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Abstract 

     This thesis investigates the phenomenon of euphemism in the Qur’an from corpus-

based and translational perspectives. It aims to create a comprehensive corpus of 

euphemisms in the Qur’an through annotating and classifying all euphemistic 

expressions within contextual verses in the format of an Excel electronic table and in 

HTML format. The mechanism of the annotation and classification of Qur’anic 

euphemisms is based on: developing a set of linguistic guidelines, analysing each single 

verse in the Qur’an through using two well-known exegeses of the Qur’an and a 

comprehensive dictionary, revising scholarly works previously carried out by others on 

the concept of euphemism in the Qur’an, and consulting specialists and academics in 

the areas of translation, Arabic linguistics and Islamic studies. The corpus is verified 

through conducting an analytical review of the first Juzʾ of the Qur’an by two 

independent annotators. 

      The findings show that the Qur’an has a high proportion of euphemisms dealing 

with sensitive and unspeakable matters, and that sex and death are the most common 

euphemistic topics in the Qur’an. The number of euphemisms and verses with 

euphemism varies sharply amongst the parts and surahs of the Qur’an. The Meccan 

surahs, which constitute almost three quarters of the Qur’an, have 518 euphemisms in 

440 verses, while the Medinan surahs, which make up the remainder of the Qur’an, 

have 400 euphemisms in 263 verses. The Meccan surahs have 376 verses with a single 

euphemism, whereas the Medinan surahs have 188 verses with a single euphemism. 

Thus, there is a higher possibility of finding verses with more than one euphemism in 

the Medinan surahs than in the Meccan surahs, which can be interpreted as a higher 

degree of indirectness in the Medinan surahs that reflects the historical circumstances 

and the subject domains of the two parts of the Qur’an. 

     It has been found that some euphemisms in the Qur’an extend beyond the levels of 

word, sentence or local context, which require a comprehensive understanding of 

textual coherence to be interpreted appropriately. Therefore, the thesis proposes a 

linguistic model focusing on the role of the contextual background, linguistic 

peculiarities, and intratextual and conceptual relationships of euphemism in critically 

evaluating six popular English translations of the Qur’an. A representative sample of 

euphemisms from different verses in the Qur’an annotated in the corpus, which have 

important intratextual and contextual aspects in their interpretations, have been 

analysed in detail, in light of modern translation theories including Newmark’s model 

of translating culture-bound expressions (1988), formal and dynamic equivalence by 

Nida (1964a) and Nida and Taber (1969), and Skopos theory by Vermeer (1978), 

Vermeer and Reiss (1984) and Nord (1991, 1997).  
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     The thesis finds that the six translators often fail to capture either/both the intended 

meaning or/and the euphemistic style in English. It shows that there is no single 

translation approach for transferring Qur’anic euphemisms into English. Literal 

translation, free translation and metaphorical or idiomatic translation are commonly 

pursued by translators, while word-for-word translation, faithful translation, semantic 

translation and communicative translation are rarely used. It is concluded that excessive 

dependence on dictionaries, exegeses or local contexts only, without paying due 

attention to intratextual and contextual interrelations in the Qur’an, may cause 

misunderstanding and misinterpretation and, hence, mistranslation and 

misrepresentation of euphemism. The thesis calls for testing the annotation mechanism 

of euphemisms adopted in this work to identify other linguistic features in the Qur’an, 

such as metaphor or metonymy, or to identify euphemisms in other text types. 
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Chapter One: Introduction to the Research 

 

1.1  Overview 

     The Qur’an, for Muslims, is a divine expressive text consisting of rhythmic verses 

and surahs which were revealed to the Prophet Muhammad. It approaches all daily-life 

aspects for Muslims through giving beliefs, instructions, guidelines and values. This 

religious book is deemed to be the main source of Islamic teachings. It has a unique 

discourse with stylistic shifts, rhetorical devices, intratextual relationships, figurative 

expressions, textual coherence and grammatical variations. Therefore, it is not 

surprising that significant attention has been paid to the Qur’an in the areas of Arabic 

linguistics, computational linguistics and translation.  

     In recent years, scholarly and research efforts in the field of corpus linguistics have 

been directed towards the Qur’an. For example, the Qur’anic Arabic Corpus is a 

linguistic resource offering the Arabic morphological, grammatical, syntactic and 

semantic annotations of huge number of Qur’anic words for researchers who intend to 

investigate the language of the Qur’an as well as annotated translations of the verses by 

different translators (Dukes and Buckwalter, 2010; Dukes and Atwell, 2012; Dukes et 

al., 2013; Dukes, 2018). Yet, developing corpora of some linguistic features in the 

Qur’an still needs more consideration and efforts. This research project makes a 

contribution towards creating an electronic corpus of euphemisms in the Qur’an in 

which all euphemistic expressions within Qur’anic verses are annotated and classified.  

     Translation is broadly understood as a process of transferring meanings from the 

source language (SL) into the target language (TL). Some linguistic differences and 

cultural variations between the SL and the TL exist where each language has its own 

style, structure and features. Translation from Arabic into English is not an easy task 

because of linguistic dissimilarities and culture-specific items. In particular, translating 

Qur’anic texts into English poses immense challenges for translators due to the unique 

style of the Arabic of the Qur’an. In addition, the Qur’an contains a lot of linguistic 

devices, such as euphemism, which are difficult for any translator. 

