
for {,.535} which is rather different from “wrong” in Q7:85 and
“reduce” in Q11:85. It is the use of the word ‘“defraud” here that led
the translators to have to explain in what way the act of defrauding
is committed. “Defraud” refers to ‘tricking people out of what is
rightfully theirs’ while {23} does not necessarily involve
‘tricking’ or ‘deceiving’ as it can be an act of open tughyan; perhaps
this is where the two words go separate ways.
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Surat Al-Mutaffifin, Ayahs 1-3  3-1 oU¥1 ikl 55

Q83:1-3
* Ogbping A 6 1981 13) Gl ¥ Gudadll 2 }
{03555 iy 3

Yusuf Ali (®) Woe to those
That deal in fraud -*
(®)Those who, when they
have to receive by measure
From men, exact full measure.
(®) But when they have
To give by measure
Or weight to men,
Give less than due.

* “Fraud” must here be taken in a
widely general sense. It covers giving
short measure or short weight, but it
covers much more than that. The next two
verses make it clear that it is the spirit of
injustice that is condemned - giving too
little and asking too much. This may be
shown in commercial dealings, where a
man exacts a higher standard in his own
favour than he is willing to concede as
against him. In domestic or social matters
an individual or group may ask for
honour, or respect, or services which he or
they are not willing to give on their side in
similar circumstances. It is worse than
one-sided selfishness: for it is double
injustice. But it is worst of all in religion
or spiritual life: with what face can a man
ask for Mercy or Love from Allah when
he is unwilling to give it to his fellow-
men? In one aspect this is a statement of
the Golden Rule. ‘Do as you would be
done by’. But it is more completely
expressed. You must give in full what is
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Pickthall

Arberry

Khan&Helali

Khatib

Asad

due from you, whether you expect or wish
to receive full consideration from the other
side or not.

(®) Woe unto the defrauders:

(®) Those who when they take the measure
from mankind demand it full,

(®) But if they measure unto them or weigh
for them, they cause them loss.

Woe to the stinters
who, when they measure against the people,
take full measure
but, when they measure for them or weigh
for them, do skimp.

() Woe to Al-Mutaffifin [those who give
less in measure and weight (decrease the
rights of others)],

(®) Those who, when they have to receive by
measure from men, demand full measure,

(®) And when they have to give by measure
or weight to men, give less than due.

Woe betide the skimpers,* (®)

who, when they take a measure from people,
take it in full, (®)

but when they measure for them, or weigh
for them, they skimp. (®)

* That is, those who give short
measures and weights.

(®) Woe unto those who give short measure:
(®) those who, when they are to receive their
due from [other] people, demand that it be
given in full - () but when they have to
measure or weigh whatever they owe to
others, give less than what is due!*
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* This passage (verses 1-3) does not,
of course, refer only to commercial
dealings but touches upon every aspect of
social relations, both practical and moral,
applying to every individual’s rights and
obligations no less than to his physical
possessions.

As explained under -f-f ‘Zib’, the word mutaffifin “iiks’, in
one sense, is related to something °‘little’ or ‘very small amount’
being withheld. There are many different ways to achieve that, and
as a result the meaning of the word goes beyond its basic meaning.
That is why Imam Malik said, as quoted before (see Chapter Two
under f-f-f ‘Caib’): “ladlaiy 365 502 28 J&”. However, the second and
third Ayahs above go on to specify what the term means.

Yusuf Ali’s “those that deal in fraud” for {iwiki..} cannot be

considered an accurate rendering because “dealing in fraud” has
different spheres of application from fatfif ‘i’ and does not

necessarily refer to tatfif specifically. Therefore, going from “those
that deal in fraud” to its so-called explanation “those who when they
receive by measure ...” is like a sudden change, very unexpected by
the reader because the images drawn in the reader’s mind by
“fraud” are not related in any way, or at least directly, to measures
and weights.

On the other hand, by virtue of what the root ¢-f-f ‘i’ and its

derivations refer to the mentioning of measures and weights by way
of explanation is no surprise to the reader. It seems that Yusuf Ali
was trying to achieve an effect similar to the Arabic by starting with
a general reference that makes the listener want to know what is
meant by it, then the specific explanation follows. Yet, the result, as
is clear, is by no means the same.

In part of his footnote, Yusuf Ali attempts to explain that one
of the aspects of “fraud” is the ratfif in measures and weights. He
wants the reader to consider “fraud” “in a widely general sense”;
however, it is obvious that the sense of fraud is very much wider
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than the sense of tatfif. The unusual thing is that he wants the reader
to consider the translation, and not the original.

Pickthall’s “defrauders” is just a short form of Yusuf Ali’s
“those who deal in fraud”; it only has one advantage over Yusuf
Ali’s, and that it is similar to the Arabic, in the sense that only one
word is used; meaning-wise it is different and does not render the
Arabic accurately.

Arberry’s “stinters” is similar to Pickthall’s “defrauders” in
being just one word, yet different as it is not related to fraud.
However, a person that stints is not necessarily a mutaffif. It is that
act of withholding ‘little’ and therefore, giving less that is lacking in
‘stint’. A man who stints himself of food to let his children have
enough cannot be called mutaffif.

Khatib’s “skimpers” is no better. Skimping is more related to
supplying, giving or allowing (things) in too small an amount or
insufficient quantity, and therefore, lacks the basic meaning of atfif.
Khatib’s footnote refers to only one aspect of tatfif, that is ‘giving’
and does not refer to ‘taking’ as explained in the Ayah itself. The
footnote does not refer to the Arabic word itself, nor does it refer to
how “‘skimpers” came to refer to that meaning.

Asad’s “those who give short measure” covers one aspect of
the basic meaning of ratfif, that is, giving less. Yet, it restricts the
meaning to ‘measuring’ and, therefore, fails to cater for what is
actually implied in the Arabic word.

Khan&Helali resort to exoticism as they use the word the
Ayah itself uses, that is, “Al-Mutaffifin”. In a way they seem to
admit that there is no real equivalent to the Arabic word in that form
in English, which is correct; in another, they created an effect
similar to that of the Arabic, and that is enticing people to either
enquire about what is actually meant, or want to listen to the rest,
achieving in either way the same result. Their explanation between
square and round brackets, I believe, is not really that necessary. It
perhaps saves the reader looking for the meaning in a footnote,
although the next two Ayahs explain what is meant by “Al-
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Mutaffifin”. Also, Khan&Helali include a more general meaning
than just the one related to measures and weights through their
additional “(decrease the rights of others)”, which can be considered
a reference to a higher level of understanding of what the word
implies.

As for {_ O & ,Ji$1}, it is understood that {_lz} serves the
purpose of indicating that there is injustice being committed, which
is something that would not have been achieved had ‘:.” been used

instead.

Such a structural effect, as the translations show, cannot really
be achieved in English. Yusuf Ali’s and Khan&Helali’s “receive
by measure from”, Pickthall’s “take the measure from”, Khatib’s
“take a measure from”, and Asad’s “receive their due from” in no
way indicate any injustice taking place. Arberry’s ‘“against”
perhaps reflects that element of injustice; yet the combination of
words “measure against the people” sounds odd.

As for {iJs1 5} itself, Yusuf Ali and Khan&Helali say:

“when they have to receive by measure”. With the use of “have to”
the translation seems to have taken a step farther from the original
which is simpler and more direct.

Pickthall’s “when they take the measure” is similar to
Khatib’s “when they take a measure” as they both refer to the thing
that is being measured, which although it is what is implied in the
Arabic, is still not the same. The reference of the Arabic is much
more general.

Arberry’s “when they measure against the people” has the
advantage of economy. Yet, there is a subtle difference between the
Arabic and the translation. In “they measure”, it is clear that “they”
is the subject, i.e., the doer of the act of measuring is “they”. In

{J&1}, the waw al-jamdeah ‘=i 3§35 is the faeil ‘&, supposedly
the doer of the act of measuring. Yet, according to Ibn Manzur
(under ‘J57), the verb used to refer to the giver by measure is kala
‘J8” and to the taker (receiver) iktala *JEsV: “is JEST Ladd J8 :Jw”.
The Arabic does not refer specifically to the executer of the act of
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measuring. The use of waw al-jameah as the faeil does not
necessarily mean that the receiver by measure is the one who does
the measuring.

It is in this very restricted sense that “take by measure” may
be considered as better translation than just “measure”.

Asad’s “when they are to receive their due” is another
example of Asad’s method of preferring the more abstract reference
to the more concrete. There is no mention in this part of any
measuring, though {J&1} is present in the Arabic, in contrast to his

use of “short measure” when translating {i.4ik:...}. So, he transforms
the reference from one place to another to help him in widening the
sphere of application of {51}, His footnote helps to emphasise this
understanding. In spite of the fact that the Ayah may be having a
wider meaning than just concrete measuring and weighing, the

danger in the translation is the constant exclusion of such concrete
references for the sake of metaphorical ones.

Asad seems to prefer such interpretations. In other parts of the
Qur’an he refers to concrete acts as being no more than a way of
referring to abstract things. For example, he considers the raising of
the dead by the Prophet Jesus as being “a metaphorical description
of giving new life to people who were spiritually dead”.*** He gives
similar explanation to Jesus’s other miracles as well. This, I believe,
is unjustified.

Yusuf Ali’s “exact full measure” for {55225} contradicts the
fact that ‘exacting’ is an extremely difficult, if not impossible, thing

to achieve; that is why the act of “fa‘ requires the giving of slightly
more than due, as what is exactly due is controversial in practice.
{03225} indicates that beyond doubt what is due is being taken in

full to the satisfaction of the taker/receiver, and this, as explicitly
indicated in {&s32:.:}, is achieved through the taking of more than is

due.

Also, all the translations refer to the word ‘measure’ either in
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this form or using a pronoun (it), which shows the difference
between the Arabic verb ‘coss:s” as used in its own and the other

ways used to render it in English necessitating an explicit or direct
referent.

Pickthall uses “demand it full’, Asad “demand that it be
given in full”, while Khan&Helali say “demand full measure”. As
is clear, {&55:::} is not mere ‘demanding’ that the thing involved be
given in full. “Demand” indicates that there is something to be
given, that is, it is not taken yet by the person who demands it.
{03225} is almost the opposite to this; it indicates the actual taking in
full of whatever is involved with no doubt that anything is being
withheld. It is also this feature of ‘certainty’ that is apparent in

{ossa).

Khatib’s “take it in full” is similar to Arberry’s “take full
measure”, and perhaps, in a way, they are nearer to the meaning of
{os3225) than the rest of the other translations as they both refer to

the aspect of ‘fullness’ present in the Arabic.

Stopping here at the end of Ayah 2, we realise that there is
nothing wrong when people demand/take their measure, or
whatever that is their right, in full. Of course, this act cannot be
condoned by the Qur’an, as indicated in the first Ayah {:wilill 5}

That is why the definition of {iik:...} in this context does not end

at the end of Ayah 2. The explanation of what {iik:...} refers to

goes on to include the second component that results in the
formation of ratfif, as one component does not and cannot go
without the other here. However, although injustice does not appear
in the translation until the second component is introduced and
included, the Arabic refers to it in Ayah 2, in the form of {_k}.

{g.éjftf} and {#s33} are two verbs that are used here in a

slightly different way from what is usual. There are many other
examples of such kinds of usage, and many examples have been

given under 7-f-f ‘Gdb’. {45...} here occupies the place of the direct
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object, though the acts of measuring and weighing do not really fall
upon them directly in the sense that “they” are being measured
and/or weighed. Such feature is also found in English, but not
necessarily with the same verbs as in Arabic.

“I hunted you a bear” or “I killed you a lamb” does not mean
that because “you” is in the place of the object (i.e., where the direct
object normally occurs) that the action of hunting and killing was
done to “you”. As “I hunted you a bear” means “I hunted a bear for
you”, the Arabic {g.éjf@ } (Lit., measured them) and {s4s%} (Lit.,

weighed them) mean “measured for them/ gave by measure to
them” and “weighed for them/ gave by weight to them”,
respectively. This is the economy of balaghah. (It has also to be
noted that in the above English examples, the indirect object is
indispensible).

I am also tempted to suggest that using {s*...} as a direct

object serves another subtle purpose, which is: even in case that the
Mutaffifin do actually measure and weigh people, they would still
try to withhold part of the person being measured or weighed and
keep it to themselves (committing “ikhsar). This shows how
determined they are in wronging others.

For {3553 5 p.a)ilf 1315}, Yusuf Ali and Khan&Helali say: “but
when they have to give by measure or weight to men”. Here again,
the translators use “have to”, perhaps to match their previous
references. “Give by measure or weight” reduces the verbs that
carry the meaning of measuring and weighing to mere ‘giving’, and
therefore, necessitates the addition of “by measure or weight” to
provide the verb “give” with the missing meaning.

Also, while the Arabic uses the pronoun {:*..} meaning

‘them’, the translations explicitely say “men” preceded by the
preposition “to” to cater for the equivalent of that preposition in
Arabic which is absent from the Arabic original due to linguistic
differences between Arabic and English. This last point with
reference to the use of a preposition is clear in all of the other
translations.
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Arberry’s and Khatib’s “but when they measure for them or
weigh for them” are, of course, more economical and very near to
the structure of the ST. Yet, they have a sense of ambiguity as “for”
might also be understood as ‘in place of’ or ‘on behalf of’, that is,
“they were supposed to do the measuring and weighing themselves,
but it is somebody else who will be doing that “for” them”.

The same can be said about Pickthall’s “weigh for them”.
However, he precedes this with a different preposition in “measure

unto them”, ‘unto’ being an archaic form of ‘to’. Strictly speaking,
‘unto/to’ is perhaps a good rendering for the missing preposition ‘J’

in the Arabic (which is not actually missing in the sense that it is
needed or dropped by mistake), as it transfers the reference from
one direction (the giver) to another (the receiver). Yet, “measure
unto them” still sounds odd in this context.

Asad’s “but when they have to measure or weigh whatever
they owe to others ..” suffers from an addition which is
incorporated in the body of the text “whatever they owe”, though
implied in the original. Although the translation succeeds in one
thing namely the reference to the receiver by “to”, this is only
because of the addition of the verb “owe”.

For {4552}, Yusuf Ali, Khan&Helali and Asad say “give

less than due” which is perhaps closer to the meaning than the other
translations. (See also Q55:9).

Pickthall’s “cause them loss” refers to the result of the act
and not to the act itself. He seems to ignore the fact that the Ayah
says {Ogmsd} NOt “adigsd”, (i.€., Husdl o8 bpid) as far as that
element of ‘loss’ is concerned. Yet, “cause them loss” does not
indicate how the “loss” came about, or as a result of what. The loss
‘s’ is obviously a result of the “ikhsar, the unrightful and,
according to Al-Razi under f-f-f ‘Zib’, secret keeping of part of

what is due to others.

Arberry’s and Khatib’s “skimp” again does not render the
meaning of {l9yad} exactly, (see Q55:9, Arberry’s translation).
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Khatib seems to be using it because he renders {nidks...} as “the
skimpers™; yet, no elaboration on the meaning of {isidks...} is made

in the translation as it is in the Ayah. In other words, Khatib’s
translation defines ‘“‘skimpers” as ‘those who “skimp’ using
circular definition which does not illustrate the meaning: (s s e

d-db -*4-;-‘)'
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Surat Al-‘Anbiya‘, Ayah 47 47 47 s §ygu
Surat Lugman, Ayah 16 16 &7 O 3y5m

Q21:47
Q31:16

{ .. J3p b im Jis ..}

Yusuf Ali  Q21:47 ... the weight
Of a mustard seed,*

* Not the smallest action, word,
thought, motive, or predilection but
must come into the account of Allah.
Cf. Browning (in Rabbi Ben Ezra):
“But all, the world’s coarse thumb
and finger failed to plumb, So passed
in making up the main account; All
instincts immature, All purposes
unsure, That weighed not as his work,
yet swelled the man’s account;
Thoughts hardly to be packed Into a
narrow act, Fancies that broke
through language and escaped; All
could never be, All, men ignored in
me, This, I was worth to God, Whose
wheel the pitcher shaped.”

Q31:16 ... the weight
Of a mustard seed ...*

* The mustard seed is
provervially a small, minute thing,
that people may ordinarily pass by.
Not so Allah. Further emphasis is laid
by supposing the mustard seed to be
hidden beneath a rock or in the cleft
of a rock, or to be lost in the
spaciousness of the earth or the
heavens. To Allah everything is
known, and He will bring it forth;
i.e., take account of it.
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Pickthall

Arberry

Khan&
Helali

Khatib

Asad

Q21:47

Q31:16

Q21:47

Q31:16

Q21:47

Q31:16

Q21:47

Q31:16

Q21:47

Q31:16

... the weight of a grain of mustard
seed, ...

... the weight of a grain of mustard-
seed, ...

the weight of one grain of mustard-
seed

... the
weight of one grain of mustard-seed,
... the weight of a mustard seed, ...

... the weight of a grain of mustard
seed, ...

the weight of one grain of
mustard-seed, ...

... the weight of a grain of mustard-
seed, ...

... the weight of a mustard-seed [of
good or evil], ...

... the weight of a mustard-seed, ...
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Surat Al-Nisa‘, Ayah 40 40 @7 sldt Bygu

Surat Yinus, Ayah 61 61 L7 g bysm
Surat Saba‘, Ayahs 3 & 22 22 53 U L Bygw
Surat Al-Zalzalah, Ayahs 7 & 8 8 97 AN WPPE5m

Q4:40
Q10:61
Q34:3 & 22
Q99:7 & 8
{53 i)
Yusuf Ali  Q4:40 ... the least degree:

Q10:61 The weight of an atom
Q34:3 The least little atom
Q34:22 ... the weight of an atom-

Q99:7 ... an atom’s weight *

* Dharrah: the weight of an ant,
the smallest living weight an ordinary
man can think of. Figuratively the
subtlest form of good and evil will
then be brought to account, and it will
be done openly and convincingly: he
“shall see it”.

Q99:8 ... an atom’s weight
Pickthall — Q4:40 ... the weight of an ant; ...
Q10:61 ... an atom’s weight
Q34:3 ... an atom’s weight, ...
Q34:22 ... an atom’s weight ...
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Arberry

Khan&
Helali

Q99:7
Q99:8

Q4:40

Q10:61

Q34:3

Q34:22
Q99:7
Q99:8

Q4:40

Q10:61

Q34:3

Q34:22

Q99:7

... an atom’s weight ...
... an atom’s weight ...

... the
weight of an ant; ...

... the weight of an ant ...

... the weight of
an ant ...

... the weight of an ant ...
... an atom’s weight ...
... an atom’s weight ...

... the weight of an atom (or a small
ant)*, ...

* (Khan’s and Helali’s extremely
long footnote is a translation of
“Sahih Al-Bukhari, Vol.6, Hadith
No.105”, and of no relevance to the
Ayah as it is related to seeing Allah
on the Judgement Day).

... the weight of an atom (or a small
ant) ...

... the weight of an atom (or a small
ant) ...

... the weight of an atom (or a small
ant), ...

... the weight of an atom (or a small
ant), ...
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Khatib

Asad

Q99:8

Q4:40

Q10:61

Q34:3
Q34:22

Q99:7

Q99:8
Q4:40
Q10:61
Q34:3
Q34:22
Q99:7

Q99:8

... the weight of an atom (or a small
ant), ...

... the weight of an atom.*

* The Koran, for the first time
in history, draws man’s attention to
the fact that the atom has weight.

.. the single weight of an atom ...*

* For the first time in human
history, it was brought to man’s
attention that atoms can be weighed,
and that there are bodies smaller than
the atom.

.. the weight of an atom ...
.. an atom’s weight ...

.. an atom’s weight * ...

* The first reference in history to
the fact that the atom has a weight.

.. an atom’s weight ...
.. an atom’s weight; ...
.. an atom’s weight ...
.. an atom’s weight ...
.. an atom’s weight ...
.. an atom’s weight ...

.. an atom’s weight ...
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With the exception of Yusuf Ali’s translations of {3 Jui.} in
Q4:40 and Q34:3, the rest of the translations use “weight” as a
rendering for {Juii}, thus ‘the weight of a mustard seed’ for «& Juk.}
{Js> i, and ‘the weight of an atom’ and/or ‘the weight of an ant’
for {5 Jit.} as shown above.

It is true that weighing determines the weight of the thing
weighed; or, in other words, it shows its share of heaviness which is
what is literally stated in the word mithgal {J&.} by virtue of the

meaning of its root th-g-1 ‘J&’. Although the meaning does not seem
to be affected at all by the use of the word “weight” for {Juk} and it
is probably the best rendering for the Arabic word in this context,
there is a subtle difference between {Juii} and its translation,
“weight”.

As {Js» &» =} and {53} are used in the Qur’an to refer to
things which are lightest in weight, and perhaps with the use of
“atom” as a translation for {53}, one might be tempted to say that
these things have actually no weight. In spite of the fact that in
physics the atom is regarded as having measurable weight, one may

ask: what is the weight of an atom of good/bad deeds? And how do
you weigh one?

The Qur’an provides an important piece of information to stop
such questions at their roots. The Qur’anic way of doing this is
revealed in the word {Jii} referring to the fact that everything,

whatever its size and nature does have a weight, a share of
heaviness, even if it is as small as an atom, and even if that thing
cannot be weighed applying human methods. And as discussed
under th-g-1 ‘)&’, the Qur’an also states that what is even smaller
than an atom does have a share of heaviness. If we, humans, cannot
weigh such small particles by placing one on a balance against
another or even a concrete counterpoise, this does not mean that
such particles have no weight.
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Yusuf Ali’s translation for {53 Jui.} in Q4:40 shows that his

aim was not to stick to the wording of the ST. He gave an
‘interpretation’ or rather an explanation for {5 Ju} in that context.

Although he might be justified in terms of his explanation, no one
can say that “in the least degree” is an accurate translation for Jui.}

{ 3. Also, it seems that Yusuf Ali himself has realised this as in the
other Ayahs where {553 Jii} is found, he uses “the weight of an

atom” twice and “an atom’s weight” twice as well. This shows the
difference in consistency between the ST and the translation. Jii.}

{5 is the same in the six Ayahs where it occurs, unlike the

translation.

Also, {5 Jui} in Q34:3 is translated by Yusuf Ali as “the
least little atom”; one wonders where the translation of {Jui} is.

One might also be tempted to comment on “the least little atom”.
However, this is of no concern to this work as it is related to {53}

and not to {Juk.}.
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Surat Al-Hijr, Ayah 19 19 &7 o) 89

Q15:19
{09350 502 IS 0 G2 Lisly L. )

Yusuf Ali And produced therein all kinds
Of things in due balance.*

* And every kind of thing is
produced on the earth in due balance and
measure. The mineral kingdom supports
the vegetable and they, in their turn,
support the animal, and there is a link of
mutual dependence between them.
Excess is eliminated. The waste of one is
made the food of another, and vice versa.
And this is an infinite chain of gradation
and interdependence.

Pickthall and caused each seemly thing to grow therein,
Arberry and We caused to grow therein of everything
justly weighed,

Khan&Helali and caused to grow therein all kinds of things
in due proportion.

Khatib and We caused to sprout therein of
everything,* well measured.

* This may mean every
living creature on earth.

Asad and caused [life] of every kind to grow on it
in a balanced manner,

The meaning of the word {osj+} has been discussed in great

detail under w-z-n ‘355°, and as is clear from that discussion it covers
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a wide range of meanings. Strictly speaking, the word {u.j+} here is
an adjective that describes {:.:}. Some of the translations have
succeeded in preserving this feature while others, in an attempt to
cover as wide a range of meanings as {os3+} itself, fell into the trap
of transferring the reference from the specified word to another
word. On the other hand, it might be argued that these translators

felt they had no alternative but to go for this kind of compensation
in place.