     Euphemism is the intentional substitution of offensive, unpleasant or stylistically 

inappropriate expressions with more agreeable or inoffensive expressions for 
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conveying a certain idea implicitly. Euphemism in the Qur’an deals mainly with social 

taboos and sensitive topics, such as sexual act, death, punishment, personal behaviours, 

excretion and disability. There is no corpus of euphemistic expressions in the Qur’an, 

so annotating Qur’anic euphemisms in an electronic corpus will fill in this gap in the 

literature of corpus linguistics and Qur’anic studies. Also, rendering Qur’anic 

euphemisms into English imposes a special difficulty since the translator needs to 

understand the implied meaning of euphemisms and preserve their euphemistic style at 

the same time. This task requires developing a comprehensive model for critically 

evaluating the English translation of euphemism in the Qur’an. 

 

1.2  Purposes of the Research 

     The objective of the research is twofold. Firstly, it aims to develop a systematic 

model to create a structured corpus of euphemisms in the Qur’an by comprehensively 

annotating all euphemistic expressions within Qur’anic verses in an electronic tabular 

format, as an Excel spreadsheet and in HTML format. This corpus provides a broad 

classification of euphemistic topics proposed on the basis of the data in the Qur’an and 

adapted from scholarly attempts previously produced by others. The new classification 

covers most unspeakable topics and taboos in society. The research aims to produce a 

comprehensive corpus to become a data repository for Arab and Western researchers 

who intend to study the feature of euphemism in the Qur’an in particular and the content 

of the Qur’an in general.  

     Secondly, this research aims to propose and test a discourse-based model for 

interpreting and translating euphemism in the Qur’an. The proposed model examines 

four levels of euphemism. On the exegetical level, the contextual and interpretive 

background of euphemism and its Qur’anic verse is addressed. On the dictionary-based 

level, the linguistic correlation of the interior structure of euphemism with other lexical 

expressions is investigated. On the textual level, intratextual and contextual 

relationships among several verses in the Qur’an are analysed based on the fact that 

Qur’an is a coherent text composed of certain associated surahs with different number 

of verses. For Muslims, the Qur’an introduces itself as an explainer of all things and 

events in the Universe. Therefore, it naturally would be an interpreter or clarifier of 

itself when offering supplementary information in certain positions for some issues 
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briefly mentioned in other positions in the Qur’an. Intratextuality indicates if there is 

some ambiguity in the interpretation of a Qur’anic euphemism, the reader can resolve 

or remove the vagueness of the euphemistic meaning by referring to other verses in the 

Qur’an. 

     On the translational level, the accuracy and quality of six popular English 

translations of a selected sample of non-trivial euphemisms in the Qur’an, which require 

textual coherence for their identification or interpretation, are critically evaluated in 

terms of (i) the adherence of the translation choices towards the SL or the naturalness 

of the TL structure, (ii) the preservation or loss of euphemistic style, (iii) conveying or 

distorting the intended meaning of euphemism, (iv) the translation strategies adopted 

by translators, (v) and the euphemistic type in the source text (ST) and the target text 

(TT) according to Warren’s classification (1992). The proposed model allows 

translators to gain the correct understanding of the intended meaning of euphemism in 

the Qur’an and, hence, produce a consistent translation. In brief, this research aims: 

• To propose a systematic model for identifying euphemisms in the Qur’an which 

enables us to produce an electronic corpus of Qur’anic euphemistic expressions 

within contextual verses, and to suggest a broad classification of euphemistic 

topics in the Qur’an. 

• To develop a comprehensive linguistic model for the critical evaluation of the 

interpretation and translation of euphemism in the Qur’an based on exegetical 

resources, linguistic analysis, intratextuality and contextuality.  

• To address the strategies and techniques used in translating Qur’anic 

euphemisms into English.  

• To investigate aspects of translation loss of euphemism in the Qur’an. 

 

1.3  Rationale  

     Based on the fact that the Qur’an is the main basis of Islamic teachings, Muslims 

recite the Qur’an frequently. They contemplate words and meanings of the Qur’an to 

implement its legislations and precepts in everyday life. For Muslims, reciting the 

Qur’an keeps them in close touch with God since it provides solutions and responses to 

problems, questions or mysteries in life situations. As a Muslim, I was used to recite 

the Qur’an regularly. One time, I came across verse 19 in The Cave surah.  
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دِين ةِٰف لْي نظُرْٰأ ي ٰ ذِهِٰإِل ىٰالْم  رِقكُِمْٰه   د كُمٰبوِ  نْهُٰف ابْع ثوُاٰأ ح  ٰط ع امًاٰف لْي أتْكُِمٰبِرِزْقٍٰم ِ اٰأ زْك ى  داًٰوَلْيَتلَطََّفْْه  ٰبكُِمْٰأ ح  نَّ ٰيشُْعِر  لَ  ٰو 

ٰ.(19الكهف،ٰ)

Lit. Now send one of you with this silver coin of yours to the city, then let him see what 

the best food is there and bring provisions of that to you, let him be courteous, and let 

no one know about you. 

     This verse deals with the story of the young dwellers in the cave. It suggests that 

people should behave with gentleness and courtesy in communication, and show 

politeness and civility towards each other. The bold word ْٰلْي ت ل طَّف  walyatalaṭṭf/ ‘be/ و 

courteous’ calls for assimilating ethical virtues, graceful conducts and soft language to 

gain the respect and acceptance of others. The eight-letter word has been literally 

located in the middle of the Qur’an, i.e. the first 4 letters are in the first half of the 

Qur’an, and the last 4 letters are in the second half. This wonderful position, where the 

same number of letters in the Qur’an appears before and after this word, conveys a 

noble message for the Qur’an’s readers. Al-Hamad and Salman (2013) assert that the 

exact location in the very middle of the Qur’an is not merely a coincidence, but it 

presents a positive “image of the importance of euphemism and social decency” 

(p.190). This precise location has triggered my initial interests and curiosity in this 

topic. 

     I attempt to find an electronic collection of euphemistic examples in the Qur’an, but 

I have noted that there is no linguistic study addressing the phenomenon of euphemism 

from a corpus-based approach. Hence, I decided to explore how many euphemistic 

expressions are employed in the Qur’an. The initial analysis shows that the Qur’an is a 

linguistic resource rich in euphemisms. Various unpleasant issues and embarrassing 

topics mentioned in the Qur’an, such as sexual act, sickness, death, punishment, slavery, 

swearing and divorce, have been euphemised by the substitution of more acceptable 

expressions. People of non-Arabic speaking countries may not be able to recognise 

some euphemistic expressions in the Qur’an appropriately if they fully depend on the 

available translations of the Qur’an. The tolerance of Islamٰ and respecting other 

religious communities need to be reflected and conveyed correctly for non-Muslims. 

Verse 159 in The Family of ʿImran surah discloses that Muslims should be lenient and 

kind with others, and not be stern or fierce. 

ٰف ظٰ  ل وْٰكُنت  ٰل هُمْٰٰۖو  ِٰلِنت  ٰاللََّّ ن  ةٍٰم ِ حْم  اٰر  وْلِكٰ ف بمِ  واٰمِنْٰح  نف ض  لِيظ ٰالْق لْبِٰلَ  ٰ.(159عمران،ٰٰآل)ٰاٰغ   

Lit. And it was by the mercy of Allah that you dealt with them gently. If you had been 

rough, hard-hearted, they would certainly have dispersed from around you. 
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     I have decided to investigate the topic of euphemism in the Qur’an by producing an 

electronic corpus of all euphemistic expressions to be a reference for research 

communities in the areas of corpus linguistics, translations and Qur’anic studies, as well 

as for a wider community of Muslims and non-Muslims. During the process of 

annotating euphemisms in the Qur’an, I have noticed that there are non-trivial 

euphemisms which rely on textual coherence to be understood and translated 

successfully. That is, intratextual and contextual ties among certain verses in the Qur’an 

need to be analysed by translators to enable them to render euphemisms felicitously. 

When I completed the annotation, verification and classification of Qur’anic 

euphemisms in the corpus, the analysis shows that the number of non-trivial 

euphemisms in the Qur’an is considerable, and they belong to different euphemistic 

categories. It also shows that translators generally suffer from the lack of proficiency in 

preserving the euphemistic style and/or the intended meaning in the TT. Therefore, I 

develop a comprehensive linguistic model to reflect on the role of the exegetical 

interpretation, linguistic properties, and intratextual and contextual relationships in 

reproducing a consistent English translation of euphemism in the Qur’an (cf. Olimat, 

2018). 

 

1.4  Research Questions 

     The thesis aims to answer the following questions which stem from the proposed 

objectives of the research: 

1. Can a systematic corpus of all cases of euphemism in the Qur’an be developed? 

2. What are the strategies used by current translations of the Qur’an into English? 

3. Is translation loss of euphemism in the Qur’an inevitable, and if so, is there a 

need for compensation? 

4. What are the roles of exegetical resources, linguistic analysis, intratextuality and 

contextuality in interpreting and translating euphemisms in the Qur’an? 
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1.5  Significance of the Research 

     The significance of the research stems from its two main objectives to create a 

corpus of euphemisms in the Qur’an and proposing a linguistic model for interpreting 

and translating euphemisms in the Qur’an. The designed corpus provides a 

comprehensive annotation of all euphemistic expressions in the Qur’an. It also suggests 

a broad classification of Qur’anic euphemisms including most social taboos and 

sensitive issues, namely, death, destruction, divorce, excretion, feelings, fighting and 

wars, finance, health, personal bad behaviours, poverty, pregnancy and giving birth, 

punishment, religion, sex, slavery and swearing. The topic of personal bad behaviours 

includes lying, injustice, meanness, arrogance, envy, extravagance and mocking, and 

the topic of sex is subclassified into sexual act and bodily parts. This alternative 

categorisation allows researchers to find euphemistic examples in the Qur’an easily as 

well as having better understanding of the phenomenon of euphemism in the Qur’an. 

In addition, it determines the most common and less-frequent euphemistic topics in the 

Qur’an.  

     Most studies address the definition, formation, use, types and features of euphemism 

from a theoretical linguistic perspective, but few studies have been conducted on 

understanding or translating euphemism in the Qur’an in particular. As there is a 

scarcity of similar studies, it is hoped this research contributes significantly to 

enhancing the accuracy of the perception and translation of euphemism in the Qur’an 

by investigating the exegetical literature, linguistic attributes and textual relationships 

of euphemistic expressions. In more specific detail, this research is beneficial for a 

broad sector of translators and linguists, since: 

• The corpus will be a scientific platform for researchers who intend to study the 

feature of euphemism in the Qur’an in particular and the language of the Qur’an 

in general. 