Yusuf Ali’s “in due proportion” although it agrees with some
of the tafsirs quoted under w-z-n ‘33’ in Chapter Two, does not
actually describe “things” or “all kinds of things”, rather it describes
the verb “produced”. Accordingly, it is the ‘production’ of “all

kinds of things” that is “in due balance”, unlike what is stated in the
Ayabh.

Khan&Helali’s translation is exactly the same, as it also says
“in due proportion”; the only difference is that instead of Yusuf
Ali’s “produce”, they use a different verb, “grow”.

Asad’s “in a balanced manner” is not much different as it also
describes the ‘growing’ of every kind of life.

Pickthall succeeds in preserving the adjectival feature, yet,
his “seemly” does not do full justice to the word {vs}+} as it bears no
reference to the perfection of the action. (See {vs5:+}, Chapter Two,

under w-z-n ‘35’).

Khatib’s “everything, well measured” is perhaps the closest
to the Arabic. Although a stronger, more accurate word than just
“well” might have been better, his translation preserves the structure
of the Ayah and also reflects partly the element of “weight”

apparent in {os5+}. At the end of the day “weight” is a measure.

Arberry’s “justly weighed” for {vj} is another attempt to
imitate the Arabic structure as it refers to “everything”. The word
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“weighed” is an obvious literal translation of {usj:}. Yet, “justly

weighed” is too ambiguous and such ambiguity bears no
resemblence to the ST. One has to justify the use of “justly” and
what it actually means.

Here again, one may say that a footnote explaining in some
detail what the word {43} refers to would have been in place. The

translations given, good as they may be, do not emphasise the
message in the same way or as strongly as it appears in the ST. The

word {os%}, perhaps refers to all the features described by the
translations above together.
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Surat Yusuf

Yusuf Ali

Pickthall
Arberry
Khan&Helali
Khatib

Asad

Yusuf Ali

Pickthall

Arberry

Khan&Helali

Khatib

Asad

Chwgs Bygw

Q12:59
(o S0 ol T

... [ pay out
Full measure, ...

... I fill up the measure ...

... I fill up the measure,

... I give full measure,

... I give measure in full,

... I have given [you] full measure ...
Q12:60

... ye shall have
No measure (of corn) from me,

... there shall be no measure for you with
me, ...

... there shall
be no measure for you with me,

... there shall be no measure (of corn) for
you with me,

... there shall be no measure for you with
me,

you shall never receive a single measure [of
grain] from me,
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Q12:63
{0 G aas L}

Yusuf Ali ... No measure
Of grain shall we get
Pickthall The measure is denied us, ...
Arberry ... the measure was denied
to us;

Khan&Helali ~ No measure of grain shall we get

Khatib ... the measure was forbidden us,
Asad All grain * is [to be] withheld from us [in
the future ...

* Lit., “measure [of grain]”, here
used metonymically in an allusion to
Joseph’s words (verse 60).

Q12:63

{450

Yusuf Ali That we may get our measure;

Pickthall ... that we may obtain the measure,

Arberry ... that we may obtain the measure;

Khan&Helali ... we shall get our measure

Khatib ... we may obtain a measure;

Asad so that we may obtain our measure [of
grain];
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Yusuf Ali
Pickthall
Arberry
Khan&Helali
Khatib

Asad

Yusuf Ali

Pickthall
Arberry

Khan&Helali

Q12:65

A full camel’s load (of grain

.. measure of a camel (load).

.. camel’s load-

.. one ... measure of a camel’s load.
.. camel’s load;

.. camel-load of grain.*

* It would seem that Joseph
used to allot to foreign buyers of grain
one camel-load per person.

Q12:65
U 52U

This is but a small quantity.*

* Two meanings are possible -
either or perhaps both. “What we have
brought now is nothing compared to
what we shall get if we humour the
whim of the Egyptian Wazir. And
moreover, Egypt seems to have plenty
of grain stored up. What is a camel-
load to her Wazir to give away?’

This (that we bring now) is a light measure.
that is an easy measure.

This quantity is easy (for the king to give).
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Khatib that is an easy measure.

Asad That [which we have brought the first time]
was but a scanty measure.

As stated under k-y-I ‘J3” in the story of the Prophet Joseph,
grains were given by measure. The word kayl ‘ 5 was used several

times on its own and in relation to other words as well indicating
some changes to the meaning depending on the context.

In this part of the thesis it will be extremely difficult, if not
impossible to try to separate the Ayahs in Q12 where k-y-I occurs
from one another and try to consider their translations separately.
Some of the reasons are that the English language uses the word
‘measure’ to refer to different elements in the process of measuring:
the measuring instrument is called ‘measure’, the amount measured
is ‘a measure’, the act of measuring is also referred to as ‘measure’
as in ‘to give/receive by measure’. ‘Measure’ is also used as a verb:
‘to measure’. One can also say with regard to weights that “the
kilogram is ‘a measure’ of weight”. In short, the word is used with
confusing flexibility. Sometimes, there is no clear-cut reference and
one is left to wonder about what is actually meant.

In the Arabic, one sometimes faces a similar problem; yet, at
the same time, one can also be definite about what the words related
to measuring refer to. In Arabic, we have kala ‘JS”, iktala ‘)7,
kayl “:5”, mikyal ‘3, makil s, etc., which are distinct words
with distinct meanings. The English language only uses ‘measure’
for these words and additional words are needed sometimes to
render some of them correctly and accurately.

It is, with this in mind and in conjunction with Chapter Two,
under k-y-I ‘Js” that this part should be considered. Also, cross
references to Q6:152 and Q7:85 with regard to al-kayl {51} and

‘awfii al-kayl {1543} must be made.

If we now turn to the translations above, we find that {:< i}
in Q12:59 is dealt with in almost exactly the same way as in Q6:152
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{31455} and in Q7:85 {50 156}, that is, {10 &y} is considered as
a whole, as one unit. This is clear from the way the translations are
structured. The limitations of “fill” or “fill up” for example as
references to the act of “ifa‘, are obvious and have been referred to
before. The same applies to “pay out” and ‘“give”. Asad’s
translation however “that I have given [you]” restricts the reference
of {453 &y} to what the Prophet Joseph’s brothers have received,

while the Arabic actually uses the present tense as a statement of
fact. The Prophet Joseph does not only do this to his brothers but to
everybody else as well.

With regard to al-kayl, a reference is made to the thing
measured (al-makil) in Yusuf Ali’s, Khan&Helali’s, Khatib’s and
Asad’s translations, while Pickthall’s and Arberry’s translations
refer to the measuring instrument (al-mikyal).

{45} in Q12:60 {sxs 2T 45 36} is rendered in all translations
as “measure”. Yusuf Ali and Khan&Helali elaborate on “measure”
adding “(of corn)” although the corn is not stated in this particular
Ayah. As a matter of fact, “corn” is not specified in any way
anywhere in the Surah. The reference is only made to ‘green ears
(of grain)” {,=* <t} in the king’s dream only, and consequently
in the Prophet Joseph’s interpretation.

Asad’s translation though, refers to “[... grain]”. Asad also
tries to create a similar emphatic tone as in the Ayah; that is why he
uses words like “never again” and “a single measure”. Yet, as is
clear, his reference is made to the thing measured. As a matter of
fact, I find such additions of “corn” and “grain” unjustified as they
may be restricting the meaning of the Ayah and doing injustice to
the Prophet Joseph’s utterance as he uses {J5} in the indefinite

form, as is clear in his {045 Y5 s vSJ 96} which indicates that no

measure of anything whatsoever will be given to them as they
would not be even allowed to enter Egypt.

In Q12:63 Yusuf Ali changes “measure (of corn)” in Q12:60
to “measure of grain”, where also the parentheses disappear.
Khan&Helali’s translation is an exact copy of Yusuf Ali’s. Also,
while Pickthall, Arberry, and Khatib stick to their “measure”,
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Asad interprets the situation rather than the actual words. His “all
grain” is certainly not a direct translation of {1:51}. However, in his

footnote, he states the literal meaning of al-kayl and alludes to the
Prophet Joseph’s words in Q12:60. This actually makes one wonder
if it would have been more suitable for the translation and the
footnote to have swapped places.

{55} in Q12:63 has no simple word-for-word translation.

Yet, it simply refers to ‘receiving by measure’. That is why “get” as
in Yusuf Ali’s and Khan&Helali’s translations or “obtain” as in
the rest of the translations are not that different from each other.
However, Yusuf Ali’s, Khan&Helali’s and Asad’s “our measure”
sounds more specific than Pickthall’s and Arberry’s “the
measure”. Khatib’s “a measure” is a very weak translation, as it is
not only one measure that the Prophet Joseph’s brothers are after.

Asad’s addition of “[of grain]” is the same as in the previous
Ayabhs.

In Q12:65, we read {s< J5}; we therefore realise that the

portion given to each one of the brothers was {,= 57, that is

whatever is given is by measure and it is a certain amount carried by
a camel: it is a measure of a camel’s load.

Yusuf Ali’s “a full camel’s load (of grain ...)” has the addition
of “full” and “(of grain ...)”, and does without the word {5}. First

of all, it is not guaranteed and not even specified that when the
brothers return to Egypt, they would be given their measures in full.
Yet, they can only assume that that will be the case from their
previous experience of the Prophet Joseph’s generosity. This means
that “full” is unjustified, let alone that it is not between parentheses.
Also, “(of grain)” is only added by means of specifying what type
of measure they would receive.

Pickthall sticks to the words of the Arabic in his “measure of

a camel (load)”. He realises that the word “load” is implied in 57}
{ 4, and although its existence in the body of the translation may

easily be justified, he prefers to put it between parentheses, perhaps
to draw the attention of the reader that the Arabic does without the
word “(load)”.
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Khan&Helali’s translation differs from Pickthall’s in only
one aspect and that is the omission of the parentheses and the
addition of the perfectly acceptable (’s) in “measure of a camel’s
load”.

Arberry and Khatib say just “camel’s load”. Like Yusuf Alj,
the translators felt no need to use “measure” as it is understood from
the story itself.

Asad’s “camel-load of grain” is not very different from Yusuf
Ali’s “camel’s load (of grain ...)”.

The translations of Q12:65 {%: :5} show quite a difference in
the translators favourite ways of understanding what {5.: 5} refers

to.

Arberry and Khatib go for the literal meaning, that is “an
easy measure”’. Though this is justified, it sounds odd in the
translation as it is not an easily interpretable phrase in English. No
footnotes are provided to shed light on the meaning.

Pickthall’s “light measure” is as unusual as “an easy
measure”. Considering the whole context, whether the load was
light or not, has no bearing on the situation. “Light” perhaps might
be referring indirectly to the measure being a small quantity, but ‘a
small quantity’ is better understood referentially than “light
measure”. Also, Pickthall’s reference is to what they have brought
from Egypt.

Yusuf Ali goes for the tafsir of {.: 57}, thus “a small
quantity”. Perhaps, he did not want to keep using the word
“measure” every time { ... }appears in the ST.

Khan&Helali’s translation goes for one of the different
tafsirs provided for {%.: 5}, by exegetes (see k-y-I ‘15”, Chapter
Two), that is “this quantity is easy for the king to give”. According
to this translation, {5 5 &U3} is said by the brothers. Other
interpretations refer to different meanings and a different speaker.
Therefore, preferring one interpretation to another limits the

translation’s ability to make room for the other interpretations as
well, bearing in mind that Khan&Helali do not provide a footnote

to indicate that {5 ;i U3} might be referring to other things as
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well. With regard to this particular point all the translations are the
same.
Asad’s “a scanty measure” is perhaps a good translation for

{2 253, Yet, his addition between square brackets leads to a
specific understanding of the utterance {5.: 5 &3}, {:5} in the
translation refers only to what they have brought from Egypt before,
and has no relation to any future kayl.

It is therefore clear from all the translations that {5} refers to
what is measured.

The Arabic {5 75" &5} has a range of reference wide enough
to accomodate all the above translations. However, it is understood
that all the various meanings and the possibility of the change of
speaker cannot all be expressed in the translation. Perhaps, a

footnote would have been in place if added as in the case of Yusuf
Ali’s translation.

As for Q12:88 {1 & <36}, there is almost no difference
between the translation of this and that of Q12:59 {ii &;‘T}
discussed before. The following table shows this.

Q12:59 Q12:88
Yusuf Ali pay out full measure pay us full
meaure
Pickthall fill up the measure fill for us the
measure
Arberry fill up the measure fill up to us the
measure
Khan& give full measure pay us full
Helali measure
Khatib measure in full give us measure
in full
Asad given [you] full give us a full
measure measure [of
grain]
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Surat Al-‘Anbiya‘, Ayah 47 47 47 sl §ygu

Q21:47
{5 sl il s}

Yusuf Ali We shall set up scales

Of justice for the day
Of Judgement,

Pickthall And We set a just balance for the Day of
Resurrection

Arberry And We shall set up the just balances

for the Resurrection Day,

Khan&Helali And We shall set up balances of justice on the
Day of Resurrection,

Khatib And We shall set up the just balances of the
Day of Resurrection,

Asad But We shall set up just balance-scales on
Resurrection Day,

It is clear from this Ayah that {z.;5)} is the plural of ‘oi.’.
We have established in Chapter Two that there is a consensus that
on the Judgement Day there is only one mizan (balance), and
discussed why in spite of this the plural form is used instead of the
singular.

Yusuf Ali’s “scales” and Pickthall’s “balance” seems to
agree with the fact that there will be only one balance or one set of
scales for the weighing. Also, “scales” lacks the subtle meaning of
{50} which, if translated literally using Yusuf Ali’s “scales”,
may be ‘sets of scales’. However, this last translation lacks the most
important factor, which is that the reason for using the plural form
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in Arabic with whatever implications it has is not the same as in
English.

This is why Arberry’s, Khan&Helali’s and Khatib’s
“balances” sounds awkward. The plural form {;ﬂ;\yj\} serves a

balaghi purpose, while the English refers only to the existence of
more than one balance. In other words, if the plural form in Arabic
can be understood as referring to two meanings (if taken literally),
singular and plural, this feature is lacking in the English “balances”.

Asad’s “balance-scales” is rather ambiguous, as it may be
referring to the setting up of only scales or pans, and not a balance.

According to our analysis in Chapter Two, under g-s-t ‘1.3,
several purposes are served by the use of {liill ;ia)i}, the most
important of which is that {;ys\} are {l3...} in themselves; that is
why the verbal noun {%.:4} is used as an adjective. Also, {Lk:ai} is

not just mere ‘justice’. This means that Yusuf Ali’s “scales of
justice” is not very accurate; these are not “scales of justice”, rather
‘scales that are justice’.

On the other hand, putting {L:s} in the position of the
adjective in the translation, as in Pickthall’s, Arberry’s, Khatib’s
and Asad’s, results in what is equivalent to ‘L.id|/Js& o’ or
‘b 220I/dow) 5 which, disregarding the double meaning of the
Arabic, does not have the force and emphasis of the original
wording: {L:d ;). We cannot separate {l:ih} as an adjective
from its structure as a verbal noun; in other words {Lxii} is not a

mere adjective that describes what precedes it, it also adds great
emphasis to the meaning.

Although in previous Ayahs where ‘L4 is used, ‘equity’ and

‘equitable’ are sometimes used as renderings, here we meet with
neither.
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Perhaps the words “just” and “justice” are used in contrast to
zulm ‘. in {&& 255 A5 s}, as one of the meanings of zulm is
injustice.

It is also worth noting that for the sake of preserving the
plurality of {;y)} in the translation, Khan&Helali end with their
unfamiliar and perhaps awkward “balances of justice”.

The rest of the Ayah with regard to the translation of
{Js= 1. ©= Jui} has been dealt with before together with

{55 Jui).
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Surat Al-‘Aeraf, Ayahs 8-9 9-8 ¥ il bygm

Q7:8-9

" Sgpdiah b Sl Lyyige LAB ab Gt dsais ighs)

Yusuf Ali

Pickthall

Arberry

Khan&Helali

{ el Vg (pdll g Alge Ct (09

The Balance that day

Will be true (to a nicety):

Those whose scale (of good)

Will be heavy, will prosper:(®)
Those whose scale will be light,
Will find their souls in perdition ...

The weighing on that day is the true
(weighing).

As for those whose scale is heavy, they are
the successful. (e)

And as for those whose scale is light:

those are they who lose their souls ...

The weighing that day is true; he whose
scales are heavy-
they are the prosperers,
and he whose scales are light- they have lost
their souls ...

And the weighing on that day (Day of
Resurrection) will be the true (weighing)*.
So as for those whose scale (of good deeds)
will be heavy, they will be the successful
(by entering Paradise). (®)

As for those whose scale will be light, they
are those who will lose their ownselves (by
entering Hell)

* The statement of Allah J=y j:- “And We

shall set up Balances of justices on the
Day of Resurreection.”.. (21:47). The
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deeds and the statement of Adam’s
offspring will be weighed. Narrated Abu
Huraira s & s): The Prophet 4k & o
o9 said, “(There are) two words

(expressions or sayings) which are dear to
the most Beneficent (Allah) and very easy
for the tongue to say, but very heavy in
weight in the balance. They are:

ol ) Ol saznyy ) Oloew

‘Subhan Allah-i-wa-bi  hamdihi and
Subhan Allah il-‘Azim.” ”** (sahih Al-
Bukhari, Vol.9 No.652).
** ‘Glorified be Allah and praised be He,
‘Glorified be Allah, the Most Great.” (Or I
deem Allah above all those unsuitable
things ascribed to Him, and free Him from
resembling anything whatsoever, and I
glorify His Praises! I deem Allah, the
Most Great above all those unsuitable
things ascribed to Him and free Him from
resembling anything whatsoever).’

Khatib And the weighing on that day is true.
Hence, he whose scales are heavy, they are
the prosperous. (®)
And he whose scales are light,
they are those who have lost themselves ...

Asad And true will be the weighing on that Day:
and those whose weight [of good deeds] is
heavy in the balance - it is they, they who
shall attain to a happy state; (®)
whereas those whose weight is light in the
balance - it is they who will have
squandered their own selves ...

As stated under w-z-n ‘535, the verbal noun wazn ‘553" refers to
the act or process of weighing.

Considering the structure of {31 iz &k}, we are faced with
two distinct grammatical interpretations:
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(1) al-wazn {59} is mubtada’ &2’ (subject),
yawma’idh {35} is khabar ‘3= (predicate), and
al-haq {5} is sifah ‘i’ (adjective).
(2) al-wazn {59} is mubtada’ 12’ (subject),
yawma'idh {isy} is zarf zaman ‘oG &%’ (adverb of time),
and
al-haq {5} is khabar ‘3=’ (predicate).

These two interpretations affect the way this above phrase is
translated. According to (1) the meaning is: ‘The true weighing is
(on) that day’, while (2) means: ‘The weighing (on) that day is the
true (weighing).

The Ayah means to indicate that although man might be
practising weighing in this life, and can invent all sorts of ways to
cheat as he weighs, on the Day of Judgement, the weighing then is
deservedly called weighing, as no cheating is involved, no benefit is
the weigher going to get, the Balance need not be manipulated as it
is actually adjusted to detect the weight of what is even less than an
atom in weight, etc. It is in this sense that {J} is referred to as
{54}, and not just ‘3.

Accordingly, only one of the above two grammatical
interpretations is catered for in the translations. Pickthall’s and
Khan&Helali’s translations meet our second interpretation. Their
addition of “(weighing)” between parentheses is simply justified by
the fact that “true” in “the true ...” requires something to describe. If
only “true” is used, as in the rest of the translations, the meaning
will differ slightly.

Arberry’s, Khatib’s and Asad’s translations seem to
consider {5} as the predicate of {&jJ}, yet their translations also
seem to ignore an important fact, that is, the existence of ‘JV
attached to ‘3=’. These translations suggest that the Arabic is
saying: ‘3= Jsg &gy, which is not the case.

“The weighing (on) that day is true” also suggests that the
weighing is true not false. The Ayah, on the other hand, is more
subtle than this as it implies that the weighing in this life is also true

in the sense that all that is needed to perform weighing may be
available to man, while on the Judgement Day the difference is that
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that weighing is not subject to error, it is not just true, it most
certainly “the true weighing”; it is the real thing. Human weighing
may be affected by many ulterior motives, but this is not the case
when the Controller of the scene is the All-Powerful Himself.

Yusuf Ali’s translation also falls in the same trap of ‘3= &),
and adds “(to a nicety)”, perhaps to indicate that the least act of
good or bad will be considered and will not escape the weighing.
This meaning is actually implied in the word {3} itself. The
situation is like saying: “That day you will know/see how weighing
should be done, or how the real weighing is carried out/conducted”.

Yusuf Ali also uses “the Balance” as a translation of {&g}. It
seems that his reason is his reference to the “scale/s” later on. Yet,
this does not alter the fact that weighing does not mean balancing;
the purposes of the two acts are different and the result is different,
too. Balancing attempts to achieve a point where the sacles/pans are
equal, while weighing aims at determining how heavy/light one side
is as compared to the other, as also explained before in Chapter Two
under mizan ‘o,

The act of weighing results in a judgement based on how
heavy or light the thing weighed is.

As for {iy I8} and {45 tiz}, the meaning of the three
words in these two phrases have been discussed before in Chapter
Two. Basically, {&l&} is related to ‘heaviness’ and {&iz} to
‘lightness’, while {5} is the most complicated meaning-wise, and
must be understood according to the analysis provided for ‘.’ in
Chapter Two.

The translations provided for ‘..;52” above may be accepted in
the sense that they refer to various things involved in the process of
weighing, and perhaps only in that restricted sense may they be
justified. Yet, at the level of the individual word translation-wise,
which I believe can easily fit with the entire context, some aspects
of meaning are missing.

Yusuf Ali’s “scale (of good)” is obviously meant to refer to
one side of ‘the Balance’ in contrast with the other “scale”. Yet, it is

also obvious that “scale” is singular while {45} is plural; “scale (of
good)” refers to the scale/pan itself and what is being placed there;
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that is to say, “(of good)” is stated as an addition for fear that the
reader might be confused as to what is being placed on that scale,

while {5+ &1} states that specifically and directly (‘. being the
plural of ‘vs5+”). In other words, it is not the “scale” that is weighed,

it is what is placed on it that counts. This is very clear in Yusuf
Ali’s translation for {5} in {&y5 &i=}, as he ambiguously says:
“Those whose scale will be light”.

While Yusuf Ali refers to the scale of good deeds proving
heavy or light, Pickthall’s translation does only with “whose scale
is heavy” and “whose scale is light”. Here, again, the singular
“scale” is used to cater for the plural ‘..’ doing away with all the
shades of meaning of the Arabic word; besides, as explained under
‘%" in Chapter Two, a scale is never referred to as “..jls’.

Even Arberry’s and Khatib’s “scales” is by no means an
accurate translation in spite of the use of the plural form “scales”.
‘Scales’ is one set of instrument, a mizan which is a singular word
in Arabic.

This actually means that whether “scale” or “scales” is used,
neither can be considered an accurate translation of ‘..is+’. Also,

with the use of “scales”, it is indicated that ‘..;i+’ is not the plural of
‘0s)%  (what is weighed), and of course, this does away with one of

the possible senses of the Arabic word.
If we adopt the view that what ‘..

b

refers to is the good

deeds, as do Khan&Helali in their translation, we first realise that
the reference is made to “scales (of good deeds)”, and not to the
“good deeds” themselves; secondly, if the “good deeds” are ‘..,

‘s must be considered as the plural of ‘vs3’, then the other
meaning of ‘.5’ as the plural of ‘0.’ is left uncatered for.
In short, both ways of translating ‘..’ fall short of catering

for all important aspects of the meaning of the original. The
attempts made in the above translations to capture both meanings in

the form of ‘scale/s (¢4'5#/35+)” and ‘of/ good/ deeds (i/3+/54532) are

far from successful. They have succeeded in conveying the message
in its general form, but not as exactly as it appears in the ST with all
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its precision and grandeur.