• The corpus data can be also used to update existing web pages on the Qur’an 

with extended linguistic information about euphemisms encoded with 

HMTL/XML annotation, such as developed by Dukes et al. including Dukes 

and Buckwalter, 2010; Dukes and Atwell, 2012; Dukes et al., 2013. 

• It addresses the difficulty of translating euphemisms in the Qur’an through (i) 

identifying euphemisms which are not obvious or emerge as euphemisms based 
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on intratextual or contextual ties, (ii) evaluating the relevance of the translation 

of euphemistic meanings relative to the purpose of translation, (iii) and 

suggesting optimal translation strategies and techniques. 

• It evaluates current translations of the Qur’an through approaching the 

weakness in rendering euphemisms into English, such as the unidentified 

intratextual meanings of euphemism, the loss of the euphemistic style and 

breaking down the intended meaning of euphemism. 

     The research is not only useful in the areas of translation and language studies, but 

also in other academic areas, such as sociology and religious studies, since:  

• It strengthens cross cultural communication and international dialogue between 

Islam and other religious communities. 

• It helps in conveying an accurate picture of Islam and correct values of Muslims 

based on the fact that the Qur’an, which has many euphemistic expressions 

delivering moral messages, is the main source of Islamic teachings. 

     Further, this research is helpful on both of the individual and community levels in 

that: 

• Non-academics with a general interest in Islam may learn more about the 

miraculous nature and the linguistic content of the Qur’an. 

• Islamic and Western organisations can benefit from its findings and 

recommendations for their activities, events and projects. 

 

1.6  Originality of the Research 

     The originality of this research comes from the fact that this is the first study to 

provide a systematic annotation of euphemisms in the Qur’an as a corpus. A few studies 

conducted previously have taken the linguistic approach to common topics of 

euphemism in the Qur’an. For instance, Al-Barakati (2013) investigated the translation 

of sex-related euphemisms in the Qur’an from a functional perspective. Other topics of 

Qur’anic euphemisms related to defecation, punishment, health, personal behaviours 

and family relations have not received due attention by translators or linguists. Studies 

to date have focused mainly on clear-cut euphemistic examples in the Qur’an, which 

makes certain Qur’anic euphemisms to be examined repeatedly by researchers. Instead, 

my annotation of euphemisms in the Qur’an includes all euphemistic expressions which 

have been identified according to the annotation criteria and covers both trivial 



8 

 

  

euphemisms which can be understood individually out of context, and non-trivial 

euphemisms which need to be analysed on the textual level and go beyond the word or 

sentence levels. 

     Translating euphemism in the Qur’an into English is not an easy task for translators. 

The inadequate recognition or translation of Qur’anic euphemisms may lead to 

misunderstanding and misrepresentation of the euphemistic implication in English. 

Thus, the critical evaluation of current translations of the Qur’an becomes an urgent 

need. My research proposes a comprehensive discourse-based model focusing on the 

role of intratextual and contextual associations among verses of the Qur’an in 

interpreting and translating euphemisms into English. This model also strives to shape 

collocational and contextual meanings for euphemisms through investigating closely 

related words to them on the textual level. The internal features of euphemisms are 

linguistically addressed by analysing and linking multiple possible interpretations and 

connotations potentially expressed by them. Further, the model scrutinises diverse 

exegetical views, relevant sciences of the Qur’an and other supplementary information 

on euphemisms or verses with euphemism. 

     While in the majority of previous studies euphemisms are implicitly treated as a 

clearly defined class of expression, where the euphemistic nature is transparent and 

stable for the intended recipients, my research also explores less clear cases when 

certain expressions are understood as euphemisms via textual references outside their 

immediate context, to other parts of the same surah or to other different surahs; the 

cases where the euphemistic status of an expression is realised via its dynamic 

interpretation in a wider context, which may be different to different recipients or 

translators of the Qur’an.  

     The methodological value of the research is that it offers a systematic method of 

interpretation of meanings in religious texts based on textual coherence, showing why 

extracting separate quotes is socially problematic. Terrorists usually resort to exploit 

separate parts or misquotation of religious texts in order to achieve political goals by 

means of violence and (pseudo-) religious extremism which rely on distorting the reality 

of religions. This research asserts that understanding and translating Qur’anic 

expressions, such as euphemisms, should consider the contextual and intratextual 

relationships among several verses in the Qur’an. Therefore, wider implication for the 
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methodology adopted in this research work would become a useful tool in the fight 

against fundamentalism and radicalisation. By highlighting euphemistic cases in the 

Qur’an, this research addresses cross-cultural communication barriers and builds 

bridges with other religious communities and neighbours through offering a true 

representation of Islamic beliefs and a socio-cultural reformation of others’ views 

towards Muslims. 

 

1.7  Statement of the Problem 

     Compared to other text types, the Qur’an has a high proportion or density of 

euphemisms dealing with daily events and sensitive topics, such as sex, death, sickness, 

divorce, personal behaviours, swearing, slavery and excretion. Euphemisms in the 

Qur’an as rhetorical and aesthetic devices have not been given due consideration by 

scholars of translation and language studies. This study comes up with an analytical 

investigation of euphemisms in the Qur’an from corpus-based and translational 

approaches. 

     A corpus is an electronic collection of written or spoken material. McEnery et al. 

(2006) define corpus linguistics as “a whole system of methods and principles of how 

to apply corpora in language studies and teaching/learning” (p.7). They are designed to 

study or describe a certain language or a specific linguistic feature within this language 

as expressed in corpora of real texts. Some linguistic studies dealing with grammatical, 

morphological, semantic and syntactic features in the Qur’an have been carried out, but 

to date no study has examined the feature of euphemism in the Qur’an using a corpus-

based method. Also, euphemisms in the Qur’an have not yet been categorised into well-

defined topics. Most of the early studies have only concerned with frequent topics such 

as sex and death, whereas other topics, such as slavery, family relations, swearing, 

personal behaviours and punishment, have been neglected. Generally, the linguistic 

exploration of euphemism in the Qur’an is still very modest. This shows the extent of 

the serious need for a systematic corpus-based analysis of euphemism in the Qur’an. 

My research examines euphemism as a particular linguistic feature in the Qur’an by 

comprehensively annotating and broadly classifying all euphemistic expressions in the 

format of Excel electronic tables and in HTML format. 
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     Concepts of contextuality and intratextuality play a significant role in understanding 

religious texts which often have rhetorical expressions. In the Qur’an, some 

euphemisms can be comprehended separately regardless of context, while other 

euphemisms are created on the textual level for conveying intended messages 

implicitly. No study to date tackles the function of contextuality or intratextuality in the 

recognition or translation of euphemism in the Qur’an. The analysis shows that 

translators rely wholly on monolingual or bilingual dictionaries, they consult exegetical 

books only, or they rely mostly on the local context of verses with euphemism for 

rendering Qur’anic euphemisms into English. The whole dependence on dictionaries, 

exegeses or individual verses, without considering intratextual relationships among 

relevant verses in the Qur’an, may lead to the disruption of recognising Qur’anic 

expressions as euphemisms. Thus, misinterpreting and mistranslating the original 

meaning of euphemism may be yielded. A main goal of this research is to investigate 

the roles of contextuality and intratextuality in understanding euphemisms in the 

Qur’an, which gives the translator a much better guidance for producing a felicitous 

translation in English. 

     Based on the fact that translation is an act of transferring ideas and meanings, and 

not the literal rendering of single words or sentences, several problems and difficulties 

in translating culture-bound expressions from Arabic into English clearly exist. The 

varied religious and cultural background between Arabs and Westerners may result in 

the lack of appropriate equivalences. The sacredness of the Qur’an makes the act of 

translating euphemism more laborious and challenging since the translator often 

encounters various linguistic and cultural obstacles. This may cause the failure to 

capture the source meaning of Qur’anic euphemisms by the target audience. From this 

standpoint, the balance of information expressed in euphemism and other textual 

locations in the Qur’an against the purpose or strategy of translation is very significant. 

This allows the translator to preserve the euphemistic style and intention altogether. 

This research develops a linguistic model for critically evaluating current English 

translations of the Qur’an through analysing the textual coherence, inner form and 

exegetical literature of euphemism. 
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1.8  Scope of the Research 

     The purpose of the research project is twofold. Firstly, it aims to analyse the 

phenomenon of euphemism in the Qur’an from a corpus-based approach. Because of 

the shortage of similar studies, it develops a systematic model for annotating 

euphemistic expressions in the Qur’an in the format of Excel electronic tables and in 

HTML format. The annotated euphemistic data in the corpus is collected from the 

majority of the surahs of the Qur’an. It is not restricted to certain topics of euphemism 

as previous studies did. The English translation of annotated euphemisms is confined 

to The Qur'an, A New Translation (2005) by Abdel Haleem. 

     Secondly, the research aims to propose a discourse-based model for interpreting and 

translating euphemisms in the Qur’an on the textual level. It is restricted only to a pair 

of language, i.e. Arabic and English. A representative sample of non-trivial 

euphemisms from different verses in the Qur’an, which require textual coherence for 

their identification and interpretation, are chosen for examination. This sample is drawn 

from a full-text annotation for the entire population of euphemisms in the Qur’an i.e. 

corpus of euphemisms in the Qur’an (cf. appendix A). The investigated data in the 

sample covers common euphemistic domains, such as health, death, sex, destruction 

and punishment. The research is confined to a representative sample of six English 

translations of the Qur’an, namely, The Qur'an: A New Translation by Abdel Haleem 

(2005), The Noble Qur'an: English Translation and Commentary by Al-Hilali and Khan 

(1985), The Holy Qur'an: Arabic Text, English Translation and Commentary by 

Muhammad Ali (1973), The Meaning of the Glorious Qur’an by Pickthall (1938), The 

Holy Qur’ān: Arabic Text and English Translation by Sher Ali (2004), and The Holy 

Qur'an: Text, Translation and Commentary by Yusuf Ali (1938). These translational 

works were produced by translators with different cultural backgrounds, different 

religious affiliations, different native languages, personal or professional experiences, 

and individual or organisational support. They are widely used in the Islamic world as 

well as English-speaking countries, such as UK. 

 

1.9  Structure of the Thesis  

     The thesis comprises seven chapters as follows: 
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1.9.1 Chapter One: Introduction to the Research 

     The first chapter offers a linguistic overview of the research. It presents the main 

objectives, motivations and questions of the research. The significance, originality and 

scope of the research are clarified. Also, statement of the problem is defined and 

discussed from different perspectives. A comprehensive framework of the thesis 

chapters is provided. 