Asad’s translation is better described as a paraphrase, rather
than a translation; also it is not even a direct paraphrase, as it is not
“the weight ... in the Balance” that the Arabs refer to as ‘.., it is

the balance itself together with its weights.

Yy SIE) and {dye

Q23:102-3 and Q101:6&8.

Yusuf Ali

Pickthall
Arberry

Khan&Helali

Khatib

Asad

Q23:102
(o e o)

Then those whose balance
(Of good deeds) is heavy- ...*

* Good and evil deeds will be
weighed against each other. If the good
deeds prevail, the soul will attain falah,
i.e.,prosperity, well-being, bliss, or
salvation; if the contrary, there will be
the misery and anguish of Hell.

Then those whose scales are heavy, ...
Then he whose scales are heavy- ...

Then, those whose scales (of good deeds) are
heavy- ...

Then those whose weights* are heavy ...

* Weights of good and righteous
deeds.

And they whose weight [of righteousness] is
heavy in the balance - ...
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Yusuf Ali

Pickthall
Arberry

Khan&Helali

Khatib

Asad

Yusuf Ali

Q23:103
o &yl S Gag)

But those whose balance
Is light, ...

And those whose scales are light ...
and he whose scales are light- ...

And those whose scales (of good deeds)
are light, ...

And those whose weights are light, ...

whereas they whose weight is light in the
balance- ...

Q101:6

(g i o G}

Then, he whose
Balance (of good deeds)*
Will be found heavy,

* The Good Deeds will be weighed
and appraised. This appraisement will be
of the nicest and justest kind: for it will
take into account motives, temptations,
provocations, surrounding  conditions,
antecedents, subsequent amends, and all
possible connected circumstances. Against
them, presumably, will be deeds of the
opposite kind, appraised in the same way.
If the good predominates, the judgement
will be in the man’s favour, and he will be
ushered into a life of good pleasure and
satisfaction. This will of course be on
another plane. (R).
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Pickthall

Arberry

Khan&Helali

Khatib

Asad

Yusuf Ali

Pickthall

Arberry

Khan&Helali

Khatib

Then, as for him whose scales are heavy
(with good works)

Then he whose deeds weigh heavy in the
Balance ...

Then as for him whose balance (of good
deeds) will be heavy*, ...

See F.N. of (V.7:8).
So, as for him whose scales weigh heavy*-
* That is, the balance of deeds.

And then, he whose weight [of good deeds]
is heavy in the balance ...

Q101:8
(i £ 15 i)
But he whose
Balance (of good deeds)
Will be (found) light- ...

But as for him whose scales are light, ...

but he whose deeds weigh light in the
balance ...

But as for him whose balance (of good
deeds) will be light, ...

And as for him whose scales weigh light- ...
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Asad

whereas he whose weight is light in the

balance .

The following table will show the different renderings used in
the six translations with regard to ‘.s’. In that table, “(1)” refers to

where ‘.55 is used with {&1&}, and “(2)” with {&x}.

Translation | Q7:8-9 Q23:102-3 Q101:6&8
Yusuf Ali (1) scale (of | balance (of balance (of good deeds)
good) good deeds)
(2) scale balance balance (of good deeds)
Pickthall (1) scale scales scales ... (with good works)
(2) scale scales scales
Arberry (1) scales scales deeds weigh heavy in the
balance
(2) scales scales deeds weigh light in the
balance
Khan & (1) scales (of | scales (of good | balance (of good deeds)
Helali good deeds) | deeds)
(2) scales scales (of good | balance (of good deeds)
deeds)
Khatib (1) scales weights™* scales weigh heavy
(2) scales weights scales weigh light
Asad (1) weight weight [of weight [of good deeds] in
[of good righteousness] | the balance
deeds] in the | in the balance
balance
(2) weight weight in the weight is light in the

balance

balance

In Q7:8 Yusuf Ali gives “the Balance” as a translation for
{&d}, yet, in Q23:102-3 and Q101:6&8 with the addition of “(of

good deeds)”, the same word is used for {«;5+}. (“the Balance” is
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also used as a translation of {oi..J} in other Ayahs as well, see for

example Q55:7-9). Khan&Helali’s translation for Q101:6&8 is
exactly the same as Yusuf Ali’s.

Pickthall’s and Arberry’s “scales” in Q23:102-3 is the same
as Arberry’s and Khatib’s translations of {5} in Q7:8-9. The

word, compared to its Arabic counterpart is ambiguous.

Khan&Helali’s addition of “(of good deeds)” to “scales” in
Q23:102-3 specifies the side of importance only, yet it still suffers
from the same problem, that it is the word “scales” that translates
{4y%}; and as is clear by now, the Arabic word is much more

elaborate than “scales”. Pickthall’s translation of Q101:6&8 falls
under the same category.

Khatib’s “scales weigh heavy/light” in Q101:6&8 is no
different from all the other translations that use ‘“scales”; the
difference between ‘“whose scales are heavy/light” and “whose
scales weigh heavy/light” is negligible. His footnote to Q101:6 does
not add much to clarifying the meaning.

In Q23:102-3 Khatib uses only “weights” and explains in a
footnote that these are the weights of good and righteous deeds.
Asad’s translations of Q23:102-3 and Q101:6 incorporate the good
deeds in the form of “[of righteousness]” for the former and “[of
good deeds]” for the latter, in the body of the translation between
square brackets. He also adds “in the balance”, but this time, no
brackets. In spite of these minor differences, what they are basically
saying is the same. Although the message may be considered
correct, the translations and the additions lack the economy and
precision of the word {#;5+}. ‘“Weights’ cannot be considered an

accurate translation of {#;+}. This should not be confused with the
fact that the Arabs call the ‘o5 (weights) ‘w3’ because what they

mean is ‘counterpoises’, not what is being weighed against the
‘weights’; see Chapter Two, under °)".

252



In all the above translations, the translators seem to be
consistent, almost all the time, in using the same word or way of
expression when referring to .5 in every Surah.

None of the footnotes added refer to the various
interpretations and subtleties of the Arabic word ‘..%’, or how it

came to carry its full range of references. They do not even refer to
why the plural form is used or its implications.
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Surat Al-Kahf, Ayah 105 105 &7 CagSdh 35

Q18:105

PPl Elasd W) aghy UL 1958 ) ST}

Yusuf Ali

Pickthall

Arberry

Khan&Helali

{39 ddh o35 o) ¢ S

They are those who deny
The signs of their Lord
And the fact of their
Having to meet Him

(In the Hereafter): vain
Will be their works,

Nor shall We, on the Day
Of Judgement, give them
Any weight.*

* What weight can be attached to works
behind which the motives are not pure, or are
positively evil? They are either wasted or
count against those who seek to pass them off
as meritorious!

Those are they who disbelieve in the revelations
of their Lord and in the meeting with Him.
Therefore their works are vain, and on the Day of
Resurrection We assign no weight to them.

Those are they that disbelieve in the
signs of their Lord and the encounter
with Him; their works have failed,
and on the Day of Resurrection We
shall not assaign to them any weight.

“They are those who deny the Ayat (proofs,
evidences, verses, lessons, signs, revelations,etc.)
of their Lord and the meeting with Him (in the
Hereafter). So their works are in vain, and on the
Day of Resurrection, We shall not give them any
weight.
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Khatib Such are they who disbelieve in their Lord’s signs,
and in their meeting with Him. Hence, their deeds
shall fail, and no heed shall We pay them on the
Day of Resurrection.

Asad it is they who have chosen to deny their
Sustainer’s messages, and the truth that they are
destined to meet Him.”

Hence, all their [good] deeds come to nought,
and no weight shall We assign to them on
Resurrection Day.*

* Although each of their good actions will
be taken into account on Judgement Day in
accordance with the Qur’anic statement that
“he who shall have done an atom’s weight of
good, shall behold it” (99:7), the above verse
implies that whatever good such sinners may
do is far outweighed by their godlessness

(al-Qadi €iyad, as quoted by Razi).

In our analysis of this Ayah under w-z-n ‘33, we have
established beyond doubt that {Gj ... % +~& >3} may indeed be
understood metaphorically as in saying ‘laysa lifulanin waznun’ ( -3

& o). We have also established that {1} refers to “the people”,
and not to “the deeds/works”.

Yet, first of all, if {G; ... &4 +.& S} is to be taken literally, in
this case {G;} should be rendered as ‘weighing’ and not ‘weight’,

because ‘weight’ is the property which makes bodies tend to move
downwords. This is obviously not meant in the Ayah; rather it is the
act of weighing that is referred to.

All the translations above, with the exception of Khatib’s
where “heed” is used instead, use the word “weight” for {G}.

Therefore, we are led to understand that probably the translators,
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generally speaking, agree with the meaning we have established for
{65 ... &4 +.& ~3} with regard to its being a figure of speech.

Yet, this is not always the case as some ambiguity of
reference surrounds some of the translations, if not all of them.

In English, one may say that a view/opinion ‘is of no weight’,
‘has no weight’ or ‘a person carries no weight’ to refer to
view/opinion/person as being insignificant, exactly as the Arabic
example above ‘355 oW ..

Khatib’s “no heed shall We pay them”, although it does not
make use of the similarity of the metaphor in English and Arabic,
agrees with the fact that no actual weighing is meant. Perhaps
Khatib does not use the word ‘weight’ as this may lead to changing
the verb “pay” to “give” or “assign” as done by the other translators,
for fear that ambiguity with regard to “to them” may occur.

This is to a high degree the problem we have with the rest of
the translations.

Yusuf Ali says: “nor shall We, ... give them any weight”.
Although “them” may be understood as referring to the disbelievers,
considering the wider context, we find that Yusuf Ali’s footnote
turns the balance the other way. He states that “weight” is related to
“works” which is obviously wrong, or to say the least is not what is
referred to in the Ayah.

Pickthall’s “them” is too far from “they who disbelieve”
which is in the preceding sentence, and is very much nearer to
“works”. The least that can be said is that the position of “them” in
the translation makes its reference ambiguous unlike the Arabic.
The same applies to Arberry’s translation.

Khan&Helali‘s “them” although also far from “the
disbelievers”, may be understood to be referring to them. Their
translation is similar to Yusuf Ali’s with the exception that no
footnotes are provided here. This might confuse the meaning of the
Ayah (although Yusuf Ali’s footnote itself did confuse the meaning
of the Ayah).
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Asad’s translation does not differ from the previous
translations. His footnote also refers to the deeds being weighed, yet
the translation and the footnote leave the door open for the
metaphorical reference that assigning no weight to them (the
disbelievers) means considering them as having no weight.
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CHAPTER FIVE

Concluding Remarks

Contrasting the translations with which this study is concerned, we
find that frequently the translators were confused as to the exact
meaning of some terms. Sometimes, perhaps for the sake of stylistic
variation or because of the lack of a word or words in the English
language specific enough to render the Arabic terms in a way that
would distinguish them from one another, they used the same
translation for more than one of the Arabic terms.

It is clearly very hard to pinpoint a specific reason for this sort
of confusion with certainty. However, this does not change the fact
that certain words were used alternatively to render different Arabic
words. The following examples show this clearly.

“Skimp” and “give less” were used to render ‘<" and ‘b’
“diminish” for ‘.2 and ‘ =%’, “give short (...)” for ‘2’, ‘b’ and
‘257, “measure” for ‘S0, UL’ ‘o’ and ‘o, “weight” for
‘UEL’, ‘s and ‘G, and “balance” for ¢ i, ‘o’ and ‘o5
on the other hand, “balance”, “(heed)”, “weighing” and “weight”

2 13

for ‘o), and “balance”, “scale/s” and “weight/s” for ‘o’ It s
also worth mentioning with regard to the word ‘o), that it is quite

surprising that none of the six translations renders it as ‘scales’ at
any time even when what is referred to is the concrete meaning: the
weighing scales, in spite of the fact that English dictionaries
consider ‘scales’ and ‘balance’ to be synonymous.
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This illustrates the nature of the difficult decisions the
translator has to make when choosing a certain word as a
translation. The translation also leads to the emergence of a new
text that does not necessarily reflect the original text. Although the
translation often conveys some aspects of the original, it is never the
case that the message is complete.

Chapter Three of this study considered the issue of translation
loss. The examples given above show this clearly, as it is extremely
naive to assume that a particular word used as a translation for
several words in a given ST is used in such a way due to its
flexibility and with the assurance that its different meanings will not
be confused one with the other in different contexts.

Chapter Four has shown that the meaning of words like ‘<,
‘%’ etc., had to be manipulated to suit the rules of the TL. It is

understood that the rules of any language cannot be changed to suit
the rules of another language. Yet we have seen that several times
the meanings of various words in English (the TL) were
manipulated in an attempt to cater for Arabic words that did not
have direct equivalents, and also to match the Arabic structure and
ways of expression. This has led to odd translations, clumsy style,
ambiguity, etc.

People reading a translation of the Qur’an, bearing in mind
that they are reading a translation of a ST written in a different
language, might be open-minded enough to realise that any
translated text suffers from different degrees of addition to and
omission from the original message. However, only a comparative
translator can point out such ‘deviations’. This leaves the average
reader completely unaware as to what precisely was added or lost in
the process of translating.

Also, if we consider the translations provided for the
measuring and weighing terms we are dealing with in this thesis, we
find that our six translations rarely succeed in pointing out the lines
drawn between words whose meanings overlap. It is understood that
this is not always an easy task as in the TL different set of rules
apply. However, it is undeniable that sometimes it is fairly simple to
do so. For example, Arberry uses “diminish” as a translation for
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both ‘.2’ and ‘ =%’ although the distinguishing factor between
them is not that hard to determine. (See also other examples such as
Arberry’s and Asad’s translations for {i55} and {1,251}, the use of

the word “measure”, etc.). This is the time, I believe, when
footnotes become very useful. Not all the translators make good use
of footnotes, however.

Yusuf Ali uses footnotes extensively; yet, he digresses most
of the time. Asad’s footnotes refer to the books of Tafsir and the
literal meaning of some words and phrases which may sound a good
thing to do. However, Asad seems to have that conviction that what
one reads is not necessarily what the text says; he always opts for
the abstract rather than the concrete. This is very clear with regard
to the measuring and weighing terms. Khan’s and Helali’s footnotes
are not that helpful in clarifying the meaning of words and phrases
that sometimes require explanation. They prefer to add to the body
of the translation whatever they believe clarifies the meaning even
if such additions obstruct the flow of the translated text. Khatib’s
footnotes are not particularly useful, as in many cases they do not
help towards better understanding of the original text through its
translation. His translation in general suffers from great weakness
with regard to his command of the English language. Pickthall’s
footnotes are kept to the minimum in the entire translation, and as
this study shows he did not once use a footnote relating to the
lexical items dealt with in this thesis. However, it must be noted that
although he does make use of additions between parentheses, he
also keeps this to the minimum. As for Arberry’s translation, this
makes use neither of footnotes nor of additions between brackets in
the body of the translation, nor of the Arabic text being printed on
the opposite page.

The above shows the different techniques of the translators
and the aims which they hope their translations will achieve, in
addition to the purposes they serve. I personally believe that none of
the translators made proper or full use of footnotes. However, one
may argue that an important thing to bear in mind is the size of the
translation. Khan and Helali, for example, initially produced their
translation in nine volumes as they state in their introduction. It is
very unlikely that a person with an average interest in the Qur’an
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would prefer to read a nine-volume translation when a one-volume
translation (also by the same translators for the same book) is
available. Perhaps, this was the reason for their production of the
abridged version of their translation.

This leads me to suggest that the least that can be done is to
place the Arabic text together with the translation on the same page
or on the opposite page, as it is extremely hard to assess the
usefulness of the footnotes or the additions especially with regard to
specific topics and Ayahs with controversial or multiple meanings.

The Ayahs which this work deals with are mainly concerned
with the topic of measuring and weighing, in both its physical and
metaphorical references. This issue is considered from various
angles, predominantly linguistic. By way of example, the phrases
that are sometimes repeated in almost exactly the same way serve
sometimes a different purpose or emphasise a particular message in
each context. The use of different words or even the same ones,
which are not so accurate, as translations does not have the same
effect or serve the same purposes as the original. This clearly shows
how problematic translation issues can be as either way problems
arise.

The application of this in a wider context inevitably results in
the emergence of new texts which ‘“are neither identical to the
original nor to other translations”.*® It therefore seems that the
translated text has “a life of its own, responding not to the
interpreter’s set of rules, but to laws which are unique to the mode
of translation itself”.*%¢ Determining such laws, I believe, would
require extensive and exhaustive study of perhaps an indefinite

number of texts and their translations.

This study has also shown that in-depth analysis does pay off
with regard to understanding the different levels of meaning that a
word might have. Both classical and modern Tafsirs deal, to a
certain degree, with the meaning of words and their participation in
conveying the message. A great number of Tafsirs have been
consulted in the production of this work and certain points related to
measuring and weighing that I thought required explanation were
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missing. Such points have been catered for in this work and as a
result, it is hoped that this will fill this gap. To select but a small
sample, no work consulted ever referred to the fact that in the entire
Qur’an whenever the issue of measuring and weighing is referred
to, it is always the measuring that precedes the weighing, nor did
any mention the reason/s; some explanations were provided for the
use of the plural form .y in {&:d 5520 2zis}, in spite of the fact
that the Muslim Ulema unanimously agree that it is only one ‘uf..’

that will be used on the Judgement Day. However not one work
points out the difference between the Qur’anic {Lidl sy iz} in

Q21:47, and the non-Qur’anic ‘Ll & #=%", and how this might
affect the meaning. The point is that if the use of ‘i’ in the

singular form does not affect the meaning, why does the Qur’an use
{;ﬂ;\;ﬂ\}, the plural form, instead? Such points have been catered for

in this study. The translations provided for this last point are
confused and unquestionably do not have the same effect as the
original. In addition, wider explanations for several terms have been
developed.

Great efforts have been made by the translators to directly
reflect the wording of the ST with varying degrees of success. Such
attempts have sometimes resulted in two things: (1) oddity and
clumsiness of style, and (2) translating sometimes correctly,
individual words and putting them together assuming or rather
hoping that this will take care of the meaning and make the
translation comprehensible. This last procedure is one which is very
hard to rationalise. The result is never guaranteed and rarely works.
This shows that in many cases the translation cannot be appreciated
on its own without recourse to the ST.

This also shows how wide the gap can be between languages.
However, this does not mean that comprehension is made
impossible by such confusion (due to lack of explanation), or that
the reader will not understand what the translation is saying (at least
not most of the times). Strangely enough, oddity and clumsiness of
style are not often looked upon as problems that obstruct
understanding especially with regard to translations. It also seems
that the reader expects this to be the case from time to time. This is
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actually unavoidable in any translation of the Qur’an, as is made
very clear in this work. This, unfortunately, is a double-edged point:
on one hand it shows the matchlessness of the Qur’an and probably
suggests to the reader that what he is reading is no more than
approximation of the Qur’anic message; on the other hand, there is
always the fear of misguidance through inaccuracy of translation
and uncertainty as to the exact meaning, especially when the reader
does not know Arabic.

This work’s method in analysing both the meaning of the
terms for measuring and weighing in the Qur’an and their
translations is meant to set a precedent for future works in
comparative translation in general and the translation of the Qur’an
in particular. Understanding the meaning of individual words first
then analysing their meanings in context is, I believe, a process
most beneficial and rewarding when accuracy in translation is
hoped to be achieved. In the case of the Qur’an, I do not think there
can be a better way as far as the written Scripture is concerned,
especially as the wording is deliberate in every way. One must
realise that other factors such as “asbab al-nuzil, awareness of the
Ayahs that are muhkamat or mutashabihat, nasikhah or mansitkhah,
etc., play a very important role in understanding the Divine
Message.

If this study has shown only one thing, I hope that it has
provided scientific linguistic proof of the precision of the Qur’anic
wording in conveying its intended message. Hundreds of Millions
of Muslims believe, with no need for scientific proof or heavenly
miracles performed before their eyes, that the Qur’an is the Word of
God, Allah. However, few are those who can actually point out
words, phrases or whole Ayahs and show others that linguistically
it is the word of God without having to rely on external aids such as
science or outside reality. This work hopes to have achieved just
this with the use of nothing but the Qur’anic text, and to have
shown that the Word of Allah whose speech is the Truth still stands
up to the challenge it made when the following Ayahs were
revealed: (Q17:88):

o658 148 s 156 0 o iy ooyt i) o g5
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el and dani O 35 aliay 05 Y
Say, ‘Even if mankind and jinn came together to produce something
like this Qur’an, they could not produce anything like it, however
much they helped each other.”
and (Q2:23):

159315 4 o Byghey 150 Guie o WD G5 L5y B pAS0ps B
oot 18 0y b 03 o5 (ST
If you have doubts about the revelation We have sent down to Our

Servant, then produce a single sura like it — enlist whatever
supporters you have other than God — if you truly [think you can].

Hokokokok

£l W1 &y Al st Of (1583 5Toh
Their last prayer is praise be to Allah, Lord of all beings.
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Endnotes

' For more elaboration, see Al-Laithy, Ahmed. What Everyone
should Know About the Qur’an. pp. 22-24.

%> See A. I. Muhanna, Dirasah Hawla Tarjamat al-Qur’an (1978) a
detailed discussion.

3 The majority of the Maliki, Shafi’i and Hanbali scholars are in the
opinion that reciting the Qur’an in the prayers in a language other
than Arabic is prohibited by virtue of the fact that the Qur’an
states in Q 73:20 “Recite, then, of the Quran that which is easy for
you”.

See also, Ibn Qudamah, al-Mughni where he states:
J6 iy et 5f Bl Uels ol el (a0 il ladd JU) Ny sl s S0 62 9"
ot b G UL ool Jan JBy L3NS St i ol JBy Jety Gy sy Gadled)
")

Al-Zarkashi in al-Manthir (p.282) states:

" A R Ul 0T G e e W i) B f 2 SE Y
See also, Hussain in Tarjamt-ul-Qur:an al-Karim, pp. 133-144.
Kano, Tarjamt-ul-Qur’an al-Karim.

* Some scholars reject this story as being unauthentic. For more
details, see Kano, Tarjamat, pp. 125-128.

> Wahiduddin Khan. The Quran. Q4:82, P.66.

° See Suyiiti, Sharh fuqid al-Jaman fi llm al-Maani wa al-Bayan
(1939), pp.3-10. Maraghi, &uliim al-Balaghah, pp.13-4. Karam
Al-Bustani, al-Bayan (1956), pp.5-12. Ali Al-Jarim and Mustafa
Amin, al-Balaghah al-Wadihah (1936), pp.5-12. Al-Abshihi,
al-Mustatraf fi kul Fann Mustazraf (1954), v.1, p.40. See also,
Hatim, Basil, Arabic Rhetoric (2010).

7 It must be noted that with regard to structure s, many scholars

consider this an issue of fasahah as well. See for example, Suyiti,
Sharh Euqiud, p.3 & after. Al-Jarim and Amin, al-Baldghah,

pp.6-7.
® See Maraghi, uliim al-Balaghah, pp.13-43. Al-Bustani, al-Bayan,

pp.5-12. See Al-Jarim and Amin, al-Balaghah, pp.5-12. Al-
Abshithi, al-Mustatraf, v.1, p.40. Abdel-Fattah Lashin, Min Asrar
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al-Taebir fi al-Qur’an: Safa al-Kalimah (1983), pp.5 & after. Al-
Shartiini, Agrab al-Mawarid (1889), under =5,

’In Suyiiti, Sharh fuqid, p.4, we read the following lines:

hraanly wigS Dyt L Y O i il

BIER] wa D ds L s odw Gl e

et Gury GeUST.LL 50 8 & 34y

@ S5 1558l 2L oAl iS5 s

' According to Suyiiti, al-Muzhir, v.2, p.136: sahsalag si=i- is the
woman who has a strong voice ol iis it

" Maraghi, &uliim al-Balaghah, p.17.
'* See Maraghi, &uliim al-Balaghah, p.17.

This line basically describes his beloved Layla, as the poet
remembers her coming smiling “showing beautiful white shining
teeth, lovely eyes, thin curved brows, dark hair and a nose that is
musarrajan’.

Suyiiti, Sharh fuqid, p.4 comments on musarrajan saying:

el B 2 IS 5 Sl sl & IS e Y sstaly’
Due to its ambiguity it is not known whether it means that it (the
nose) is like a siraj (lamp) in brightness or like a surayji sword in
perfection and beauty of form.
Ibn Durayd in, Jamharat al-Lughah, under zx says that
musarrajan is derived from the saying Suyif Surayjiyyah S
i referring to the swords made by a blacksmith called Suray;”.
" According to Abdullah I. Al-Sawi, Sharh Diwan al-Farazdagq
(1936), v.1, p.376:
506 S Lo B35 U ST sl [535 Lomt ST Y1 S i)
o G5 JeB 1 O L 0paaZ Y 5T 585 Ol Ay 3o s 3 1005 Ji
el 3 arid ¥ G s BY B e o st B oY) S5l i Y e
1T 108 e OS5 Vs ST JU £t B8 AT L B 2 Gl L Y e G
Mg 3N
This line is also reported as “,t=¥ .$&7, and “,.s75” is wrong
and bad. It is also reported as “,u=¥1 _.s1s”. The author of al-
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Kamil reported it as “Ju 567 and said: “In this line there is

something that grammarians find amusing; that is what follows
the pattern faeil and is an adjective is not to follow the pattern of
fawaeil in the plural so as not to be mistaken for the feminine
except two words, one of which is the plural of faris (knight) as
this is not used for women, therefore no confusion may occur as
a result. So when Al-Farazdaq was forced he followed the
feminine pattern using the word _.s%s, and this should never
happen except when necessary (there is no other way).

' See note 161 above. Suyiti, Sharh Eugiid, p.4. Maraghi, Eulim
al-Balaghah, p.19.

" This line means: (There are no two people better accepting to

lifes (times) ups and downs than me and my camel (horse)).
See Maraghi, fuliim al-Balaghah, p.19.
See also Butrus Al-Bustani, Diwan Jamil Buthaynah (1953),
p.57. Bashir Yamit, Diwan Jamil Buthaynah (1934), p.49. In
these two references this line of verse is part of a poem.
However, it is recorded individually in Husayn Nassar, Diwan
Jamil: Shir al-Hubb al-Udhri (1958), p.181, although Nassar
records the former two references in his bibliography.

' See Maraghi, &uliim al-Balaghah, p.20.

According to Tdj al-eariis, p. 6572, under ‘s, the second part of
this line is narrated differently as composed by the post Malik
ibn Asma® ibn Kharijah. It says: jeat ois be &5k i g, Tt is clear
that this is from a different poem as the rhyme is different.

"7 According to Suyi#, al-Muzhir, v.2, p.136: utbil Jské is the

woman with a long neck ) il $f20.
' In Suyuti, Sharh Eugiid, p.4, we have the following lines:
ey ot i el o si STl g
a5 ol 3 asla L as sl 138 oSl G
b ES L e st g gsis 652 Ganlal
55 5 O S AN
be aab 3 sl B0 L S e sl s
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QU o8 siady sl ) L. QU o 5 L s i
19 .. . . - . _
This line is found in several references. See Maraghi, fulim

€6 27,

al-Balaghah, p.26. However, although he reports it as * sif
L-dy’ (recited by Al-Jahiz), he says in a footnote that it is
claimed that this line was recited by the Jinns after they had
killed Harb ibn Umayyah avenging his killing a serpent from
among them. This, however, indicates that the line is not actually
that of Al-Jahiz.

Also, according to Al-Jarim and Amin, al-Balaghah al-Wadihah,
p.6: the poet is not known and perhaps it is made up ¢sas. Al-
Suyiiti records it without naming the poet in Sharh fuqid, p.5,
and adds that Al-Rummani says that this line was said by the
Jinns.

*In Suyiiti, Sharh fuqid, p.4, Suytti says:
et dy olsi ol GG o3 gz ST OTHl atas na OF ootk S5 A0
SU(ECRPUCICSNCIUE RN U FS T O S O N B T
s ot o (3 Olad LIRS el (3 0K (2 55 (.,\ 3 s 05 §3as 2 ‘.J\

2! See Maraghi, &uliim al-Balaghah, p.26. In this line the speaker is
honeycomb talking about the fire that separated (him) from the
honey.

**> According to Abdel-Rahman Al-Barqiqgi, Sharh Diwan Al-
Mutanabbi (1938), v.3, p.259:
o 1S ot el A8 o aladfy —olabY) - WOYI G bl L R e ABY) G sl
25 k) e B e sl 1 ST eg a3 e R
S pas (s fe 33 T 35 U it B i ) el G 1Ty Gl )

Ty ) ) ol e I G A e 1 = 13T ) (6 3858 0

It is said that Sayf Al-Dawlah signed under every word granting
Al-Mutanabbi what he was asking for. But when he wrote “We
will please you” under 3., Al-Mutanabbi said: “I meant it (as a
derivation from) al-Tasarri <=3, so Sayf Al-Dawlah gave him a
slave woman as a present.

> According to Barqiiqi, Al-Mutanabbi, v.2, pp.356-7:
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RCAITE I A JE I W Ly A PR Spct ] ab S5t af OK Gs ss 10

f

s by Gt 5 oo -3 AR ET B Lalo o iy
Ss thasy Lo L Sl o B a3 Al 1 o3 s o e o

u}iﬁ-b uyy uj,d\ 5N s L.ij :u; oe mlﬁ.ﬁ\ &?.e ;\5545 s Vfi).é Lﬁj :sz:iéjj\ Je
R v Rt gjfzy\ & Gt (L3 A g i ph ey W Gad g
M S 8 e BAE el - 2K I Ly 1l e i 1 o AES
Considering the lines of verse quoted here in note 22, we find
that “the origin of this method goes as far back as Imruu al-Qays
who said once:
if

Laify Sleg S5 5135 S5 5Lig Sl 56
Similarly Abu al-eumaythil said:
g el s Jlians” dlas 555 3 3

by Jlg 3G 155 2l laiis 0 5 ey A
Imru“u al-Qays line above is not found in Diwan Imriu al-Qays
(1958).
Successive adjectives are also found in other places in the
Qur’an. See for example Q66:5.
24According to Barquqi, Al-Mutanabbi, v .4, pp.429-30:

Mﬂuw\www\pww\wufww»J M\M\u,&”
&y&dy&\yM\ww\meﬁmew RIS RN
£355 M\ soally S - 3G sl il g o iy sl i 8 4o
I g G AR 5Dy JG) Lol hinn die Dialb Sd e 4 aidd
Rl LBl s gais) 13]G BT K Dlglally S JB Lt 3 S Y U ud

"oy Lol Aol 1 JUs A Gl Lo BKG (Dladl s 2ai oG
See also Al-Ukbari, Sharh al-Tibyan ala Diwan Abi al-Tayyib

Ahmad ibn Husayn al-Mutanabbi (n.d) [Durham University
stamp (1952)], v.2, p.458.
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J,.U\ 3 ek e Sl 1) 3 Jods (arally) G 40 g Stk (s e 35
e sl B ol By B 2e 06 gl i 06U G Uoge i s
(ol L 35 005y "G A" i 528 1 TasE 1B e U
* This wording is found in Al-Jarim and Amin, al-Balaghah
al-Wadihah, p.6. However, in Diwan Hassan ibn Thabit (1961),
p-239, this line reads:
ey a3 A 2 G50
Labed 330 302 &5 D e
Muteim who is praised in this line is Muteim ibn eadiy ibn
Nawfal ibn Abd Manaf ibn Qusay al-Qurashi al-Nawfali.
It is said that Hassan ibn Thabit lived until 120 years old, 60 in
the Jahiliyyah and 60 in the time of Islam, and died in 54 A.H.
See Al-Jarim and Amin, al-Balaghah al-Wadihah, p.6
26 Al-Sawi, al-Farazdagq, v.1, p.312. The next line is:

0y e bl 555

S e oo st
7 See Al-Sawi, al-Farazdag, v.1, pp.108.9.This line is recorded
with & and not K&, The commentator also says: “This line is

not found in the original scripts of the Diwan though recorded in
several trustworthy references. See the complexity of the
reference in the line. Authorities say that this line is part of a
poem where Ibrahim ibn Hisham ibn Ismaeil Al-Makhziimi, the
uncle of Hisham ibn Abdel Malik, yet I could not find it in any
poem. So, perhaps that poem has been lost or maybe this line
was dropped from that poem assuming its existence in the first
place. On the other hand, this Diwans narrators did not report
any poem with the ba@* as a rhyme indicating that the poet
composed it to praise this so-called Ibrahim ibn Hisham. The line
means there is no one among the people who is like him in
honour except Hisham who is the father of his mother, the father
of Ibrahim, and he was Hisham’s uncle. This line is also found in
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al-Kamil by Al-Mubarrid, al-eumdah by Ibn Rashiq, al-Muzhir
by Al-Suyuti, al-Mathal al-Sa‘ir by Tbn Al-Athir, and also in al-
Lisan, Maeahid al-Tansis and al-Aghani, and they all reported it
with this wording except for al-Aghani that reports it as:
L) 03 G paly
R PP
Al-Farazdaq used to put the words in unusual order and that used
to amuse the grammarians”.
According to Suyuiti, Sharh fugiid, p.5, what Al-Farazdaq means
is: af Gl :Ui.;ﬂ\ K af Fter Nt Ui.;;.j\ s s,
(There is no one alive like him (in honour) except Mumallak, his
father).
For detailed explanation and other examples, see p.5 &
following.
In this line of verse, Al-Farazdaq separated the subject < 4 from

its predicate s5f by the unrelated word :>; and the word
separated the adjective > from the mawsul %)&, while the
mustathna ¢ was placed before the mustathna minhu >

although it should have been otherwise. Also, there is a long
distance between the badal > and the mubdal minhu 4.
*® See Maraghi, &uliim al-Baldghah, p.31.
S 538y et Sladlly Bt g ey O g oy LB Jadl G (el sl
* See Al-Jarim and Amin, al- Balaghah, p.7.
This is similar to Al-Abbas ibn Al-Ahnaf’s
iAd 1K i Lt
s g A0 e &8s
In the second half of this line, the poet uses a figure of speech
which refers to miserliness, while what he actually means to
express is his feeling of happiness. This is where his mistake lies.
Suyiiti, Sharh Euqid, p.5 says:
Gllat ) G ol 8l 5508 OF Ll ol 552 Sp201 e SO it K S5 OF s
A ek el e s 0 0w Js e Wil 3 Ty
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31

In spite of the fact that Al-Suytiti above quotes this line of verse,
it is not found in the Diwan of Al-Abbas Ibn Al-Ahnaf.
See Abdel-Majid Al-Mulla, Sharh Diwan Al-Abbds ibn Al-Ahnaf
(1947).
Suyiiti, Sharh fuqid, p.6 says:

o V.K.i 3 Giss"
N G Bty BT (e adl 53 D) s Suak 0 ISEL) g A Lad
SR W b e O ) S S U b 8 B 4 g el S5 2
As the fasahah of the speaker is a talent/gift that enables him to
express what he means using fasih words, whoever speaks in a
fasith way without having the talent to produce utterances as

such, he is not considered fasih.

See Al-Jahiz, al-Bayan, v.3, pp.212-3.

Bae 1 1555 (ol L fe AL A58 0 I ¢ Al 51Uy Bl J6"

N[ER RSN [Er N GRS IRE PV B FES TR Qe 4;<j nSaS e ey ok
Soeds 106 L e 1B 02T 52 106 p

According to Ibn Manziir, Lisan al-Arab, under z%: “sis) &sd

lakhlakhdaniyyah of Iraq is the non-clarity of the speech”.

In Ibn Faris, al-Sahibi, p.24, the eananah of Tamim is their

change of the hamzah  to eayn ¢ in some of their speech as in

Dhii Al-Rummabh’s line:

St JLs Lo w0 A 5B e c i s

kaskasah is the change of the kaf & to sin _. or adding sin to it, as

in o.Sle,

Abdel-Salam M. Hartn (ed.), al-Bayan, Al-Jahiz, v.3, pp.212-3

says in a footnote: “the ghamghamah is unclarity of the speech,

and in al-Lisan the tumtumaniyyah is when the speech sounds

like and/or is mixed with foreign words as in the dialect of
Himyar”.
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> This line is found in Maraghi, eulum al- Balaghah, p.36.

However, it is not found in €isa Saba, Shier Al-Hutay‘ah (1951),
nor in Al-Tabba, Al- Hutay ah: Shaeir min Abgar (1956).

> All books of balaghah and other related subjects seem to agree on
this definition. See for example, Maraghi, fuliim al-Baldaghah,
p.36. Muhammad M. Al-Shaerawi, Muejizat al-Qur’an (1981),
v.1, p.36. Al-Jarim and Amin, al-Balaghah, p.8. Al-Bustani, al-
Bayan, p.12. Al-Abshihi, Mustatraf, v.1, p.40. Abu Hilal, al-
Sinaeatayn, pp.27-29. Al-Mahmud, Balaghat al-Badie fi Juz
eamma, (2012), p. 19.
Suyiiti, Sharh eugiid, pp.6-8, the author, in p.6, says:
ey e JKB ) o0 5 5 ddg e e b s s S0 3 R
Sl s e Gl S plis B ST wlilis 381 nk Gl Sty ¢ oyl

In verse, he says:
Wbl 365 JUb it Wl Of 5K g
Sl oS bl cos S ety Gl
it OV S (fadly 0535 0,8 it
\Slwdj\ﬁtf&jél 15 Jaalls Lgisial 208 s
G ) Gl 3 g S0 G Ui
(s e Ll kG abad)
See also Ibn Khaldin, Kitab al-eibar (1886), v.1, p.507-8. In
p.507, Ibn Khaldin says: “ J&i g Lo o5& 5 sl ) deis.
#5 gs 541085 .75 and in p.508, he says:
gbd e T Gl B &Y Sy 8T fedd ol o aisdy o Oy L
R
The translation provided for the former quotation in Franz
Rosenthal (translator), Ibn Khaldun: The Mugaddimah, An
Introduction to History (1970), p.439, reads: “... who is able to
observe the form of composition that makes his speech conform

to the requirements of the situation ... This is what is meant by
eloquence”.
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Al-Jahiz states: ’
Al el 263U 16 S L s (L8 s cul\ o) s W Ty | e s
5550 e ey i) 3 0550 e Loy S 3 04 e L 55 3y 3 5 O
5% Lo Lgmag sl 055 L Lgtag il O30 Lo Lgnay gzl ¥1 (3 055 L Loy 3L} 3
s Dl eda e 05K b Bl (il 05 L Lging (bt Bl 060 Lo ey (s
J116-115/1 oty OLI] "2E0U1 oo Glaly ¢ aall J1 5,LaYy (led
>* Al-Jarim and Amin, al-Balaghah, p.10.

The poet’s name is Abu Al-Najm Al-Fadl ibn Qudamah.
¥ See Maraghi, éuliim al-Balaghah, p.41. Abu Hilal, al-Sinasatayn,
p.-155

* Cf. and see other examples Al-Nuwayri, Nihayat al-Arab, v.18,
p.115. Maraghi, fulium al- Balaghah, p.41. Abu Hilal, al-
Sinaeatayn, p.155. Al-Rafiei, Tarikh Adab, v.2, pp.319-20. Ibn
Faris, al-Sahibi, p.41.

There are also many other examples of the different styles that
the Prophet # used in his messages, in addition to the fact that
his sayings (hadiths) are recorded in many books of hadith.

In Suyiiti, Sharh fuqud, p.7, the author says:

A A ) a8 ma L«fr&d 3 sy
R R S P
e i i o8 Gl o i sk i o JUp o a5 e JKe G v
4 s ol s asLadl JEER e §f o us sl 8 Sasdi s g
) p s B el BY WISE 3 OO e

% In Suyuiti, Sharh &ugiid, p.7, the author states that a word can be
described as baligh only in the sense that what is really
considered is the structure and the meaning, not the individual
word and how it sounds. In his own words:

s S ral) 336] L Ll Sl Bl Gy
i oSS0 a8 L asLadlly S5 2ag 15
Uiog Lile Bl 5 G e U Caz A i) oSS0 it o 5001 OF 28
53 g S L B Sip B AT S e v CsEL s sl sy

3y oS0l g N sl G2 G i ) WS 8 5y sl 2 5 Glad
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LA Sl (e b LW Vi Al GT RS0 a8 Ul Bslal gl 10 2ag
Mk el B8

39 See for example, Ibn Manzir, Lisan al-earab (1955), under ‘..2’.
Al-Razi, Mafatih al-Ghayb (known as): al-Tafsir al-Kabir (1327
A.H), v.2, p.364. Al-Baydawi, Anwar al-Tanzil wa ’Asrar al-
Ta’wil (1344 A.H), p.57. Al-Tabari, Jami‘ al-Bayan fi Tafsir al-
Qur’an (1323 A.H), v.3, p.79 & v.8, p.166. Al-Tabarsi, Majma "
al-Bayan fi Tafsir al-Qur’an (1961), v.8, p.112. Zamakhshari,
Kashshaf, v.1, p.325 & v.2, p.127. Qurtubi, al-Jamie, v.3, p.384.

40°See Tbn Manziir, Lisan al-Arab, under ‘..2’. Tabari, Tafsir, v.3,
p.79. Tabarsi, Tafsir, v.8, pp.113-4.

“! Tbn Manziir, Lisan al-earab, under ‘.%’.

“2 Ibn Manziir, Lisan al-earab, under ‘.%’.

“ Ibn Manziir, Lisan al-earab, under ‘.%’.

“ Ibn Mangzir, Lisan al-earab, under ‘..2’. Tabari, Tafsir, v.8,
p.166.

45 Qurtubi, al-Jamie, v.7, p.246.

% See Zamakhshari, Kashshaf, v.3, p.332. Razi, Tafsir, v.6, p.388.

*" Baydawi, Anwar, p.232.

* See Qurtubi, al-Jamie, v.9, pp.85-6 & in v.20, p.251, Qurtubi
says about this hadith “5& 3 coas be Ul 31 53 SUs sl 5501 s,
In Ibn Hisham, Sirat al-Nabi (1937), p.308, this part of the
hadith reads: “olel2i g £30 5355 cutdl tydoel V) Sty I 185 57,
In Sakhr, Mawsiieah, Ibn Majah, hadith no.4009, the word
‘530’is replaced by ‘i,

See also Zamakhshari, Kashshdf, v.4, p.718. Razi, Tafsir, v.8,
p.530.

* The poet is Zuhayr ibn Abi Sulma. It is also said that the poet is
Jabir ibn Huyay Al-Taghlibi. This part of the poem reads also
slightly differently according to Zamakhshari, Kashshdf, v.2,
p-418, footnote no.1:

o8 S 31 B G I U L 3 G Bl 28
o P B Y GalE L. a5 il G i N
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The lines are also reported with ‘.&> %’ instead of ‘%> 5S4,

o

and with s Q) G 225 Y7 instead of © a5 d,l G ~zes P,

0 Khan and Helali, Qur’an.

3! See this book under k-y-1 ‘457 and w-f-y ‘@3,

2 See Qurtubi, al-Jamie, v.9, pp.85-6.

53 Zamakhshari, Kashshaf, v.4, p.718.

4 Zamakhshari, Kashshaf, v.2, p.127.

> According to Baydawi, Anwar, p.162: « V) &S sl Y & 155
50557,

%% Yusuf Ali, Qur’an.

7 See Baydawi, Anwar, p.232.

>% See for example Lisan al-earab, al-Sihah, etc., under 5.

>’ See Al-Munjid, under ‘£’
See also Zuhayr Al-Shayib (trans.), Wasf Misr, v.6, pp.15-31 for
a long discussion on the different views with regard to the weight
of al-mithgal ‘Jii)’. According to Lisan al-earab, under ‘15,
the mithgal weighs one dirham and three seventh of a dirham;
and compared to the Egyptian pound, it weighs one tenth of one
tenth of a pound.

" See Lisan al-carab, under A

55 0 55 JUke 3ad 8 3 L e 07 e 3 6T W03 e Sk 5N g S

See for example, Lisan al-earab, under ‘}&°. Al-Mufaddal Al-

Dabbi, al-Amthal (1300 A.H), p.75. Zamakhshari, Kashshaf, v.3,

p.568. Tabari, Tafsir, v.5, p.57.

%2 Zamakhshari, Kashshaf, v.1, p.511

% See Zamakhshari, Kashshaf, v.1, p.511. Lisan al-earab, under

¢ __<9
20° .

o4 Tabari, Tafsir, v.5, p.57.
% Khan and Helali, Qur’an.

66

61

See the different views on what is actually weighed later in this

chapter under mizan and mawazin.
%7 See the meaning of mawdazin later in this chapter under this title.

% Lisan al-earab, under ‘s,
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% See this book under mizan and mawazin.
According to Lisan al-earab and ’Asas al-Baldghah under ‘Js%’,
Al-’Akhtal says: “Ohl & 340 Js debag .. bl o S iy 1),
Another variation of the second part of this line reads:
“yLEs G Aas S5

7 See Al-Tabarsi, Tafsir, v.8, p.15; he says: “ :Zdi ... SGz Syl :2ad)
Bl SLsy”,

" Yusuf AT “One day the earth will be changed to a different Earth,

and so will be the Heavens™.
Khan&Helali “On the day when the earth will be changed to
other than the earth and so will the heavens”.
Pickthall: “On the day when the earth will be changed to other
than the earth, and the heavens (also will be changed)”.
Arberry: “Upon the day the earth shall be changed to other than
the [earth, and the heavens...]”.

7* Razi, Tafsir, v.4, p.183.

” See Qurtubi, al-Jamie, v.7, p.165; in his own words:

S g K sl s D 0 8 i O el

See also, Zamakhshari, Kashshaf, v.2, pp.88-9 & v.4, p.790

where Zamakhshari records that Abu Bakr said to ‘Umar on his
deathbed:

R N Ol o5 W 3 iy B el il a3 i U i s S '

05 (A 3 Gy LU el Al S0 5 2 S g o O Stied y) w3

N TSI RN

™ khasira ‘=" yakhsaru ‘=% may be found in Q7:9 and Q23:103

that read {x=if 1z ol 84,6 Ly &ix 25} mentioned with
mawazin but not related to measuring and weighing.

7 Ibn Mangzir, Lisan al-sarab under ‘~=". Zamakhshari, Kashshaf,

v.4, pp.444 & 718. Razi, Tafsir, v.8, p.530. Qurtubi, al-Jamie,
v.20, p.250 & v.17, pp.154-5.
7% See Razi, Tafsir, v.8, p.530.

7 Qurtubi, al-Jamie, v.17, pp.154-5.
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" See Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,

Koran. Pickthall, Koran.
" See Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,

Koran. Pickthall, Koran.

% See Razi, Tafsir, v.8, p.7.

81 Qurtubi, al-Jamie, v.17, pp.154-5.

%2 Qurtubi, al-Jamie, v.19, p.249.

% See Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,
Koran.

 See Al-Jawhari, al-Sihah, under ‘3L’. Al-Shartlini, 'Agrab al-
Mawarid, under ‘b’. Zamakhshari, ’Asas al-Baldghah, under
‘4b’. Tbn Mangzilr, Lisdn al-sarab, under ‘5b°: “ S5 538 5 : ab
&5, Qurtubi, al-Jamie, v.17, pp.154-5. Zamakhshari, Kashshaf,
v.4, p.444. Baydawi, Anwar, p.532. Maraghi, Tafsir, v.26-30,
pp-107-8.

® See this chapter under mizan.

% See Qurtubi, al-Jamie, v.17, pp.154-5. Zamakhshari, Kashshaf,

v.4, p.444. Baydawi, Anwar, p.532. Maraghi, Tafsir, v.26-30,
pp-107-8.
% See Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,

Koran.
% See Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,

Koran.
* See this chapter under b-kh-s.