 

1.9.2 Chapter Two: Literature Review 

     This chapter touches upon the relevant literature and the current knowledge of the 

phenomenon of euphemism. It is divided into three main parts. The first addresses the 

basic characteristics and types of text. It also highlights the main features of religious 

texts in general and the Qur’an in particular. The second investigates the 

(un)translatability of the meanings of the Qur’an, and examines problems of translating 

linguistic phenomena in the Qur’an into English, such as metaphor, metonymy, 

synonymy, puns, stylistic shift and collocation. The third is fully concerned with the 

phenomenon of euphemism in Arabic generally and the Qur’an particularly. It 

summarises previous studies and researches carried out by others on the translation and 

linguistic analysis of euphemism in Arabic and Qur’anic texts. 

 

1.9.3 Chapter Three: Model of Analysis  

     The chapter can be divided into three main parts. The first deals theoretically with 

the definition of translation, the relationship between text and translation, some 

approaches to translation and translation evaluation, and the concept of 

(un)translatability. The second provides a theoretical review of the concept of 

euphemism from a linguistic perspective, i.e. the definition, use, features, types, 

formation and functions. Related linguistic phenomena, such as dysphemism, 

doublespeak, metaphor, metonymy, taboo and politeness, are explained through 

discussing their relationships with euphemism. Further, the phenomenon of euphemism 

in Arabic is studied touching up on recent and traditional terms for euphemism in 

Arabic linguistics, Arab linguists investigating euphemism and euphemistic Arabic 

devices. The third propose a linguistic model for interpreting and translating 

euphemism in the Qur’an on the textual level. It gives evidence that few translations 
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got the euphemistic meaning right because they considered the proposed elements of 

the model. 

 

1.9.4 Chapter Four: Methodology of the Research  

     The fourth chapter deals with the techniques and procedures that are used in the 

present research to obtain reliable findings, concluding remarks and directions for 

future research. It is divided into two main parts: creating a corpus of euphemisms in 

the Qur’an, and interpreting and translating euphemisms in the Qur’an. The first 

develops a systematic model for a comprehensive annotation of euphemistic 

expressions in the Qur’an. It describes various procedures and resources used to identify 

euphemisms in the Qur’an. It also explains a strategy adopted to check and verify the 

mechanism and guidelines of annotating euphemisms in the Qur’an. It examines the 

process of classifying euphemisms into broad categories. The second presents an 

analytical approach for critically evaluating six English translations of euphemistic 

expressions in the Qur’an through suggesting a linguistic model for interpreting and 

translating euphemisms in the Qur’an based on exegetical resources, linguistic analysis, 

intratextuality and contextuality. 

 

1.9.5 Chapter Five: Data Analysis  

This chapter proposes a comprehensive linguistic model for interpreting and translating 

euphemisms in the Qur’an on the textual level. The model relies mainly on the 

contextual background and exegetical explanations, the dictionary-based analysis, and 

intratextual and contextual relationships among verses in the Qur’an. It aims to 

investigate how the correct understanding of textual coherence in the Qur’an, exegetic 

resources and linguistic peculiarities can allow the translator to identify Qur’anic 

expressions as euphemisms, explain their intended meanings and, hence, produce 

appropriate translations. A representative sample of non-trivial Qur’anic euphemisms, 

which require analysing textual consistency for their identification and interpretation, 

are examined for the purpose of evaluating and testing the suggested model. The 

selected euphemisms are drawn from a full-text annotation for the entire population of 

euphemisms in the Qur’an, i.e. corpus of euphemisms in the Qur’an (cf. appendix A). 
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1.9.6 Chapter Six: Discussion  

     The sixth chapter provides a general overview of what has been found about the 

electronic corpus of euphemisms in the Qur’an and the analysis of a representative 

selection of non-trivial euphemistic expressions. It can be divided into three main 

sections. The first examines the visualisation and representation of the euphemistic data 

in the Qur’anic corpus. The second presents statistical analysis with quantitative and 

qualitative discussions of the number of euphemisms and verses with euphemism, the 

frequency of euphemisms in verses with euphemism, and the classification of 

euphemistic topics. The third gives a clear outline of the key findings of the 

interpretation and translation of euphemisms in the Qur’an on the textual level. 

 

1.9.7 Chapter Seven:  Conclusion, Research Limitations and Future Research  

     The last chapter provides a comprehensive conclusion by providing detailed answers 

to the research questions developed in the first chapter. Limitation of the research are 

identified. Some significant recommendations and suggestions for future research are 

stated.  
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Chapter Two: Literature Review 

 

2.1 Text Typology for Religious Texts 

2.1.1 Overview 

     This research aims to investigate the roles of intratextuality and contextuality in the 

mechanisms of interpreting and translating euphemisms in the Qur’an, which in some 

cases would provide evidence for the intended meaning or a way of interpreting 

euphemisms. It aims to find how certain verses cited elsewhere in the Qur’an enable 

the translator to recognise possible interpretations of euphemism in order to maintain 

the euphemistic intention and style appropriately, i.e. the use of interpretation of the 

Qur’an with the Qur’an, in the interpretation and translation of Qur’anic euphemisms. 

The analysis of current English translations of Qur’an shows that most translators rely 

on monolingual or bilingual dictionaries or consulted exegetical resources, or they rely 

mostly on the local context of a single verse to understand the euphemistic meaning. 