" Cf. Q45:16 sy 1Ky S iy s Goie 3.
Although al-Hukm €341 here is evidently different from al-
Kitab €20, what Al-Qurtubi actually means is the Scripture or
the Qur’an.

1 Q275 ipilis ks e U ass e G52 % Al 98 Dkt 13 35 OIS Tigh
Q4:46 Gunslsi 2 20 552 31 ) ub
Q5:13 tanigh o2 o0 52 Al 2,5 Ulasg 1300 14865 L pakS LGP
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Q5:41 € uxs o IS0 052 856 1 e 38 06 LISU B6 L3 il oeg
e

°? Ibn Manzir in Lisan al-sarab under ‘i’ says:

Sbgnth Oty dab g Sl g (Sl Bty s 1 Gl 1030 Gib7

» See Qurtubi, al-Jamie, v.20, p.249. Sakhr, Mawsiieah, Ahmad,
hadith n0.4257. Muslim, hadith no. 3477 « Gl Gle s d Sz J6
St s 37

" See for example, Ibn Manzir, Lisan al-carab under luib’.
Qurtubi, al-Jamie, v.2, p.249. Razi, Tafsir, v.8, p.530.

%> Razi, Tafsir, v.8, p.530.

% Qurtubi, al-Jamie, v.2, p.249

" See Tbn Mangzur, Lisan al-earab under ‘Zib’. Qurtubi, al-Jamie,
v.20, p.249. Ibn Kathir, Tafsir al-Qur’an al-cazim (1988), v.4,
p-335. Ahmad ibn Hanbal, Al-Musnad (1949), v.4, p.158. Sakhr,
Mawsiieah, Ahmad, hadiths no. 16675 and 16804. The wording
of the former hadith is:

05 150 Uy ol o i S s 130T 8y 106 38 0 Js O e o i o
S G 055 O B Lo o ae i o ) e s o D el Sk s

* See Sabuni, Mukhtasar, v.4, p.760. Zamakhshari, Kashshaf, v.4,

p.718. Baydawi, Anwar, p.591. Qurtubi, al-Jamie, v.20, p.249.

See Ibn Manzur, Lisan al-carab under ‘b,

' See Ibn Mangzir, Lisan al-garab under ‘L’ Razi, Tafsir, v.8,
p-530. Qurtubi, al-Jamie, v.20, p.249. In Sakhr, Mawsiicah,
Bukhari Kitab Tafsir al-Qur’an: Surat ‘bl 55 says: . 42 Jis
G 35 Y Gt a2 )

101 Qurtubi, al-Jamie, v.20, pp.248-9 reports that Ibn ‘Umar said:

192 See for example Qurtubi, al-Jamie, v.20, pp.249. Razi, Tafsir,
v.8, p.532. Sakhr, Mawsiicah, Al-Nasa’i, haddith no. 1295:
classified as:

99
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e e E o s i &3l & s el 06 Ule fugl B 16 S bis
Also classified as such is Malik, hadith no.19:
25 5% b et B e Dl Dl sk O e o GE e ol
J6 il ek S ik A 4 S ¢lall e p Sess Load JE Gl
ol 305 508 987 Jitg 30U J6 g2
Qurtubi, al-Jamie, v.20, pp.249.
104 Razi, Tafsir, v.8, p.530.
105 Sakhr, Mawsiieah, Bukhari, Kitab al- €itq:
Vel 5 Y 5 U s I8 () D060
Ibn Majah, hadith no. 2035:
e 158 820 g ey B 5 e a5y 106 () G o5 L o8
and hadith no.2033 reads:
A S Uy oy Tl a5t 2o 552 o) ) A1 Jpts J6 06 G 3 of 2s

103

See Suyiti, Itgan, v.1, pp.26-7 & 34. Zamakhshari, Kashshaf,
v.4,p.718.

Suyiiti, Itgan, v.1, p.34.

See also Zamakhshari, Kashshdaf, v.4, p.718. Qurtubi, al-Jamie,
v.20, pp.248. Razi, Tafsir, v.8, p.530. Baydawi, Anwar, p.591.
Sakhr, Mawsiieah, Ibn Majah, hadith no.2214. The report reads:
b Bl G ST 0 el 5 S Bl () G0 58 W 06 L e

106

107

' Qurtubi, al-Jamie, v.20, p.248.
9 Cf. Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,

Koran.
""" Razi, Tafsir, v.8, p.530.

111 _ . o,
Ibn Manzur, Lisan al-earab under ‘53
112 _ . _,
Ibn Manziir, Lisan al-earab under ‘5.

' Zamakhshari, Kashshaf, v.4, p.718.
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""* See Zamakhshari, Kashshaf, v.4, p.718. Razi, Tafsir, v.8, p.530.
Sabiini, Mukhtasar, v.4, p.760. Qurtubi, al-Jamie, v.20, p.250.
Baydawi, Anwar, p.591.

"> Qurtubi, al-Jamie, v.20, pp.250-1. Razi, Tafsir, v.8, p.530.

Zamakhshari, Kashshaf, v.4, p.718. Baydawi, Anwar, p.591.

This feature is common in the Arabic language with many verbs:

ST B &Ky BEKE (B Eaaly it (B ES; S (AU L gy sl

SO E3de ABAE (AU Emilly Almil) (2 Ed Al (U s

Also in Q22:41 we read: {g’pf\ﬂ 3 (m..@ ol i1}, in stead of s R

Zamakhshari, Kashshaf, v.4, p.719; the rest of this line is

"% See Razi, Tafsir, v.8, p.530. Zamakhshari, Kashshaf, v.4, p.718.

Qurtubi, al-Jamie, v.20, pp.250-1. Baydawi, Anwar, p.591. Ibn
Qutaybah, Mushkil, pp.177-8.

See Ibn Mangzir, Lisan al-earab, under ‘%.3’. Sayyid Qutb, Fi
Zilal al-Qur’an (1985), v.5, p.2614. Tabari, Tafsir, v.15, p.61 &
v.19, p.66. Ibn Hajar, Fath, v.1, pp.547-9. Kishk, Rihab, v.15,
p.2153. Baydawi, Anwar, pp.280, 375 & 419. Qurtubi, al-Jamie,
v.17, pp.154-5 & v.19, p.16. Razi, Tafsir, v.5, pp.81-2 & 398;
v.6, pp.107-8 & 388; v.7, pp.569 & 574; v.8, p.228.
Zamakhshari, Kashshaf, v.2, p.665; v.3, p.332; v.4, pp.365-6 &
628.

Ibn Manzur, Lisan al-earab, under ‘%23’ quotes:

“Lall by Rl e 357
This wording is also found in Sakhr, Mawsiicah, Muslim, hadith
n0.263. Ibn Majah, hadiths no.191-2; Ahmad, hadiths no.18709,
18765 & 18806. Muslim, hadith no.264 reads: “iid; Lel w50,

while this part in Ibn Majah, hadith no.193 reads:  &i..J Ls;;‘iﬂ vy
a5,
122 Al-Dabbi, Amthal, p.83. The first half of this line is:

G, i ., 0@ Lo w9
Cs’,")?',r‘)é;"’mw .

116

117

119

120

121
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This line appears in Al-’A‘lam Al-Shantamari, Sharh Diwan
Tarafah ibn Al- eabd (1975), p.102 and Al-Bustani, Diwan
Tarafah ibn Al-cabd (1953), p.66 as:

355 30 e (SIS e 5 6 A i
This hadith is narrated by Abu Hurayrah who said that the
Prophet () said:
A i o K ekt U g 1 B Rl iy o il

123

DAsT Y B JW s i

See Sakhr, Mawsueah, Bukhari, hadith no.2070. This hadith is
also narrated with both the same wording and a slightly different
one as well in: Bukhari, hadith n0.2296; Muslim, hadith no.220;
Tirmidhi, hadith no.2159; Ibn Majah, hadiths no.4067 & 4068;
Ahmad, hadiths no. 6971, 7354, 9871, 10522 & 23327.

"** 1bn Hajar, Fath, v.13, p.549.

12> Cf. Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry, Koran

2 Cf. Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry, Koran

27 Cf. Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry, Koran

1% See Suyiti, Itgan, v.1, pp.26-27.

" See Razi, Tafsir, v.4, p.171.

" See Zamakhshari, Kashshaf, v.4, p.718. Qurtubi, al-Jamie, v.20,

p.251.

See Qurtubi, al-Jamie, v.9, pp.85-6. Razi, Tafsir, v.5, pp.81-2.

Qurtubi, al-Jamie, v.9, pp.85-6.

B3 Cf. Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,

Koran.
“al-qistdas” is my own addition.

B4 See Tabari, Tafsir, v.15, p.61. Zamakhshari, Kashshaf, v.2, p.
332 & v.3, p. 665. Razi, Tafsir, v.5, p.398 & v.6, p.388.
Baydawi, Anwar, p.286 & 375. Ibn Hajar, Fath, v.13, p.549. Abu
Hamid Al-Ghazali, al-Qistas al-Mustagim (1900), p.20.

> See Tabari, Tafsir, v.15, p.61. Zamakhshari, Kashshaf, v.2, p.
332 & v.3, p. 665. Razi, Tafsir, v.5, p.398 & v.6, p.388.

131

132
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Baydawi, Anwar, p.286 & 375. Ibn Hajar, Fath, v.13, p.549. Abu
Hamid Al-Ghazali, al-Qistas, p.20.
According to Suyuti, Muzhir, v.1, p.158:
&5 B BT (il a1 50 A0 D6y Giik G U6 LS s aall B 3 6 ) J6)'
oy N i s s W el Y iy Gy ety 38iL) 2 OB
On p.159, he says: ."iié: s o6l b5 58 ol T g s
Gt 6 2 L AT e s ey BSes ik il el G ) Gy
el T Gegsialy el Bl o) Sl T
On p.163 he says: “Olidl 585 2zl a5 oAl 5 P 67,
Y Suyiti, Itgan, v.12, p.115. In Suyuti, al-Mutawakkili (1924),

translated by William Y. Bell, pp.23 & 49, the author says: “Al-
Firyani and Ibn Abi Shaybah, on the authority of Mujahid: al-

299

Qistas in the Greek language means ‘scales’”.
See also Arthur Jeffery, The Foreign Vocabulary of the Qur’an
(1938), pp.237-9.

Y7 Cf. Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,

Koran. Asad, Qur’an.
D% Cf. Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,

Koran. Asad, Qur’an.
Q41:9-12 refer to the Creation in the following terms:

Wb Jasrs * Caadall &5 S5 3IAT 4 05l iazs 3 oY Gl sl 0y RS i
fandl ) il T T T ol 2l 3 T e 55 W s W58 e el
Gk & ol i BALaE ¥ Guil L W6 WS 5T G L1 53805 & JUS Slsd e

Aalad) 1 8 SIS Uaiog gl G slazd) 55 Wl sl 4873 55

See this chapter under mizan.

139

140

" See this chapter under mizan.

Some Ulema say that ‘alld €% is not a command, but it means
lialla S (so that, in order that) indicating negation.

See Qurtubi, al-Jamie, v.17, pp.154-5. Zamakhshari, Kashshaf,
v.4, p.444. Baydawi, Anwar, p.532. Ahmad M. Al-Maraghi,
Tafsir Al-Maraghi (1946), v.26-30, pp.107-8.
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" Ibn “Ubaydah is reported to have said: “OlEy ey Wy Ley” e,
weighing is a manual act and al-gist is achieved by heart. See
Qurtubi, al-Jamie, v.17, pp.154-5.

" See Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,

Koran.

144 . - - - -
See this chapter under mizan and mawazin.

145 . - = - -
See this chapter under mizan and mawazin.

1 . - -
0 See this chapter under mawazin.

147 . .
See for example some of the exegetes views on the meaning of

al-gist in: Ibn Hajar, Fath, v.13, p.547 & after. Baydawi, Anwar,
p.327. Kishk, Rihab, v.17, p.2482. Zamakhshari, Kashshaf, v.3,
p-120. Razi, Tafsir, v.6, p.107.

" 1t is understood from many hadiths that one is only admitted in

Heaven as a result of Allah’s Mercy and not one’s good deeds.
See Sakhr, Mawsiieah, Bukhari, hadith no.5241 narrated by Abu
Hurayrah; he said:
Yo ¥ 16 el Jpn b adl g ol i alee s A= ) ks @) & Jyh Eae
Sl G v e st s Vs 19,65 155005 iy Jad & iy Sy o
i O Al G Uy 1 3153
See also the following hadiths for different wordings: Bukhari,
hadiths n0.5982 & 5986. Muslim, hadiths n0.5036, 5037, 5038,
5040, 5041 & 5043. Ibn Majah, hadith no.4191. Ahmad, hadiths
n0.6905, 7167, 7271, 7902, 7980, 8137, 8641, 8703, 9455, 9629,
9681, 9740, 9866, 9938, 10022, 10130, 10205, 10261, 10370,
10517, 11062, 14100, 14373, & 23793. Darimi, hadith no.2617.
' See Tbn Mangzur, Lisan al-earab and Al-Husayni, Sharh al-
Qamiis al-Musamma Taj al- eariis min Jawahir al-Qamiis (1306
A.H), under ‘5”. See also, Lesley Brown (ed.), The New Shorter
Oxford English Dictionary on Historical Principles (1993),
under ‘measure’.
2% Thn Mangzur, Lisan al-earab, under “s”.

151

Brown (ed.), The New Shorter Oxford English Dictionary on
Historical Principles, under ‘measure’.
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152

153

154

155

156

157

158

159

See Ibn Manzir, Lisan al-carab and Al-Husayni, Sharh al-
Qamiis, under ‘s”.

Ibn Manziir, Lisan al-earab, under ‘5.

Khan and Helali, Qur’an.

Arberry, Koran.

See Yusuf Ali, Qur’an. Khan and Helali, Qur’an.

For the meaning of “Ifa“ ‘:\4)’, see this chapter under w-f-y.
Q29:36-37 reads:

T et AN GBS Y Y 2l Al 1 38 6 O G A sl psh

VPRI TNCRNER  § HEFULVEN e

According to Yusuf Ali, Qur’an: “To the Madyan (people) (We
sent) their brother Shueayb. Then he said: “O my people! Serve
Allah, and fear, the Last Day: nor commit evil on the earth, with
intent to do mischief”. But they rejected him: then the mighty
Blast seized them, and they lay prostrate in their homes by the
morning”.

In p.995, note 3458, Yusuf Ali says: “The story of Shueayb and
the Madyan people is only referred to here. It is told in 11:84-95.
Their besetting sin was fraud and commercial immorality. Their
punishment was a mighty Blast, such as accompanies volcanic
erruptions. The point of the reference here, is that they went
about doing mischief on the earth, and never thought of the
Ma‘ad or the Hereafter, the particular theme of this Surah. The
same point is made by the brief references in the following two
verses to the ‘Ad and the Thamiid, and to Qartin, Pharaoh and
Haman, though the besetting sin in each case was different. The
Madyanites were a commercial people and trafficked from land
to land; their frauds are well described as spreading “mischief on
the earth”.

Arberry, Koran.
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'Y See Zamakhshari, Kashshaf, v.2, p.127. Razi, Tafsir, v.4, p.258.

Tabari, Tafsir, v.8, p.166. Tabarsi, Tafsir, v.8, p.113. Baydawi,
Anwar, p.162.
' See Q6:152, Q11:85, Q55:9, Q57:25, etc.

12 yusuf Ali, Qur’an, p.509.

19 See Yusuf Ali, Qur’an. Khan and Helali, Qur’an.

" See Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,
Koran.

See the meaning of n-g-s ‘=%’ in this chapter.

' Qurtubi, al-Jamie, v.9, p.85-6.

7 yusuf Ali, Qur’an.

168

165

Arberry, Koran.

'Y Qurtubi, al-Jamie, v.9, p.85-6.
' See this chapter under mizan.

! Khan and Helali, Qur’an.

172 See Yusuf Ali, Qur’an. Khan and Helali, Qur’an.

' See Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,
Koran.

Arberry, Koran.

> See Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,

Koran.
176 See Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,

Koran.
"7 Zamakhshari, Kashshaf, v.2, pp.486-487. Baydawi, Anwar,

244,
178pSee Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,
Koran.
Ibn Manziir, Lisan al-sarab, under *5”: “i=¥ J&; Lad &, that
is ‘kala refers to the giver (by measure), and iktala to the
receiver (by measure)’.
180 See Zamakhshari, Kashshaf, v.4, pp.718-20. Ibn Manziir, Lisan
al-earab, under ‘5”. Baydawi, Anwar, p.591. Razi, Tafsir, v.8,
287
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p.530. Qurtubi, al-Jamie, v.20, p.520. See also, this chapter
under ¢-f-f.

Also, Cf. Ibn Kathir, Tafsir, v.4, p.760.

See note 141 above.

'%2 See Razi, Tafsir, v.8, p.530. Qurtubi, al-Jamie, v.20, p.520.

153 6:152 { i, s 50155

181

Q7:85 { ATl Ll 1,255 Y5 Oty 401 1556}
QI1:84 { ;i ST &) iy JS 12225 ¥
QI1:85 {aTal (o s Vg Lzl Siiadty IS sl 35 45}

Q17:35 {azzad sl 15555 285715y 401 155305}

Q26:181-2 { szt ezl 1555 ™ Gl o 15555 Y5 1601 1851}

Q83:2-3 {5 s o by * adsans L0 Lo 16115 o)
!9t Zamakhshari, Kashshaf, v.4, p.480. Baydawi, Anwar, p.542.
Razi, Tafsir, v.8, p.101.
Ibn Manziir, Lisan al-earab, under ‘5.
With regard to the payment of zakah, there are many hadiths
referring to the sa‘. Sakhr, Mawsiicah, Bukhari, hadith no.1408
reads:
g oo 5 F e Bl il 88 (o () 1 o OF Wi B i ek ) 8!
See also, with regard to zakah, Bukhari, hadiths no.1407, 1409-12,
1414-16. Muslim, hadiths no.1635-42 and 1644. Tirmidhi,
hadiths n0.609-612. Nasa’i, hadiths no.1562, 2453-58, 2461-71.
Abu Dawud, hadiths no.1373-79 and 1381. Ibn Majah, hadiths
no.1815-16, 1819-20. Ahmad, hadiths no.3121, 4927, 5051,
5087, 5520, 5672, 5937, 10753, 11273, 11496, 22552-3. Malik,
hadiths no.553-4. Darimi, hadiths no.1602-5.
For the expiation of sins, see Bukhari, hadith no.4155. Abu
Dawud, hadith no.1895. Ibn Majah, hadiths no.2103 and 3070.
Ahmad, hadiths no.17413 and 17422.
See Ibn Manziir, Lisan al-carab, under ‘Js”. Sakhr, Mawsiieah,
Nasa’i, hadith no.2473:

Vi Jat 5p gy s a1 DU DU 6 @) o e ek il o
Abu Dawud, hadith no.2899.
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%7 See Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,

Koran.
"% See 026:176-90 and Q7:85-92.

"% yusuf Ali, Qur’an, p.535.
" See Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,

Koran.
Arberry, Koran.

191

"2 The contrast between nags and ‘ifa° is also emphasised in

Q11:108 which reads: {_ssis 5% +iwai i25520 U3} “And verily, We

shall repay them in full their portion without diminution
(abatement)”. See Yusuf Ali, Qur’an. Khan and Helali, Qur’an.
Yusuf Ali, Qur’an, p.533, footnote no.1584.

See Ibn Manzir, Lisan al-earab, under ‘55°. Butrus Al-Bustani,
Muhit al-Muhit (1867), under ‘35%°. ‘Abdullah Al-Bustani,
Fakihat al-Bustan (1930), under ‘&3,

"> Majma‘ al-Lughah al-‘Arabiyyah, al-Mu‘jam al-Wasit (1960),

under ‘55;’. Al-Husayni, Sharh al-Qamiis, under ‘53’

193

194

%6 Tbn Manzur, Lisan al-earab, under ‘55;’. Al-Bustani, Fakihah,

under ‘&5
197 Majma‘, al-Wasit, under ‘53’.
Al-Bustani, Fakihah, under ‘55°. The first part of this line is

“‘}?:<’; Jl \);L;ajf.mi Qb”
In R. Geyer (ed.), al-Subh al-Munir fi Shi‘r Abi Basir: Maymiin
ibn Qays ibn Jandal: Al-’A‘sha and Al-’A‘shayn al-’Akharayn
(1927), p.17, this line reads:
b 3 osle Q)i a8t ) g 0)

198

up)b Sl e LLJ\J 2Dsle NP J‘ 5 655 3)\)5\ s NERE ==b J‘ s jﬁ\

FUENERY PRSI J,uu A &5
" Tbn Manzur, Lisan al-earab, under ‘55;’. Al-Bustani, Fakihah,
under ‘&5, Al-Bustani, Muhit, under ‘553,

200 Tabarsi, Tafsir, v.8, p.16.
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201

Razi, Tafsir, v.4, pp.182-3.
Razi, Tafsir, v.4, pp.182-3.The first part of this line is
In Majma‘, al-Wasit, under ‘33, the second part reads:

202

“Ulin 53 g St
See Ibn Manzur, Lisan al-earab, under ‘&’ . Al-Bustani,
Fakihah, under ‘&55°. Al-Bustani, Muhit, under ‘&5, Al-Shartini,

203

"’Agrab al-Mawarid, under ‘55’. Al-Husayni, Sharh al-Qamiis,
under ‘&5’ also says that according to Abu Hanifah al-wazn ‘o3
is a sackful of dates that a man cannot lift it up with his hands; it
weighs half or a third of one of the Jullahs from Hajar ( )3 ;. i

~3); the plural is wuziin ‘045’. Abu Hanifah then recited:

9%,

“ho Gle WGSBSy G55 7
(We had been provided with a great deal of supplies,
yet we finished them when we got to Sabansab.)

2% See Tbn Mangzur, Lisan al-earab, under ‘3% . Al-Bustani,
Fakihah, under ‘53°. Husayni, Sharh al-Qamiis, under ‘53’.
See Louis Ma‘laf, al-Munjid (1951), under ‘J&’. See also this

chapter under th-g-1 “|&’.

205

206 — . = <.
Ibn Manziur, Lisan al-earab, under ‘53’

207 - . »
Ibn Manziir, Lisan al-earab, under ‘&3’

%8 Tbn Mangzir, Lisan al-earab, under ‘57,

209 Al-Husayni, Sharh al-Qamiis, under ‘55’.

1% See Khan and Helali, Qur’an. Pickthall, Koran.

" See Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,

Koran.
*!* See Zamakhshari, Kashshaf, v.2, p.749. Razi, Tafsir, v.5, p.515.
Qurtubi, al-Jamie, v.11, pp.66-7. Baydawi, Anwar, p.305.
See Qurtubi, al-Jamie, v.11, pp.66-7. Sakhr, Mawsiieah, Bukhari,
hadith no.4360. Muslim, hadith n0.4991. Nasa’i, hadith no.5204.

213
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In Razi, Tafsir, v.4, p.182, ‘Ubayd ibn ‘Umayr reported: “Big
men that eat and drink abundantly will be brought forward (to
witness the weighing of their deeds) but they will not weigh as
much as a mosquito”. In Tabari, Tafsir, v.8, p.91: “... as much as
afly”.
21 See Baydawi, Anwar, p.305. Razi, Tafsir, v.5, p.515.
Zamakhshari, Kashshaf, v.2, p.749.
*> Zamakhshari, Kashshaf, v.2, p.749: (“It is said”). Razi, Tafsir,

v.5, p.515: (“second view”). ;

Baydawi, Anwar, p.305 says: “Gblsy LS o &g Ui 14 2 V57,
Qurtubi, al-Jamie, v.11, pp.66-7.