This may yield misinterpretation of the intended meaning and, as a result, – 

mistranslation of euphemism. Therefore, the research develops a systematic model for 

the critical evaluation of the interpretation and translation of Qur’anic euphemisms on 

the textual (macro) level, not only on the word or sentence (micro) level. This part 

provides a linguistic background on the concepts of text and text-type. It addresses text 

typology for religious texts. It also evaluates distinctive features of religious texts 

particularly the Qur’an. 

 

2.1.2 Theoretical Background on the Concept of Text   

2.1.2.1 Definition of Text 

     Halliday and Hasan (1976) define text as a linguistic passage of discourse which 

requires a combination of textual coherence and cohesion (p.23). Martin (1992) argues 

that text should consider significant elements, such as a cohesive and coherent content, 

a textual structure, the speaker’s intention and the listener’s expectations (pp.488-489). 

Widdowson (2004) claims that text is recognised through semantic relations and co-

textual cohesion among its different parts (p.64). Barbaresi (2009) defines text as a 

“system, whose structural, semantic and pragmatic components interact, in a synergetic 

or conflictual way, to achieve a certain global effect” (p.358). I argue that text is not 
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merely a collection of single words, small fragments or individual sentences, but also 

extends to be a system of semantic representations, linguistic relations, internal 

consistency, stylistic devices and contextual factors. Thus, the intended message is 

understood through evaluating the whole text with a special focus on closely textual 

relationships among its different portions. The Qur’an is a textual unit composed of 

small coherent texts, i.e. surahs with different number of verses, but few studies have 

been conducted on the importance of textual aspects in understanding the meanings of 

the Qur’an. 

     Text is a linguistic means of interaction and exchanging information between the 

writer and the reader. Elimam (2017) argues that the target reader’s expectations and 

motivations can change and develop with time, so translators need to apply novel 

translation approaches to meet the reader’s contemporary expectations (p.59). Nord 

(1997a) indicates that the text’s goals can be assessed based on the writer’s view and 

the reader’s expectations. The writer’s intention motivates the production of the textual 

message and the reader’s response (Sager, 1997, p.27). The reader needs a sufficient 

flexibility and potential knowledge to comprehend any situational and contextual 

aspects in text (Blake, 1985, p.54). Kussmaul (1997) thinks that understanding any text 

requires analysing contextual factors including individuality, dialect, time, medium, 

participation, domain, status and modality (p.71). The concept of text has been 

investigated in other scholarly attempts by Halliday (1978), Eysenck (1983) Hasan 

(1985), and Halliday and Matthiessen (2004). Context plays an influential role in 

developing the textual meaning and the acceptance of readership.  The research aims to 

show the importance of contextual background and intratextual meanings among 

relevant verses in understanding and translating Qur’anic euphemisms. 

     Mulcahy and Samuels (1987) indicate that the comprehension of texts can be 

considered as a problem-solving activity. The reader as a problem solver uses his or her 

own knowledge and prior experience on the topic, text types and reading strategies to 

evaluate the textual content and the writer’s goals (p.247). McKnight and Dillon (1990) 

claim that the reader should be fully aware of three textual elements: function, i.e. why 

they read the text; content, i.e. what type of information included in the text; and 

structure, i.e. how they read the text (p.623). Likewise, Widdowson (2004) points out 

that the reader needs to analyse what the text means, i.e. topic; how the text is shaped, 

i.e. structure; why the text is created, i.e. purpose; and for whom the text is produced, 

i.e. audience. I believe that interpreting and translating Qur’anic euphemism is a 
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problem-solving activity, which needs to study several stylistic features in the Qur’an. 

As a result, paying much attention towards textual and contextual associations in the 

Qur’an is of central importance for translators while rendering euphemisms into 

English.  

     Hatim (2009) defines the concept of textuality as a “multifaceted phenomenon, and 

textual practices are as varied as the contexts they serve, subsuming a wide range of 

structures beyond the single sentence” (p.36). Beaugrande and Dressler (1981) suggest 

that the successful text should meet seven standards: cohesion, coherence, 

intentionality, acceptability, informativity, situationality, and intertextuality. Megrab 

(1997), and Hatim and Munday (2004) indicate that the seven textual criteria are more 

significant when translating a highly metaphoric text in Arabic, such as the Qur’an. 

Bakhtin (1981) divides intertexuality into two main types: the horizintal, which occurs 

when a group of texts is related to each other, i.e. a text is written as a response to 

another; and the vertical, which occurs when some textual writing conventions are 

emplyed among chains of texts. Fairclough (1992) mentions two intertexual 

relationships. Firstly, manifest relation indicates that various tiny texts can be employed 

in a main text using simple writing techniques, such as qutouations marks, parahprasing 

or wording. Secondly, comstitutive relation indicates that stylistic methods and textual 

conventions are used during the process of the text writing. The concept of 

intertextuality has been also examined by many linguists, such as Culler (1976), 

Kristeva (1980), Riffaterre (1980), Buhler (1988), Birch (1989), Alfaro (1996), Hatim 

(2004), and Mina and Fatemeh (2012).  