The view that the Balance is only set up for the weighing of the

216
217

218

deeds of the believers only, or that the deeds (in this case bad
deeds) of those who had not done any good deeds will not have
to be weighed is, in my opinion, no more than an intellectual
speculation as it is unsubstantiated by any religious tradition. No
Qur’an or hadith, etc., is quoted to support this view.
> See Q3:85-91
See also Sakhr, Mawsiieah, Ahmad, hadith no.24838:
D J6 i 8206 D gs v e Sl BB L) o D J6 206 aase 12!
N e g dm iy 82 06 D) 1 88)
and hadith no.8382:
A Y5 (@) Dy BN SIS 5h o sy ) 1 Jadg 06 06 s o e
S5 s VG G gt G Gk 5 G e ) 3 ek T B i
According to Bukhari, hadiths no.4117, 4389 and 5542, and
Muslim, hadiths no.124 and 125: ‘Abdullah asked the Prophet
(#) about the gravest sin to Allah, the Prophet (#) said: “To join
rivals (partners) to Allah, (although) He created you™.
545 1% Al e 5106 e i (:_ﬁd L,JJJ\ gy & et &L J6 S "
According to Sakhr, Mawsiieah, Muslim, hadith no.5022:
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221

s B G s s W gl Y D By o) B ot 6 06 i L 2

LoV dy a5 B G o s e U otz ekl 580 Gl 5231 5

and hadith no.5023:

B o b v.xla\ ins ar 13 301 8 ) B ol 2 B35 & i o uMA 12"
Veepl Je B G 6, daks W 3 wlies U Jp 36 eyt g

and the wording in Ahmad, hadith no.11790 is:

S5 G G s e s a3t s Y 3 ) 1 05 0B JB el A

PRI QN (o N R I RPN I tY R IO PLES

This point is made only for the sake of argument as Q18:105 and

many hadiths state that the kafir comes to the Judgement with no
hasanahs. See note 182 above.

However, Al-Qurtubi, in al-Tadhkirah, p.363 commenting on
{4yl &ix} says that on the Judgement Day when the kafir comes

with no hasanahs both his kufr and his sayyi’ahs are placed on
one side of the Balance against nothing on the other scale where
his hasanahs are supposed to be put. As a result, the light scale
goes up and the heavy scale down. He then says that this is the
reference to the mizan (balance) being light as the Ayah
describes the mizan, not the thing weighed (mawziin), as light.

As is clear, this explanation considers mawdazin as the plural of
mizan. In fact, I find this point quite problematic as Al-Qurtubi
says that the balance is light because the side of the good deeds
is light. Then what about the bad deeds, do they not make the
balance heavy? The way out of this problem is to consider the
word mawazin as referring to the hasanahs in general.

On the other hand, if the kafir comes to the Judgement with some
hasanahs they are weighed against his sayyi’ahs and his reward
would be getting less punishment in spite of the fact that he will
still abide in the Fire. This is supported by several hadiths related
to Abu Talib, ‘Abdullah ibn Jud‘an and Abi ‘Adiy. See Qurtubi,
al-Tadhkirah, p.363.
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222 . . . - -
See the discussion concerning the reference of mawadazin to the

good deeds only under mawazin ‘..’ in this chapter. See also,
note 183 above.

See this chapter under mawazin *.»)s’.

See also Yusuf Ali, Qur’an. Khan and Helali, Qur’an.

2 Basically, people are either Muslims or non-Muslims, in other

223

words, they are either Muslims or kafirs. All the Prophets and
Messengers of Allah (from Adam (3¢%) to Muhammad (%)) are
considered Muslims and their religion is Islam, and accordingly
their followers are called Muslims as well. There are many
Ayahs in the Qur’an that state this in very clear terms. See for
example: Q2:112, 128, 131, 132-3, 136, Q3:19, 20, 52, 64, 67,
80, 83-5, 102, Q4:125, Q5:3, 44, 111, Q6:14, 71, 125, 163,
Q7:126, Q9:74, Q10:72, 84, 90, QIl1:14, Q12:101, QIl15:2,
Q16:81, 89, 102, Q21:108, Q22:34, 78, Q27:31, 38, 42, 44, 81,
91, Q28:53, Q29:46, Q30:53, Q31:22, Q33:35, Q39:12, 22, 54,
Q40:66, Q41:33, Q43:69, Q46:15, Q48:16, Q49:14, 17, Q51:36,
Q61:7, Q61:35, Q66:5, Q72:14.

**> See Sakhr, Mawsiieah, Bukhari, hadiths no.42, 125, 278, 285,

186, 407, 1052, 1113, 4982, 6861. Tirmidhi, hadiths no.2518,
2562. Ibn Majah, hadith no.4303. Ahmad, hadiths no.11710,
12310, 13419, 14194, 14583, 15279, 17803, 17872, 18858,
262109.

220 See Zamakhshari, Kashshaf, v.2, p.749. Qurtubi, al-Jamie, v.11,
pp.66-7.
(The word ‘deeds’ in this report must be referring to ‘good
deeds’ otherwise the bad deeds would not weigh anything and
the evil-doers would get rewarded!).

**7 See note no.183 above.

> See Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,
Koran. Pickthall, Koran.

See Arberry, Koran. Pickthall, Koran.

*See Q4:145. See also Sakhr, Mawsicah, Bukhari, hadiths

n0.2598, 5740. Muslim, hadiths no.308. Ahmad, hadiths
no.1671, 1674, 1778, 1693, 6508, 9706,12723. Tirmidhi, hadiths

229
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n0.2838, 3098. Abu Dawud, hadith no.1252. Ibn Majah, hadith
no.3770.
See Yusuf Ali, Qur’an. Khan and Helali, Qur’an.

See note 182 above.

See Qurtubi, al-Tadhkirah, pp.361-2. See also this thesis under

‘mawazin’ and the hadith quoted in note 309 below.

>* See Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,
Koran. Pickthall, Koran.

> See Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,
Koran. Pickthall, Koran.

>° Yusuf Ali, Qur’an.

7 See Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,
Koran. Pickthall, Koran.

=% Cf. Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,
Koran. Pickthall, Koran.

*” See Muhammad F. Abdel-Baqi, al-Mu ‘jam al-Mufahras li-"Alfaz

al-Qur’an al-Karim (1987), under ‘358, pp.578-87.

Maulvi Muhammad Ali, The Holy Qur’an: Containing the

Arabic Text with English Translation and Commentary (1920),
p-13.

In the original quotation the author transliterates saldh as salat
and ’agama as agama. Also, (LL) is an abreviation for Arabic-
English Lexicon by Lane.

See the analysis of the different translations of this Ayah and the

231
232

233

240

241

related ones in Chapter Four.

22 See Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,
Koran. Pickthall, Koran.

24 Razi, Tafsir, v.5, p.362: “wd JRHI

244 Razi, Tafsir, v.5, p.362: “aa ¢SVl Jf\!\ =

** Husayni, Sharh al-Qamiis, under ‘35’ “oslis e 3 03 b 27

246

Baydawi, Anwar, p.264.
> See Zamakhshari, Kashshaf, v.2, p.574. Baydawi, Anwar, p.264.

248 Baydawi, Anwar, p.264.
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249 Zamakhshari, Kashshaf, v.2, p.574:

SO Vg 85155 4 e ¥ et kg 538 aaS D B
20 Zamakhshari, Kashshaf, v.2, p.574:

Sk daady sl 2adlly A0 2 5 B G a7

>! Ibn Mangzir, Lisan al-earab, under ‘S, See also Al-Bustani,
Fakihah, under ‘555°. Majma‘, al-Wasit, under ‘55’.

22 Razi, Tafsir, v.5, p.362.

3 yusuf Ali, Qur’an, p.623, footnote no.1956 commenting on

QI5:19.
>* See Q4:40, Q10:61, Q34:3 & 22, Q99:7-8.

> See the translations of the Ayahs mentioned in the preceding

_ note and their analysis in Chapter Four.
26 yusuf Ali, Qur’an, p.1682, footnote n0.6240 commenting on

Q99:7.

See also Sayyid Qutb, In the Shade of the Qur’an (1979),
translated by M. A. Salihi, and A. A. Shamis, v.30, p.256 bearing
in mind that the author’s explanation for dharrah {53} is not the

only one.

27 See Tbn Mangzir, Lisan al-earab, under ‘&3. Al-Bustani,
Fakihah, under ‘33’. Shartini, 'Agrab al-Mawarid, under ‘353 .
Qurtubi, al-Jamie, v.7, p.166 & v.17, p.155. Jawhari, al-Sihah,
under ‘3. Ibn Hajar, Fath, v.13, p.547.

28 See Bustani, Muhit, under ‘95°. Majma‘, al-Wasit, under ‘953’.
Husayni, Sharh al-Qamiis, under ‘C53’. Al-Bustani, Fakihah,
under ‘3. Shartlini, ’Agrab al-Mawarid, under ‘35°. Ibn
Manzur, Lisan al-earab, under ‘35°. Jawhari, al-Sihah, under
‘s, Zamakhshari, ’Asas al-Baldghah (1953), under ‘&3’.

Qurtubi, al-Jamie, v.17, pp.154-5. Baydawi, Anwar, p.486.
259 See Tbn Manzir, Lisan al-sarab, under ‘Js»’. Zamakhshari, 'Asas
al-Balaghah, under ‘Js%’. Shartiini, 'Agrab al-Mawarid, under

140

s,
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260 See Tbn Mangzir, Lisan al-earab, under ‘Jsz’. Zamakhshari, 'Asas
al-Balaghah, under ‘Js2’ says: Al-’ Akhtal says:
SV G B S35 28t o AU eag 13
261 See Ibn Mangzur, Lisan al-earab, under ‘&3. Al-Bustani,
Fakihah, under ‘55°. Majma‘, al-Wasit, under ‘553°. Ibn Al-’ Athir,
al-Nihayah fi Gharib al-Hadith wa al-’Athar (1322 A.H), v.4,
p-222, under ‘333’.

262 See Razi, Tafsir, v.8, p.7. Sakhr, Mawsiieah, Ahmad, hadith
no.14194:

ARSI R RN VNN TRy P
‘... until he who said: “There is no God but Allah and in his heart
(is "tman) (as much as) the weight of a barely seed, comes out”.

263 See Ibn Mangzir, Lisan al-earab, under ‘533’. Majma‘, al-Wasit,
under ‘35°. Husayni, Sharh al-Qamiis, under ‘553, Tabari, Tafsir,
v.8, p.9l.

264 See Tbn Manzir, Lisan al-earab, under ‘33’. Majma‘, al-Wasit,
under ‘o5, Husayni, Sharh al-Qamiis, under ‘G5 . Al-Bustani,
Fakihah, under ‘&3, Bustani, Muhit, under ‘35’ Ibn Hajar, Fath,
v.13, p.548. Razi, Tafsir, v.4, p.182 (According to Mujahid, Al-
Dahhak and Al-’A‘mash); v.6, p.107. v.7, p.385; v.8, p.7.
Qurtubi, al-Jamie, v.17, pp.154-5 (According to Mujahid and
Qatadah); v.7, p.165. Baydawi, Anwar, pp.152, 486, 532 & 542.
Maraghi, Tafsir, v.26-30, pp.107-108. Zamakhshari, Kashshaf,
v.4, p.217. Ibn Kathir, Tafsir, v.4, pp.166, 421 & 490.

265 Baydawi, Anwar, p.486.

266 Qurtubi, al-Jamie, v.7, p.165. Husayni, Sharh al-Qamiis, under
o5

267 See Tbn Manzir, Lisan al-earab, under ‘33’. Majma‘, al-Wasit,
under ‘G5 . Al-Bustani, Fakihah, under ‘5.

28 Qurtubi, al-Jamie, v.17, p.155.

29 yusuf Ali, Qur’an, p.1251.

270 Qurtubi, al-Jamie, v.7, p.542.
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The word hasanah ‘i.s’ refers to a good deed and it is also the

unit of rewarding good deeds. The opposite applies to the word
sayyi‘ah ‘&’

27 Razi, Tafsir, v.8, p.7.

22 1bn Hajar, Fath, v.14, p.548. Qurtubi, al-Jamie, v.7, p.165 &
v.17, pp.154-5. Razi, Tafsir, v.4, p.182.

*7 Razi, Tafsir, v.7, p.385: “mieid sbdl 5b 1 il 3557,

274 Yusuf Ali, Qur’an, p.1029, footnote no. 2407.

275 See Baydawi, Anwar, p.532. Zamakhshari, Kashshdf, v.4, p.444.

27 See Yusuf Ali, Qur'an. Khan and Helali, Qur’an. Arberry,
Koran. Pickthall, Koran.
The word {31} is rendered as “the Qur’an”, in Giitje, Exegesis.

2" See Yusuf Ali, Qur'an. Khan and Helali, Qur'an. Arberry,
Koran. Pickthall, Koran.
Yusuf Ali in footnote no.5313, p.1428 explains that ‘“the
Balance” is “Justice which gives every person his due”.
Khan and Helali says that “the Balance” means “Justice”.

"8 See Zamakhshari, Kashshaf, v.4, pp.217 & 480. Baydawi,
Anwar, p.542. Razi, Tafsir, v.8, p.101.

" See Zamakhshari, Kashshaf, v.4, p.480. Razi, Tafsir, v.8, p.101.
The wording is “s Is5 lass 7.
See also Baydawi, Anwar, p.542. Ibn Manziir, Lisan al-sarab,
under ‘05,

280 gee Baydawi, Anwar, p.542.

81 See Razi, Tafsir, v.8, p.101.

82 See Zamakhshari, Kashshaf, v.4, p.480.

283 See Baydawi, Anwar, p.542.

*** See Sakhr, Mawsieah, Bukhari, hadiths n0.6862, 6869, 4316;

Ibn Majah, hadith no.193; Ahmad, hadiths no.7793, 10096,
16972. Tirmidhi, hadith no.2971:

s 455 sl Y s WD e ahisg L ncy D Jtg 06 DB B o 18!
*% Sakhr, Mawsiieah, Ibn Majah, hadith no.195:
) o3z ) T ety Uil G oA g il
% See Sakhr, Mawsiicah, Ahmad, hadiths n0.2775, 16541, 16851:
H0dty olediy 0y cas L

297



Muslim, hadith no.328. Tirmidhi, hadith no.3439. Ibn Majah,
hadith no.276. Ahmad, hadiths no.21828, 21834. Darimi, hadith
n0.651. Nasa’i, hadith n0.2394: “ai..0 3¢ o udys .7
Tirmidhi, hadith no.3332. Ibn Majah, hadith no.916. Nasa’i,
hadith no.331. Abi Dawud, hadith no.4404. Ahmad, hadiths
n0.6462, 6804, 6210 & 6616: “oliad 3 BL 2 Silfs L

%7 See Sakhr, Mawsiicah, Bukhari, hadiths no.5927, 6188, 7008.

Muslim,_hadith n0.4860. Tirmidhi, hadith n0.3389. Ibn Majah,
hadith no.3796. Ahmad, hadith no.6870:
L Ol 3 QELE Sl e ot oeals™
288 According to Ibn Hajar, Fath, v.13, p.548, the Mu ‘tazilah denied

the Mizan all together. Also Al-Razi, Tafsir, v.4, p.183,
expresses his view that it is possible that on the Judgement Day
there will be more than one Mizan for the weighing of the
different kinds of deeds.

*”See Sakhr, Mawsiicah, Ahmad, hadiths 10.6462, 6699,

6769,7804. Tirmidhi, hadith no.2563. Ibn M3jah, hadith no.4290.
Razi, Tafsir, v.4, p.182. Qurtubi, al-Jamie, v.7, pp.166-7.
> Ibn Hajar, Fath, v.13, p.548.
! Ibn Hajar, Fath, v.13, p.548. Cf. Qurtubi, al-Tadhkirah, p.364.
> Ibn Hajar, Fath, v.13, p.548. Zamakhshari, Kashshaf, v.3, p.120.
Razi, Tafsir, v.6, p.107-8 & v.8, p.7. Baydawi, Anwar, p.152.
Tabari, Tafsir, v.8, p.91.
*» Razi, Tafsir, v.6, pp.208-9 & v.8, p.7.
294 Razi, Tafsir, v.6, pp.106-7.
A similar report is found in Qurtubi, al-Tadhkirah, p.372:
() e G £33 Ol Ll 1B ABAS 1o L a3 SO0 5!
Tabari, Tafsir, v.8, p.91. Qurtubi, al-Jamie, v.7, p.167.
** See Sakhr, Mawsiieah, Bukhari, hadiths n0.2269, 6053. Muslim,
hadith no.4678. Tirmidhi, hadiths no.2342, 2343.
See Razi, Tafsir, v.4, p.182 & v.6, pp.107-8. Naysabiri, Tafsir,
v.8, pp.61-2 in the margins of Tabari, Tafsir.
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According to Qurtubi, al-Tadhkirah, p.364, Al-Tirmidhi reported
in Nawddir al-’Usil that “one pan will be facing (not above)
Heaven, and the other will be facing the Fire”.

**1 do not find the common ‘good deeds’ a good translation of

‘wlzs’ at all times, as the word has another meaning as well as
explained above, and as discussed under mawazin ‘..’ later.
See Razi, Tafsir, v.6, pp.107-8. Zamakhshari, Kashshaf, v.3,
p-120.

Muhammad Al-Madani, Al-Ithafat al-Saniyyah fi al-’Ahadith

al-Qudsiyyah (1939), p.120.

A similar report is found in Qurtubi, al-Tadhkirah, p.364 on the

authority of Salman Al-Farisi.

' See Sakhr, Mawsiieah, Tirmidhi, hadith no.2563. Ibn Majah,
hadith no.4290. Ahmad, hadith no.6699. Razi, Tafsir, v.4, p.182.
Zamakhshari, Kashshaf, v.2, pp.88-89. Qurtubi, al-Jamie, v.7,
pp-165-6. Ibn Hajar, Fath, v.13, p.548. Baydawi, Anwar, p.152.

%% See Zamakhshari, Kashshaf, v.3, p.120. Razi, Tafsir, v.6, p.108

& v.8,p.7.

¥ See Sakhr, Mawsiieah, Tirmidhi, hadiths no.1925, 1926. Abu
Dawud, hadith no.4166. Ahmad, hadiths no.6245, 26224, 26273,
26256, 26275. Al-’ Abshithi, al-Mustatraf, p.116. Ibn Hajar, Fath,
v.13, p.548. Qurtubi, al-Tadhkirah, p.368.

%% See  Sakhr, Mawsiieah, Tirmidhi, hadith no.3089. Ahmad,

hadiths n0.25197. Qurtubi, al-Tadhkirah, pp.369-70.
3 See Sakhr, Mawsiieah, Bukhari, hadith no.2641. Ahmad, hadith

no.8511. Nasa’i, hadith no.3526.
3% See Sakhr, Mawsiieah, Tirmidhi, hadith no.49.
397 See Qurtubi, al-Jamie, v.1, p.115. Sakhr, Mawsiieah, Muslim,
hadith no0.328. Tirmidhi, hadith no.3439. Ibn Majah, hadith
n0.276. Darimi, hadtth no.651. Ahmad, hadiths no.21828, 21834.
Nasa’i, hadith no.2394.
See for example Sakhr, Mawsiieah, Tirmidhi, hadith no.3332.

Ibn Majah, hadith no0.916. Nasa’i, hadith no.1331. Abu Dawud,
hadith no.4404. Ahmad, hadiths no.6210, 6616.
See also note 248 above.
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309

See Razi, Tafsir, v.4, p.182. Also according to Ibn Hajar, Fath,

v.13, p.548, Al-Tibi said a similar thing. See also, Kishk, Rihab,
v.8, pp.1302-3.
It is obvious that ‘the deeds of the mu’min’ here means his ‘good
deeds’; and ‘the deeds of the kdfir’ refers to his ‘bad deeds’.

10 See Razi, Tafsir, v.6, p.108. Zamakhshari, Kashshaf, v.3, p.120.

M See Kishk, Rihab, v.8, pp.1302-3. The author quotes hadiths

from Muslim, Tirmidhi, Darimi and Ahmad.
See also Sakhr, Mawsiicah, Tirmidhi, hadith no.2808. Muslim,
hadith no.1338.

1 See Kishk, Rihab, v.8, pp.1302-3. Sakhr, Mawsiieah, Ahmad,
hadiths no.17803, 17872.

% See Kishk, Rihab, v.8, pp.1302-3. Sakhr, Mawsiieah, Ibn Majah,
hadith no.3771.

Mzl ol o g8 D s s &es 1
See Sakhr, Mawsiicah, Ahmad, hadiths no.876, 3792. Kishk,
Rihab, v.8, pp.1302-3. Qurtubi, al-Jamie, v.11, pp.66-7. See also
note 175 above.

1> See Sakhr, Mawsiieah, Ahmad, hadiths no.1614-5.

>1° See Sakhr, Mawsiieah, Ahmad, hadith n0.6769.

'7 Tabari, Tafsir, v.8, p.92.

18 See Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,

Koran. Pickthall, Koran.

See Qurtubi, al-Jamie, v.17, p.154-5. See also t-gh-w in this

chapter.

Yusuf Ali, Qur’an.

321 See Tbn Mangzur, Lisan al-earab, under ‘55;’. and Husayni, Sharh

319

320

al-Qamiis, under ‘53;’. Bustani, Muhit, under ‘3. Al-Bustani,
Fakihah, under ‘5. Majma‘, al-Wasit, under ‘53;°. Razi, Tafsir,
v.4, p.183 & v.8, p.7. Zamakhshari, Kashshaf, v.3, p.120 & v.4,
p-790. Qurtubi, al-Jamie, v.7, p.166. Ibn Hajar, Fath,v.13, p.461.

322 Qurtubi, al-Jamie, v.7, p.166. Zamakhshari, Kashshaf, v.3, p.204
& v.4,p.790. Razi, Tafsir, v.4, p.183, v.6, pp.208-9 &v.8, p.7.
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323

324

325
326

327

328

See Ibn Manziir, Lisan al-earab, under ‘55°. and Husayni, Sharh
al-Qamiis, under ‘555°. See also th-g-1 and w-z-n in this chapter.
See Ibn Manzir, Lisan al-earab, under ‘3. Husayni, Sharh
al-Qamiis, under ‘555°. Majma‘, al-Wasit, under ‘55’.

Razi, Tafsir, v.6, pp.208-9.

See Ibn Mangzir, Lisan al-earab, under ‘Js:/wis’. and Husayni,
Sharh al-Qamius, under ‘Jsx/li=’. Bustani, Muhit, under
‘Jss/lui=’. Al-Bustani, Fakihah, under ‘J::/lxi=’. Majma‘, al-
Wasit, under ‘J33/lxi=’. Jawhari, al-Sihah, under ‘J3/luis’.
Zamakhshari, ’Asas al-Balaghah, under ‘J3:/2a’. Ibn Durayd,
Jamharat al-Lughah, ‘Js:/si=’. Shartini, 'Agrab al-Mawarid,
‘Jss/lui=’. See also, Al-Dabbi, Amthal, p.16.

See Sakhr, Mawsiicah, Ahmad, hadith no.14194: “Gas Oi.7.
Ahmad, hadith no.14583 and Muslim, hadith n0.278: “32 53 W™
I am tempted to also rationalise this particular point, to clarify it

a bit more as follows: if we imagine a person weighing
something on a modern balance that has only one scale, the
weight of what he weighs will be determined acording to the
reading (of the pointer) although no counterpoises are placed
against what is being weighed. However, the reading tells of the
units of weight as if the thing weighed was actually placed
against counterpoise weights. This means we have a mizan
(balance), and an indicator for the implied weights as part of the
instrument itself. In this case the definition of mawazin as the
mizan and its weights ‘si3l o’ is being implicitely satisfied
even when no weighing is involved. This means that a mizan (in
the singular form) may be referred to as mawazin in the plural.

Similarly, if a person comes to the Judgement weighing with no
good deeds, his evil deeds are placed on one side of the Balance
(mizan), and on the other side, there would be nothing to weigh
the bad deeds against. When the side of the bad deeds goes
down, the Balance pointer will be indicating how heavy the side
of the bad deeds is getting, that is in units of weight. This means
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we have a balance and its weights, which is what the Arabs refer
to as mawazin.

% According to Al-Madani, al-Ithafat, pp.80-1, hadith no.444:
G 13n G ol 1k i 1 olias b o i ke w43 B AT 3 Gy
PRI FEU U ESS B N R R I ETE PR PSRN % I E i O
“on the Judgement Day the ’abd (servant/slave) receives his
record (of deeds). There, he sees hasanahs that he did not do. He
says: “My Lord, where from are these hasanahs, 1 did not do
them? Allah says: “These are for what the people said about you
behind your back and you did not know”.
See also hadith no.447, p.81.

> See Sakhr, Mawsiiecah, Ahmad, hadith no.1480. Muslim, hadith

n0.4866:
Sgln ff g Ll as G LK et L 2g 067

See also Bukhari, hadiths no.3050, 5924. Muslim, hadiths
n0.1046, 4156, 4669, 4857. Tirmidhi, hadiths no.1413, 2817,
2839, 3350, 3351, 3385, 3390. 7670, 7746, 10878, 10899. Al-
Nasa’i, hadiths no.698, 840, 4912. Ibn Majah, hadiths no.716,
720, 1414, 2226, 2781, 3108, 3118, 3220, 3788, 4290. Abu
Dawud, hadiths no.476, 3670, 4579, 4580. Ahmad, hadiths
n0.309, 1414, 1480, 1608, 1527, 1608, 3740, 3787, 5443, 6311,
6385, 6388, 6642, 6668, 6704, 7746, 7909, 8138, 8305, 8362,
8518, 8960, 9176, 9206, 9256, 9813, 16340, 16343, 17157,
20746, 26206, 26207. Malik, hadiths no.58, 437. Darimi, hadiths
no0.2576, 3274, 3275, 3278.
See also the hadiths numbers in note no.298 below.

PLCf. Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,
Koran.

2 According to Qurtubi, al-Tadhkirah, p.370, Ton Mas‘Gid’s hadith

is: “Whoever’s hasanahs is more than his sayyi’ahs by one, he
will enter Heaven; and Whoever’s sayyi’ahs is more than his
hasanahs by one, he will enter the Fire ...”. Its actual wording is:

(6 ssana 5l W e b g den 32 3D S T Gl J6 i g 55
S 38 ag ) a5 shaly wlin e ST Blas SIS 0wl sy 0 CLE
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Khaythamah’s hadith is found in Ibn Hajar, Fath, v.13, p.462-3.

See also, Qurtubi, al-Tadhkirah, p.370:
sl dog" () b Jsts J6 106 Al e s p i o S 5 ke S
Sy G s wis ik wlEe Jo Blas Essg i (Sladiy SIEL G5 nld
Blas Sai ol Gyt 6 g8 0 s g JU gles o e Easy
VO sl Al 1 6 €L

 The wording is: “os; b & Ole 3 G2 Bledy b7,

Qurtubi, al-Jamie, v.7, p.166. Qurtubi, al-Tadhkirah, p.364. See

also Razi, Tafsir, v.6, p.107. Tabari, Tafsir, v.8, p.91.

This tafsir is given by Ibn ‘Abbas with regard to {5} in

Q101:6 & 8. See Ibn ‘Abbas, Tanwir al-lIgtibas min Tafsir Ibn

‘Abbas (1132 A.H), p.518.

As for {&%} in Q7:8 & 9, he says: “0idl & &ies” (his hasanahs

in the Balance), p.130, and in Q23:103 &103 “ctedi o &7 (his

Balance of hasanahs), p.293.

See the hadith and the note related to it: no. 260 above. Many

Ulema also says the same thing about the interpretation of

mawazin. See for example, Razi, Tafsir, v.4, p.183. Baydawi,

Anwar, p.605. Zamakhshari, Kashshaf, v.3, p.120 & v.4, p.790.

Ibn Kathir, Tafsir, v.4, p.862.

3% See Sakhr, Mawsiieah, Bukhari, hadiths n0.2927, 6188, 7008.
Muslim, hadtths no.328, 4860. Tirmidhi, hadiths no.1629, 2357,
3332, 3389, 3439, 3440, 3441. Abu Dawud, hadiths no.4128,
4160, 4404. Ibn Majah, hadiths no.276, 916, 3796. Al-Nasa’i,
hadiths no.1331, 1394. Ahmad, hadiths no.876, 1185, 2775,
3792, 6210, 6402, 6616, 6769, 6804, 6870, 12360, 15107,
15280, 16541, 16851, 17382, 17571, 21828, 21834, 21995,
22020, 22021, 22058, 22078, 23555, 23649, 26224-5, 26256,
26273. Darimi, hadiths no.651-2. Al-’Abshihi, al-Mustatraf,
p.113.

334

335
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37 See for example, Ibn Hajar, Fath, v.13, p.461. Razi, Tafsir, v.4,

p.182. Zamakhshari, Kashshaf, v.3, p.120. Kishk, Tafsir, v.17,
p.2482.
% See Ibn Hajar, Fath, v.13, p.461. Qurtubi, al-Jamie, v.7, p.166.

Qurtubi, al-Tadhkirah, p.371. Al-Qurtubi in this last reference
also quotes a line of Arabic poetry:
R
339 Razi, Tafsir, v.4, p.183. See also . Qurtubi, al-Tadhkirah, p.371.
Y Razi, Tafsir, v.4, p.183.
! See note n0.298 above.
> See Ibn Hajar, Fath, v.13, p.461. Kishk, Rihab, v.17, p.2482.
¥ See Razi, Tafsir, v.4, p.183. Qurtubi, al-Jamie, v.7, p.166.
*** Qurtubi, al-Jamie, v.7, p.166.
> See Ibn Hajar, Fath, v.13, p.461. Qurtubi, al-Jamie, v.7, p.166.
Qurtubi, al-Tadhkirah, pp.371-2.
See the different translations in note no.33 above.

Al-Madani, Ithafat, p.9: “eUu o3 57 32 G oS isszf”,
& p.15: el o o e Ll as .

346

347

The word translated as “(it is not befitting of My Majesty)” is
‘&=’ which literally refers to shyness or a sense of shame.

There are also several other hadiths that state the same with
regard to setting no Mizan to weigh the deeds of the people that
Allah afflict with calamities. Also, other hadiths indicate that
there will be some type of people that will be admitted into
Heaven without being asked about their deeds, let alone

weighing them. See, Q39:10 €} {ots & 431 Oyal & G}, See
also, Qurtubi, al-Tadhkirah, pp.361-2.

See Ibn Manzur, Lisan al-earab, under ‘Gs’. Jawhari, al-Sihah,
under ‘Gy’. Razi, Tafsir, v.4, p.171, v.5, p.398 & v.6, p.388.
Tabarsi, Tafsir, v.7, p.234 & v.8, pp.112-4. Zamakhshari,

Kashshaf, v.2, p.432 & v.3, p.332. Baydawi, Anwar, pp.243, 246
& 375. Kishk, Rihab, v.15, p.2153. Ibn Kathir, Tafsir, v.4, p.760.

348
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** yusuf Ali, Qur’an. The parentheses are mine.

0 Tabarsi, Tafsir, v.3, p.113.
! Razi, Tafsir, v.5, pp.81-2

2 See k-y-1 in this chapter.

3 See k-y-1 in this chapter.

324 Arberry, Koran.

5 See Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,

) Koran.
0 See Yusuf Ali, Qur’an. Khan and Helali, Qur’an. Arberry,

Koran.
7 Khan and Helali, Qur’an.

3% yusuf Ali, Qur’an, p.684, footnote n0.2221.
> Khan and Helali, Qur’an.

0 See Khan and Helali, Qur’an. Arberry, Koran.

! See for example, under k-y-/ in this chapter.

%2 Abu Hilal Al-‘Askari, al-Furug fi al-Lughah (1983), p.229. He
says that “the difference between al-‘Adl and al-Qist is that al-
Qist is al-‘Adl (justice) that is obvious andclearly seen. That is
why the mikyal and the mizan are described as gist as one can see
clearly the weighing being done in fairness. This is also due to
the fact that al-‘Adl may be done and not being obvious.
Therefore, we say that al-Qist is the share which is entirely

known from all its aspects. To say ‘s.2)l »53 L.sy” means that

(each one of) the people (involved) has got his rightful due share

(of the thing involved) in fairness”.

6Y Uas 01y Uas JUSU o2 aneg allall ol Juadl sn o) OF Lacilly Janll o 340"

o Landll O LB Iaby a2 L Juadl e 05 Wy ol ol > Ol 3 JAl G e
Sl Vs e ) pgdl) Loy camgmg o ) il

My translation. See Yusuf Ali, Qur’an. Khan and Helali,

Qur’an. Arberry, Koran.

364 .
Yusuf Ali, Qur’an.
365

363

Arberry, Koran.
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%% Razi, Tafsir, v.5, p.81 & v.8, pp.529-30. Zamakhshari, Kashshaf,

v.4, pp.718-720. Baydawi, Anwar, p.591. Ibn Kathir, Tafsir, v.4,
p.760.
%7 Razi, Tafsir, v.6, p.388. Zamakhshari, Kashshaf, v.3, p.332.

%% Qurtubi, al-Jamie, v.20, p.249.

% See Sakhr, Mawaii‘ah, Tirmidhi, hadith no.1226. Ibn Majah,
hadith no.2211. Ahmad, hadith no.18311( he reports the name as
w2 Instead of a%2). Abu Dawid, hadith no.2898. Al-Nasa’i,
hadith n/0.45 15. Darimi, hadith no.2472.
by ade A Lo B gy Uslond e e 5 sbeal) 852 UT il 16 b s o8
J6 oy 85 0 s ade A o O 53 O Byl ey s 3 Lt
Ot ool Jaly (s e g S s BT UG Gpn Gl S e DU Gy

Segdd) Sy Olsio (f e JU A e ik e Bad ey 08l 3 Ol

370 See Sakhr, Mawaii ‘ah, Ibn Majah, hadith n0.2213 “i,456 5 137,
Al-Nasa’i, hadiths n0.4513-4: “ oy ale Al o 3 o5 W J6 s oo
a3ls A 038 Ol Les 23407, and in hadith n0.4560, “ssjy 2340 4 05 IS & 16
Wiys”,

7! See Sakhr, Mawsiieah, Muslim, hadith no.1738. Ahmad, hadiths

no0.12256, 13097. Bukhari, hadith no.5959: (Lit.,) “ If the son of
Adam possesses a valley of gold, he would love to have had two

23 e Loty 43T Y 5306 @) & g O elu g ot st 106 s aj L
S okl 4 6,85 O esf
Ahmad, hagﬁths n0.12291, 20194. Tirmidhi, hadith no.2259:
s 55 5 al g o g L IE A OSSO st 83 1 0l 45T 5y 05 5
G Bt 118 e 36 G358 Gls A g s 00 Gy S G5 RS e
B
Ahmad, hadith no.18477:
U AT ) ABY sy (A3 e 0oty 83T 3V O L J6 G5 g e
See also, Al-Madani, 'Ithafat, p.67, hadith no. 358:

0ty of o oS00 3 ety J&T dagst L ol 40K O E5Y iy aT iy 08
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"2 Khan and Helali, Qur’an.
37 Some scholars are of the opinion that {5.s 5 &5} might have

been said by Jacob (¥8) as an answer to his sons’ argument.
However, it seems to me that it is more likely to have been part
of what the sons have said considering the fact that they were in
a state of famine, and every little help did actually count.

7 Q6:151-2
) A ST L Vg Gty aglls e o 1S VT S0l 18 g s i s )
She v A e L g el U e 4 U el 1 Vs (A (S
KTy 5350 al B pesl o V) sl JU 18 s * Ol 10 g 281 2K
FS05 151l gy 8 15 07 g s ol 55 et ) L G Y ezl Ol
{0955 1800 4 515
375 Ashab Al-"A‘raf <Y Lalal | whose good deeds equal their
bad deeds are of no concern to this work.

7 David J asper (ed.), Translating Religious Texts (1993), p.xi.

7y asper, Translating Religious Texts, p.Xi.

Susan Bassnett, Translation Studies (1996), p.38.
7 Abu Hilal Al-‘Askari, al-Furiig al-Lughawiyyah (1353 A.H.),

p-12.
S. A. Al-Mulla, The Question of The Translatability of The
Qur’an (Ph.D 1989), p.26, says: “According to Abi Hilal
synonymy does not occur in the Arabic language except when
two (or more) synonymous words come from different dialects.
In his words:
‘i 3 g BTV el a0Vl oledll 0,5 O S Y7

In p.27 Al-Mulla says again: “Abi Hilal’s view that synonymy
cannot occur in one dialect is based on the notion that two or
more words cannot be devised for the same meaning in one
linguistic unit/grouping, as the presence of two or more words
with one meaning would cause useless proliferation in it”.

380 Bdwin Gentzler, Contemporary Translation Theories (1993),
p-29.
Gentzler comments on Fredric Will’s first essay ‘From Naming
to Fiction Making’ in Literature inside out. He says that Will
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“appears to agree with a theory of cultural relativism. Holding

that different languages construct separate realities and that what

any particular word refers to cannot be determined precisely,

Will calls into question translation theories based on reference to

a universal objective reality”.

Jasper, Translating Religious Texts (1993), p. xiii.

382 Gentzler, Contemporary Translation Theories, p.57.

383 Eugene A. Nida, Towards a Science of Translating (1964),
pp-150-1.

38 Al-Mulla, The Question of The Translatability of The Qur’an,
p.116: quoted from N. Kharma, Tabi‘at al-Tarjamah (1984),
pp.63-4.

3% Gentzler, Contemporary Translation Theories, p.58.

3% Gentzler, Contemporary Translation Theories, p.58.

387 Q3:7 reads:

3 ol il Bwes sl oed F p Bk e e o0 e B i 43
ol 3 Sty A N) Al i U el Ty ) Sl A 9l G OIS 1 sl
(ol v 5 Us 5 wie 0 38 s e Ol
Yusuf Ali in Qur'an, p.127, comments on this Ayah saying:
“This passage gives us an important clue to the interpretation of
the Holy Qur’an. Broadly speaking it may be divided into two
portions, not given separately, but intermingled: viz. (1) the
nucleus or foundation of the Book, literally “the mother of the
Book”, (2) the part which is not of well-established meaning. It
is very fascinating to take up the latter, and exercise our
ingenuity about its inner meaning, but it refers to such profound
spiritual matters that human language is inadequate to it, and
though people of wisdom may get some light from it, no one
should be dogmatic, as the final meaning is known to Allah
alone. The commentators usually understand the verses ‘“‘of
established meaning” (muhkam) to refer to the categorical orders
of the Shari‘ah (or the Law), which are plain to everyone’s
understanding. But perhaps the meaning is wider: the “mother of
the Book” must include the very foundation on which all law
rests, the essence of Allah’s message as distinguished from the
various illustrative parables, allegories, and ordinances.(R)”.
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M. M. Khatib in The Bounteous Koran, A Translation of
Meaning and Commentary (1986), p.63 comments: “The Arabic
word for figurative is mutashabbihah, which literally means
metaphorical and allegorical. Commentators have clarified the
figurative verses into three types: (a) that which human
knowledge cannot grasp, like having real knowledge of God and
His attributes; (b) that which man’s knowledge can reach only
through  extensive study to clarify the seemingly
incomprehensible meaning of the figurative words; (c) that
which can be known only by a special group of learned men who
have reached a true understanding of the meaning and are
committed to God’s ordinance. However, common people
usually believe in only what is tangible unless they are true
adherents to their religion. There are many figurative words in
the Koran. Nevertheless, all Moslem scholars agree that their
literal meaning is not the true one since, although it is said that
God has a countenance, hands, eyes, and that He is ‘above’, He
has also said that there is nothing that resembles Him. These
words are simply used to bring close to the human mind things
expressed in material terms that he understands”.

M. Asad in The Message of The Qur’an (1980), pp.66-7 also
says: “The above passage may be regarded as a key to the
understanding of the Qur’an. Tabari identifies the ayat
muhkamat (“‘messages that are clear in and by themselves”) with
what the philologists and jurists describe as nass - namely,
ordinances or statements which are self-evident (zahir) by virtue
of their wording (cf. Lisan al-‘Arab, art. nass). Consequently,
Tabari regards as ayat muhkamat only those statements or
ordinances of the Qur’an which do not admit of more than one
interpretation (which does not, of course, preclude differences of
opinion regarding the implications of a particular ayah
muhkamah). In my opinion, however, it would be too dogmatic
to regard any passage of the Qur’an which does not conform to
the above definition as mutashabih (“allegorical”): for there are
many statements in the Qur’an which are liable to more than one
interpretation but are, nevertheless, not allegorical - just as there
are many expressions and passages which, despite their
allegorical formulation, reveal to the searching intellect only one
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possible meaning. For this reason, the ayat mutashabihat may be
defined as those passages of the Qur’an which are expressed in a
figurative manner, with a meaning that is metaphorically implied
but not directly, in so many words, stated. The ayat muhkamat
are described as the “essence of the divine writ” (umm al-kitab)
because they comprise the fundamental principles underlying its
message and, in particular, its ethical and social teachings: and it
is only on the basis of these clearly enunciated principles that the
allegorical passages can be correctly interpreted”

¥ D. A. Cruse, Lexical Semantics (1995), p.265.

389 Cruse, Lexical Semantics, p.265.

390 Cruse, Lexical Semantics, p.265

91 Cruse, Lexical Semantics, p.267.

E. A. Nida, Componential Analysis of Meaning (1975), p.98.
Nida, Componential Analysis of Meaning, pp.102-3.

392
393

* This view does not extend to the language of science; in other

words it is restricted to general areas of language.

395 Cruse, Lexical Semantics, p.292, includes the following in an
endnote:
“I owe this definition to Haas.. Lyons (1981:50-1) proposes a
different classification of synonymy:
1. synonyms are fully synonymous if, and only if, all their
meanings are identical.
ii. synonyms are fotally synonymous if, and only if, they are
synonymous in all contexts;
iii.synonyms are completely synonymous if, and only if, they are
identical on all (relevant) dimensions of meaning.
Lyons defines absolute synonyms as expressions that are fully,
totally and completely synonymous, and partial synonyms as
expressions which (if I understand correctly) satisfy at least one,
but not all three, of the above criteria. He also has a category of
near synonymy and partial synonymy.
Presumably identical in (i) and synonymous in (ii) are to be
understood in the sense of completely synonymous as in (iii).
Although Lyons insists that near-synonymy is not the same as
partial synonymy, it should be noted that by his definition near-
synonyms qualify as incomplete synonyms, and therefore as
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401

partial synonyms (though, of course, they represent only one
variety). Definition (ii) appears, in practice, to make
unacknowledged use of the notion of normality: otherwise
Lyons’s statement (p.52) that large ‘cannot be substituted for big
in You are making a big mistake’ is difficult to interpret.

The definition of absolute synonymy suggested here is
effectively not very different from a conflation of Lyons’s (ii)
and (ii1), except that:

(a) Lyons’s definition (iii) leaves open the question of how many
dimensions of meaning there are, and how to determine whether
two words are identical on any particular dimension. The
Haasian definition does not require prior identification of
dimensions of meaning, and points to a method of testing
potential candidates for absolute synonymy which relies on a
single basic intuition.

(b) Lyons’s separation of total and complete synonymy is to
allow for the possibility that two words might be completely
synonymous, but not have identical distributions, due to
differences in collocational restrictions. Although it is not
immediately obvious, this is allowed for in the definition adopted
here, since differences in normality not having a semantic origin
are to be discounted. .... (Lyons defines synonymy in terms of
lexemes: his definition (I) is therefore not applicable to lexical
units.)

396 Cruse, Lexical Semantics, p.268.

397 Cruse, Lexical Semantics, p.291.

Cruse, Lexical Semantics, p.270.

What Cruse is saying is similar to Abu Hilal’s views; see note 4
above.

M. A. Chaudhary, Hal Yaqa“ al-Taraduf al-Lughawi fi al-
Qur’an al-Karim, pp.28-44.

40 Gentzler, Contemporary Translation Theories, p.29.

Sandor Hervey and lan Higgins, Thinking Translation: A

Course in Translation Method: French to English (1992), p.34.
42 Dickins, James, Sandor Hervey and lan Higgins, Thinking
Arabic Translation: A course in translation method: Arabic to
English (2002), p. 21.

403 Bassnett, Translation Studies, p.78.
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404
405

406

407
408

409

410

411

412

Yusuf Ali, Qur’an. Cf. all the other translations.

The story is found in many references.

See for example, Zamakhshari, Kashshaf, v.2, p.43.

The Qur’an uses the word kdfir in the plural (Arabic: kuffar) to
mean ‘tillers’ because they sow the seed and cover it up with soil
maintaing the basic meaning of the act of kufr. This is found in
Q57:20 {4 Hush Caaely “its growth is pleasing to the tillers’.
The Arabs say: “Takaffara Fulan fi al-silah >0 & 56 557 to
mean ‘X is covered with arms’. As the darkness of night covers
(envelopes) everything, the Arabs describe the night as kafir “
55°. In his Mueallagah, Labid said: ‘Wi 3,531 &8 ald 3, that is
‘On a night whose clouds have covered (or hidden) its stars’.

See also Ibn Qutaybah, Ta“wil Mushkil, p.54. Yusuf Ali, Qur’an,
p-1426.

My translation. Cf., all the other translations.

Khan and Helali, Qur’an, Appendix II, p.1018. Shirk is also of
different types. For detailed explanation, see same reference.
Yusuf Ali, Qur’an.

He also comments in p.582, note 1789: “Even if people profess a
nominal faith in Allah, they corrupt it by believing in other
things as if they were Allah’s partners, or had some share in the
shaping of the World’s destinies! In some circles it is idolatry,
the worship of stocks and stones. In others, it is Christolatry and
Mariolatry, or the deification of Heroes and men of renown. In
others it is the powers of Nature or of Life, or of the human
intellect personified in science or Art or invention, and this is the
more common form of modern idolatry. Others again worship
mystery, or imaginary powers of good or even evil: good and
fear are mixed up with these forms of worship. Islam calls us to
worship Allah, the One True God, and Him only. (R)”.

For a more detailed study on the meaning of kufr and ’iman and
other related terms, see Toshihiko Izutsu, The Structure of The
Ethical Terms in The Koran: A Study in Semantics (1959), v.ii,
Chapter ix.

Peter Newmark, A Textbook of Translation (1988), p.18.

This was in accordance to Zaid’s way of writing and
pronunciation.
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413

414

415

416

Cf. Khan and Helali, Qur’an.

They also comment in p.394 saying: “[This verse is a challenge
to mankind and everyone is obliged to believe in the miracles of
the Qur’an. It is a clear fact that more than 1400 years have
elapsed and not a single word of this Qur’an has been changed,
although the disbelievers tried their utmost to change it in each
and every way, but they failed miserably in their efforts. As it is
mentioned in this holy verse: “We will guard it.” He has guarded
it. On the contrary, all the other holy Books (the Torah, the
Gospel, etc.) have been corrupted in the form of additions or
subtractions or alterations in the original text]”.

Cf. all the translations used in this work.

Yusuf Ali says commenting on this Ayah: “There is no question
now of race or nation, of a ‘chosen people’ or the ‘seed of
Abraham’; or the ‘seed of David’; or Hindu Arya-varta; of Jew
or Gentile, Arab or ‘Ajam (Persian), Turk or Tajik, European or
Asiatic, White or Coloured, Aryan, Semitic, Mongolian, or
African; or American, Australian, or Polynesian. To all men and
creatures other than men who have any spiritual responsibility,
the principles universally apply”. p.818, footnote no.2762.

Cf. Yusuf Ali, Qur’an, and Khan and Helali, Qur’an.

Yusuf Ali comments saying: “Allah’s revelation, through the
Holy Prophet, was not meant for one faith or tribe, one race or
set of people. It was meant for all mankind...”. p.1092, note no.
3832.

It is understood that the Prophet (#£) was sent to both men and

jinns, however we cannot extend our conclusion to the jinns
because we know very little about them.

"7 See, for examplpe, Al-Rafi‘i, Tarikh Adab, pp.114-65.

419

420

Muhammad Z. Salam, ’'Athar al-Qur’an fi Tatawwur al-Naqd al-
‘Arabi ila Akhir al-Qarn al-Rabi‘ al-Hijri (1961).

See, for example, Ahmed Deedat, The Choice: Islam and
Christianity (1993), v.1, p.227-8.

Colin Turner, The Quran: A New Interpretation (1997), p.1.

According to Bassnett, Translation Studies, p.70:
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“Discussing his translation of Dante’s Divina Comedia, and
defending his decision to translate into blank verse, Henry
Wadsworth Longfellow (1807- 81) declared:

The only merit my book has is that it is exactly what Dante
says, and not what the translator imagines he might have said

if he had been an Englishman. In other words, while making it
rhythmic, I have endeavoured to make it also as literal as a
prose translation. ... In translating Dante, something must be
relinquished. Shall it be the beautiful rhyme that blossoms all
along the line like a honeysuckle on the hedge? It must be, in
order to retain something more precious than rhyme, namely,
fidelity, truth, -the life of the hedge itself. ... The business of a
translator is to report what the author says, not to explain
what he means, that is the work of the commentator. What an
author says and how he says it, that is the problem of the
translator.

Longfellow’s extraordinary views on translation take the
literalist position to extremes. ... The translator is relegated to the
position of a technician, neither poet nor commentator, with a
clearly defined but severely limited task”. (Italics mine).

21 Comparing what might be termed as ‘exegetical interpretations’
of the Qur’an to the great majority of Qur’anic Tafsirs, one sees
huge differences between the two. While the Tafsirs try to give
more than just one possibility of interpretation, ‘exegetical
translations/interpretations’ do not necessarily make room for
that all the time. This does not mean that the same is not to be
found in some Tafsirs, but at least we do know with certainty
that all Tafsirs are more detailed than ‘exegetical
translations/interpretations’.

422 Colin Turner does not call his work ‘translation’, although the
word appears in the front page. However, he states his correctly
justifiable view that “all translations are at the same time
interpretations”. His work is, he says: “a combination of
translation and exegesis”, as quoted before. p.xvi.

423 Turner, The Quran, p.1.

424 Turner, The Quran, p.xvi.

425 Turner, The Quran, p.xvi.
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426

427

428

429

430
431

According to Diwan Al-Hudhliyyin (1369 A.H.), p.21, the poet is
Al-Mutanakhkhil Al-Hudhli. The completion of the line is: “ .
and the reference here is to an off-licence shop owner who
belongs to the Sarasirah who were Nabateans living in Greater
Syria and had very curly hair.

This line of verse is also found in Lisan al-earab and in Abu
Hilal, al-Sina‘atayn: al-Kitabah wa al-Shi‘r (1952), p.181,
where Abu Hilal adds “utis &5l 66 o jis ol &=

For more examples, see also, Ibn Qutaybah, Ta’wil Mushkil al-
Qur’an (1954), pp.162-179

According to James Dickins (personal communication): “An

‘off-licence’ technically denotes a business which has a licence
to sell Alcohol to be consumed away from (or: off) the premises,
unlike a pub (Public House), where people can drink on the
premises’”.

The reason, however, for using the term ‘off-licence’ is because
it is a more familiar term to British readers.

According to James Dickins (personal communication): “This

may be for two reasons: (1) Because they accept the orthodox
view that the Qur’an is in fact untranslatable; and/or (2) that they
accept that in a text which has various layers of meaning
(including perhaps highly symbolic ones) any translation will
necessarily omit or downplay some aspects of these meanings
and emphasise other aspects”.

According to my understanding ‘interpretation’ is a bit more
wordy than ‘translation’, while Tafsir is much more detailed and
gives more than just one explanation for the Ayahs that allow
such a thing

According to James Dickins (personal communication): “It is
probably impossible to define what ‘economy’ means in any
precise way. Also some languages (or cultures) seem to be more
economical than others”. Cf. Mona Baker, In Other Words, a
Coursebook on Translation (1992), pp.232-8.

Cf. Arberry, Qur’an.

Bassnett, Translation Studies, p.36.

315



432 Bassnett, Translation Studies, p.37. See also Bassnett’s note.25,
p.141.

33 A point raised by James Dickins (personal communication).

% Hervey and Higgins, Thinking Translation, p.30.

> Hervey and Higgins, Thinking Translation, p.30.

36 A point raised by James Dickins (personal communication).

7 Hervey and Higgins, Thinking Translation, p.30.

438 For a detailed discussion see Ali, Ahmed Word Repetition in the
Qur'an: Translating Form or Meaning? In King Saud University
Journal: Language and Translation 19, no. 1, pp. 17-34.

439 Lauren G. Leighton, Two Worlds, One Art: Literary Translation
in Russia and America (1991), p.17.

0 Bor more details about ‘Repetition’, see Clive Holes, Modern
Arabic: Structures, Functions and Varieties (1995), pp.269-74;
Mustafa Nasif, Nazariyyat al-Ma ‘na fi al-Nagd al-‘Arabi (1965),
p-21; Ibn Qutaybah, Mushkil, p.10; Ibn Faris, al-Sahibi (1910),
pp-177-8; Adnan J. R. Al-Jubouri, ‘The Role of Repetition in
Arabic Argumentative Discourse’ in English for Specific
Purposes in the Arab World, ed. J. Swales and H. Mustafa,
(1984), pp.99-117; B. J. Koch, Repetition in Cohesion and
Persuation in Arabic (Ph.D 1981); and Alexander F. Tytler,
Essay on The Principles of Translation (1907).

According to Al-Mulla, The Question of The Translatability of
The Qur’an, p.232, quoted from al-Maydani, pp.99-108 on Ibn
Qayyim, pp.159-167: “Ibn Qayyim identifies three types of
Repetition in the Qur’an:
a) Repetition with similarity of meaning eg.74:19-
20.
b) Repetition with difference of meaning eg. 3:7.
c) Repetition of meaning with different wording
€g.55:68”.
Ibn Qutaybah, Mushkil, p.183. Abu Hilal, al-Sina‘atayn, p.193.

42 Abu Hilal, al-Sind‘atayn, p.193; the poet is not named. This line
is also found in Al-Murtada, ’'Amali al-Murtada (1954), v.1,
p.84. ‘.55 &is” is however, missing from this line in Ibn
Qutaybah, Mushkil, p.183, and Ibn Faris, al-Sahibi, p.177
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3 This line is ascribed to ‘Abid ibn Al-’Abras Al-’Asadi according
to Ibn Qutaybah, al-Shi‘r wa al-Shu‘ara’ (1364 A.H.) v.1, p.224.
The next line is:

) g FEIPRNERTIISE T
The line is also found in Abu Hilal, al-Sind‘atayn, p.194, and in
Al-Bagillani, ’I‘jaz al-Qur’an b (n.d.), p.160, without the name
of the poet, [or Baqillani, ’I‘jaz al-Qur’an ¢ (1951), pp.136-7].
However the poet is named again in Ibn Qutaybah, Mushkil,
p-143 but not in p.183, where the following line by ‘Auf ibn Al-
khari‘ is quoted:
QUL NEETNC AR EEEE Tt

This latter line is also found in Ibn Faris, al-Sahibi, p.194, where
we have instead “l 835 and the poet’s name is not mentioned,
while Bagillani, ’I‘jaz al-Qur’an b, p.160 quotes it as “5i5 &3567,

4 Abu Hilal, al-Sina ‘atayn, p.194.

45 Abu Hilal, al-Sina‘atayn, p.194.

46 Newmark, A Textbook of Translation, pp-36-7.

*7 Mona Baker, In Other Words: A Coursebook on Translation
(1992), p.6.

e Many translations, such as most of the ones used in this work

render {55} as ‘star’ not ‘planet’ (see Pickthall, Koran); perhaps

the translators have been influenced by Genesis 37:9 where the
Prophet Joseph told his brothers and father about his dream: “...
the sun and the moon and the eleven stars made obeisance to
me”.

On the other hand, Al-Nuwayri, Nihahat al-’Arab (1923), v.1,
pp-38-9 & 61-70 talks about and quotes lines of Arabic poetry
where the word kawkab ‘s~ is used to refer to both planets and

stars.

The Qur’an uses the word kawkab to refer to a shining body as in
Q6:76, Q24:35. See also, the plural form kawakib in Q37:6 and
Q82:2.

1t is clear that the connective ‘sl 25" waw (5) is also repeated

which is one of the features of Arabic.
For details about the uses and functions of the waw, see Holes,
Modern Arabic, pp.217-20.
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49 Barbara J ohnstone, Repetition in Arabic Discourse (1991),
p-117.

sy ohnstone, Repetition in Arabic Discourse, p.115.

2 Other examples are also found in Q55 where {063 LS5 Ve U3}
is repeated thirty one times, Q30:20-25 where {«tk :s3} is
repeated six times in six successive Ayahs. See also Q54:15,17,
22,32,40 and 51 {;,u o e}, Q69:1-3 {541}, Q74:19-20 Lus s}
{53, Q75:34-35{ 15t & 451}, Q76:15-16 {153}, Q82:17-18 Jy3f 1}
{2V 455 6, Q95:5-6{ 1 =ah & 31}, Q101:1-3 {Eeuh}, Q102:3-4 57}
{0406 53, Q109, ete.

3 This is explained clearly in the Arabic saying 4 s ;o 4 lis &5

454 See Bassnett, Translation Studies, p.70.

453 According to Nasif, Nazariyyah, p.22, Sibawayh says: “The
Arabs say ‘cle 555 A 13%" and ‘<le 385 & 2% The former is used
when something good happens and as a result one praises Allah,
while the latter is used when one expresses how he is”. In his
own words: &if éj\ A G B gl Ldi Cag U Sl &y B Ay S
By way of example, James Dickins also suggests comparing
‘e a5 1387 with ‘bl ga5013s &L He says: “Clearly, these two are
distinct in Arabic, and in some contexts it might be possible in
English to translate ‘sl 1430 145 & as “This man is indeed great’.
In many contexts, however, both ‘i 443 118" and ksl 1450 118 &
would have to be translated as ‘This man is great’ (etc.); the very
real difference between the two sentences simply cannot be
relayed in English”.

4? % Arberry, Qur’an, p.x.

*7 See the Internet at:

http://debate.domini.org/newton/grammar.html.

See also Lewis Marracci’s translation. His introductory volume
is even titled A Refutation of the Quran. E. M. Wherry, A
Comprehensive Commentary on The Qur’an (1896), p.8, says:
“On Marracci’s translation Savary says, “Marracci, that learned
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monk, who spent forty years in translating and refuting the
Koran ...”. (Italics mine).
Other examples of the same type are the translations of George
Sale, The Koran (n.d.), J. M. Rodwell, The Qur’an (1937), and
the like who were motivated and blinded by their hostility to
Islam.

458 According to M. S. M Saifullah, the Internet, at:
http://www-hrem.msm.cam.ac.uk/~msms/contrad.html:
“Iltifat means to ‘turn/turn one’s face to’. It is an important part
of balaghah (Arabic rhetoric) where there is a sudden shift in the
pronoun of the speaker or the person spoken about. Muslim
Literary critics over the centuries have greatly admired this
technique. [ltifat has been called by rhetoricians shaja‘at al-
arabiyya as it shows in their opinion, the daring nature of the
Arabic language. If any’ daring’ is to be attached to it, it should
above all be the daring of the language of the Qur’an since it
employs this feature far more extensively and in more variations
than does Arabic poetry Most of the authors who talk about
Iltifat use the examples from the Qur’an. No one seems to quote
references in prose other than from the Qur’an: and indeed a
sampling of hadith material found not a single instance.
The types of iltifat and related features are of following type:
1. Change in person, between 1st, 2nd and 3rd person, which is
the most common and is usually divided into six kinds. The four
important examples that are found in the Qur’an are:
* Transition from the 3rd to 1st person. This is the most common
type. Over 140 instances can be found in the Qur’an.
* From 1st to 3rd person - nearly 100 such instances can be
found in the Qur’an.
* From 3rd to 2nd - nearly 60 instances.
* From 2nd to 3rd person - under 30 instances.
2. Change in number, between singular, dual and plural.
3. Change in the addressee.
4. Change in the tense of the verb.
5. Change in the case marker.
6. Using a noun in the place of a pronoun.
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Examples of the above mentioned cases can be seen in M A S
Abdel Haleem’s paper, called ‘Grammatical Shift For Rhetorical
Purposes: Iltifat And Related Features In The Qur’an”.

459 See Internet, under Qur’an.

460 Asad, Qur’an, p.ii.

461 Sale, The Koran, p.v.

462 Wherry, A Comprehensive Commentary, p.v.

%3 Richard Bell, The Qur’an (1937), p.vi.
% See Rodwell, The Koran, pp.1-18.

13

495 According to James Dickins, .. it is quite likely that early
translators in particular were extremely ignorant. It also seems to
me difficult to draw the line between deliberate
misrepresentation and ignorance; and when someone is hostile
to a particular belief (e.g. Christian missionaries hostile to
Islam), they often select the most negative interpretation
available of that belief. My personal position would be to ignore
translators who are obviously hostile to Islam -their very hostility
would rule them out as acceptable interpreters in the eyes of the
open-minded people. Also, I feel that the more recent
translations -while they may still show some ignorance- do not
typically suggest the hostility of the translators”.

466 See A. 1. Muhanna, Dirasah Hawla Tarjamat al-Qur’an (1978),
p-12 where the author states that the only exception according to
Abu Hanifah was Salman Al-Farisi’s translation of Surat Al-
Fatihah into Persian for some of his people who did not know
Arabic, so that they could recite it when performing saldh.

47 See Muhanna, Dirasah, pp.13-78.

468 Pickthall, Koran, p.vii.

469 See, for example, Al-Mulla, The Question of The Translatability

of The Qur’an.

Jasper, Translating Religious Texts, p.2.

471 Bell, The Qur’an, p.v.

2 Cf. Sakhr, Mawsiieah, Tirmidhi, hadith no.2831; Darimi,
hadiths no.3181 and 3197: (e Je Siiia =%. See also Ahmad,

hadith no. 666: its wording is: ‘el 5 V5.

470

473 Turner, The Quran, p.xiii.
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74 According to James Dickins, “This illustrates the general point
that unless the translators explain how they arrived at a particular
translation, it is only possible to consider translation as product
not process”.

7> Zamakhshari, Kashshaf, v.4, p.444.

7 In Zamakhshari, Kashshdf, v.4, p.444, he says: “such as o
BESNESRNSE

477 Zamakhshari, Kashshaf, v.4, p.444.

48 The second explanation that Al- Qurtubi gives is:
NE R TR IRE C AE JEER CHEY) e s OY KRN FTS

M of agt S les}

that is, “And it is possible that ’an ‘o does not affect the mood
of the verb, and therefore it means’ay ‘" ‘that is to say’ (or
‘meaning’) .... such as in the Ayah: {is&3 of i 841 sl ). See
Qurtubi, al-Jamie, v.17, pp.154-5. This is also repeated in Ibn
Faris, Sahibi, p.104.
See also, Abu Al-Fath ‘Uthman ibn Jinni, al-Khasa’is (1913),
p-152.

479 As for Arberry, as stated before, he considers the Ayah a direct

command; therefore no pronoun is needed.

Ibn Manzur, Lisan al-earab, under (753). Ibn Manziir says:
sxnly JAE 1pELlg o2 By L {30a Oytis} 1 K W3 e sl 1 ) T

81 Cf. All the translations used in this book.

2 Yusuf Ali comments on ‘J3" in {id) s} saying: “sent down:

480

anzala; in the sense of revealed to man the use of certain things,
created in him the capacity of understanding and using them: cf.
Q39:6: “sent down for you eight head of cattle in pairs”.

Tughyan has other forms as well; see this thesis under z-gh-w k.

4 On Q3:49, Asad, Qur’an, comments: “Lit., “[something] like the
shape of a bird (tayr); and then I shall breathe into it, so that it
might [or “whereupon it will”’] become a bird ...”. The noun tayr
is a plural of ta’ir (“flying creature” or “bird”), or an infinitive
noun (“flying”) derived from the verb tara (“he flew”). In pre-
Islamic usage, as well as in the Qur’an, the words ta’ir and tayr

483
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often denote “fortune” or “destiny”’, whether good or evil (as, for
instance. In 7:131, 27:47 or 36:19, and still more clearly in
17:13). Many instances of this idiomatic use of tayr are given in
all the authotitative Arabic dictionaries; see also Lane V, 1904 f.
Thus, in the parabolic manner so beloved by him, Jesus intimated
to the children of Israel that out of the humble clay of their lives
he would fashion for them the vision of a soaring destiny, and
that this vision, brought to life by his God-given inspiration,
would become their real destiny by God’s leave and by the
strength of their faith (as pointed out at the end of this verse).
He also goes on to say: “It is probable that the “raising of the
dead” by Jesus is a metaphorical description of his giving new
life to people who were spiritually dead; cf.6:122- “Is then he
who was dead [in spirit], and whom We thereupon gave life, and
for whom We set up a light whereby he can see his way among
men - [is then he] like unto one [who is lost] in darkness deep,
out of which he cannot emerge?” If this interpretation is -as |
believe - correct, then the “healing of the blind and the leper” has
a similar significance: namely, an inner regeneration of people
who were spiritually diseased and blind to the truth”.

5 Gentzler, Contemporary Translation Theories, p.18.

¥ Gentzler, Contemporary Translation Theories, p.-18.
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Appendix (1)
Some English Translations of the Qur'an

1649 Alexander Ross.

1734 George Sale.

1861 John Medows Rodwell.

1880 Edward Henry Palmer.

1905 Mohammad Abdul Hakim Khan.
1910 Mirza Abul Fazl.

1912 Hairat Dehlawi.

1917 Maulvi Muhammad Ali.

1920 Al-Hajj Hafiz Ghulam Sarwar.
1930 Mohammad Marmaduke Pickthall.
1934 ‘Abdullah Yusuf ‘Ali.

1936 Maulvi Sher All.

1937 Richard Bell.

1941 Abdul Majid Daryabadi.

1947 Mirza Bashir Ud-Din Mahmud Ahmad.
1955 Arthur Jeffery Arberry.

1956 N. J. Dawood.

1957 A. M. Daryabadi.

1964 Khadim Rahmani Nuri.

1967 Abu Al-A‘la Mawdudi.

1969 M. G. Farid.

1970 Zafrulla Khan.

1971 M. Muhsin Khan & M. Tagqi-ud-Din Al-Helali.
1974 Hashim Amir Al.

1980 Muhammad Asad.

1981 Sayyid Imam Isa Al Haadi Al Mahdi
1981 Mahomodali Habib Shakir.

1984 Mohamed. M. Khatib.

1984 Ahmed All.

1985 T. B. Irving.

1988 Zafar Ishaq Ansari.

1990 Rashad Khalifa.
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1990 Shah faridul Haque.

1991 Muhammad Khalilur Rahman.
1992 Q. Arafat.

1993 Dr. Mir Aneesuddin.

1996 Malachi Z. York.

1996 Abdul Majeed Auolakh.
1997 Colin Turner.

1998 Thomas Cleary.

1998 Abdalhaqq Bewley and Aisha Bewley.
2000 Dr. Zohurul Hoque.

2001 Dr. S.M. Afzal-ur-Rahman.
2001 Mohammed S. Shakir.

2001 Tahereh Saffarzadeh.

2003 Shabbir Ahmed.

2004 Muhammad Abdel-Haleem.
2004 ‘Ali Quli Qara’i.

2006 Ali Unal.

2007 Alan Jones.

2007 Mufti Afzal Hoosen Elias.
2007 Edip Yiiksel, Layth al-Shaiban, Martha Schulte-Nafeh
2007 Alan Jones.

2007 Tahereh Saffarzadeh.
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Advance Information

ISBS is pleased to welcome this new publisher:

Garant Publishers

Garant Publishers (Belgium) was founded in 1990 with the purpose of publishing academic books for study, practice, and research. Garant
Publishers' broad focus covers texts for higher education and training; informative books for professional groups and organizations; publica-
tions for purely scientific purposes; and books for a wider audience interested in philosophy, history, environmental studies, politics, literary
translation, sociology. psychology, etc. The range covers the entire realm of disciplines and areas of interest.

By Patrick Cattrysse (Free U.
of Brussels)
Subject: Adaptation Studies, Textual

Analysis, Film, Theater, Literature

ISBN 978 90 441 3129 1, Paper, $64.00
363pp, April 2014

DESCRIPTIVE ADAPTATION STUDIES

Epistemological and Methodological Issues

It is common practice nowadays for adaptation critics to denounce the lack of meta-theoretical think-
ing in adaptation studies and to plead for a study of 'adaptation-as-adaptation;’ one that eschews value
Jjudgments, steps beyond normative fidelity-based discourse, examines adaptation from an intertextual
perspective, and abandons the single-source model for a multiple-source model. This book examines a
research program that does all that and more. It was developed in the late 1980s and presented in the

Garant Publishers (Belgium)

carly 1990s as a 'polysystem' (PS) study of adaptations. Since then, the PS label has been replaced
with 'descriptive.'

The book studies the question of whether and how a PS approach could evolve into a descriptive adaptation studies (DAS) approach. Although not
perfect (no method is), DAS offers a number of assets. Apart from dealing with the above-mentioned issues, DAS transcends an Auteurist approach
and looks at explanation beyond the level of individual agency (even if contextualized). As an alternative to the endless accumulation of ad hoc
case studies, it suggests corpus-based research into wider trends of adaptational behavior and the roles and functions of sets of adaptations.

DAS also allows reflection upon its own epistemic values. It sheds new light on some old issues: How can one define adaptation? What does it
mean to study adaptation-as-adaptation? Ts equivalence still possible and is the concept still relevant? DAS also tackles some deeper epistemologi-
cal issues: How can phenomena be compared? Why would difference be more real than sameness or change more real than stasis? How does
description relate to evaluation, explanation, prediction, etc.?

The book addresses both theory-minded scholars who are interested in epistemological reflection and practice-oriented adaptation students who
want to get started. From a theoretical point of view, it discusses arguments that could support the legitimacy of adaptation studies as an academic
discipline. And, from a practical point of view, it explains in general terms the ways of conducting an adaptation study.

QUR'ANIC TERM TRANSLATION

By Ahmed Allaithy
A Semantic Study from Arabic Perspective (President, Arabic Trsnsfators@
) . ) . . ) International)
This book focuses on the meanings and English translations of Qur'anic terms, both in and out of
context. The book establishes a method of investigation that linguists and translators can adopt when

. . e b Subject: Language, Linguistics,
embarking on the analysis of lexical items of the Qur'an and/or when translating it.

Translation Studies, Islamic Studies,

Owing to the intrinsic difficulties inherent in the translation of the Qur'an, a detailed study of Religious Studies

Qur'anic terms is almost unheard of, in spite of the fact that there are many works that deal with the
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Bearing in mind that a 'perfect’ translation is no more than an illusion, and that absolute synonymy is
nothing but a myth, establishing the meaning of specialized Qur'anic terms with any degree of accu-
racy is an extremely daunting task, especially when addressing this issue in a language that is not that of the Qur'an.

The book helps to brings the Qur'an a step closer to both the general reader as well as the specialized rescarcher. In addition to the semantic study
of the Qur'anic terms and investigating their translations in six other renowned works, the book also addresses a number of important linguistic and
cultural issues that no serious researcher of the Qur'an can afford to miss. Its depth of analysis and extensive notes are meant to save the reader the
extraordinary effort generally required in checking a multitude of works necessary to understand the topic.
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