 

2.1.2.2 Text Typology: Definition and Classifications 

     Sacred texts have not yet been classified within any text type. As a religious text, 

the Qur’an can be classified as a descriptive or expressive text because it describes 

divine concepts, such as Heaven and Hell. It can be also classified as an informative or 

narrative text because it informs people real facts, and narrates historical stories and 

events, such as earlier prophets’ life. It can be also classified as an argumentative text 

because it affects or evaluates Muslims’ behaviours and beliefs about certain concepts, 

such as the purpose of existence in the World. It can be also classified as an instructive 

text because it directs Muslims towards doing positive practices, such as giving money 

to charity or poor people, or abandoning what is treated as negative deeds, such as 
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homosexual act. It can be also classified as an expository text because it represents 

sufficient knowledge and explanations of certain situations in a specific time or place. 

Based on that, I argue that the Qur’an is a hybrid text in which a mixture of description, 

information, narration, argumentation, instructions and exposition exists. The 

translator, therefore, should maintain all hybridity features while rendering Qur’anic 

texts into the TL. One wonders whether the religious text, such as the Qur’an, can be 

considered as an individual type in itself. I call for conducting further researches and 

prospective studies to fill in this literature gap. 

     Hatim and Mason (1990) define text type as a “conceptual framework which enables 

us to classify texts in terms of communication serving an overall rhetorical purpose” 

(p.140). According to Esser (1991), text type is a “language variation according to use 

as opposed to language variation according to user” (p.142). Text typology has been 

studied by many linguists, such as Reiss (1971; 1976; 1977), Werlich (1975), 

Beaugrande (1980), Beaugrande and Dressler (1981), Blake (1985), Mosenthal (1985), 

Neubert (1985), Mulcahy and Samuels (1987), Waller (1987), Buhler (1988), Hatim 

(1990), Lotfipour, (1992), Sager (1997), Trosborg (1997), Fludernik (2000), 

Taavitsainen, (2001), Saul (2006), Barbaresi (2009), Fatemeh and Mina (2012), and 

Tsiplakou and Floros (2013). Speakers can easily differentiate between political, media, 

economic, legal and medical texts. They can also distinguish between text genres, such 

as story, novel, newspaper report, market receipt, guidelines booklet, shopping list and 

scientific research.  

     Many factors have impact upon choosing the type of text by authors, such as 

occasion, audience, content and intention, since they aim to influence or persuade 

readers who will react according to their personal expectations or the text itself. (Sager, 

1997). Neubert and Shreve (1992) criticise the view in traditional typologies that cannot 

cover essential components of texts, such as function, content and form. Approaches to 

text classification are divided into two models. The first focuses on context, purpose 

and extralinguistic parameters, while the second focuses on formal parameters and 

patterns of the morpho-syntactic features (Kohnen, 2001). These results have 

interesting implications for the area of my project on translating Qur’anic texts. While 

some translators have taken formalistic approach to the translation, essentially relying 

on the second model, the discussed research on text typology suggests that the first 

model may be more productive for many practical purposes, so the translation of 

Qur’anic texts would benefit from taking into account. 
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     Texts can be classified into different types. Reiss (1971; 1976) suggests a tripartite 

classification including informative, expressive and operative texts. He (1977) develops 

this classification by adding a fourth type called the audiomedial text in order to provide 

functional effects for the three previous types, such as visual images, sound and music. 

Hatim (2009) criticises this model because it touches upon rhetorical aspects and 

functional usages of texts. Werlich (1975) identify five text types: narration, 

description, exposition, argumentation and instruction. Longrace (1976; 1983) proposes 

four types of texts: narrative, procedural, expository, and hortatory or behavioural 

discourse. Beaugrande (1980), and Beaugrande and Dressler (1981) develop a broad 

model of descriptive, narrative, argumentative, literary, poetic, scientific, didactic and 

conversional texts. Meyer (1985) categorises texts into five classes: collection or list-

like, causation, response or problem-solution, comparison and description. Virtanen 

(1992) and Trosborg (1997) adopt Werlich’s taxonomy (1975) when investigating the 

issue of texts classification. 

     Hatim (1984), and Hatim and Mason (1990) suggest a new paradigm of text types, 

namely, argumentative, expository and instructive. Adam (1992) suggests a taxonomy 

of text types: récit, description, argumentation, explication and dialogue. Smoliar and 

Baker (1997) identify three types of texts: descriptive, argumentative and narrative. 

Sadoski et al. (2000) pinpoint four text types: persuasion, exposition, literary and 

narrative. Barbaresi (2009) mentions four types of text: instructional, narrative, 

argumentative and free conversation. Moss (2008) examines similarities and 

differences among expository, argumentative, persuasive and procedural texts. When 

exploring al-Ḥadīth text, Megrab focuses on three text types: exposition, argumentation 

and instruction (1997). Abu Rabia (1998) claims that narrative and informative texts 

are easier to understand when compared with poetic or Qur’anic texts which usually 

have many aesthetic devices and figures of speech (p.115). 

     It is clear that most linguists and theorists have relied wholly or partially on 

Werlich’s scheme (1975), in their text typologies with few modifications. It seems that 

most scholarly efforts of classifying texts lack a systematic approach since similar 

properties and functions can be found among several text types. This may pose a 

considerable difficulty for readers when identifying the text type because certain texts 

can be placed in more than one text type at the same time. 
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2.1.3 Religious Texts 

2.1.3.1 Features of Religious Texts 

     Nida (1994) states that religious texts are characterised by a high-level language, 

spiritual values, hidden connotations beyond words and symbolic meanings. According 

to him, they have verbal inspiration, historical content and conservative terms (1997, 

p.194). Sacred texts discuss holy values and noble acts which motivate readers to 

preform them in the reality in accordance with social circumstances and boundaries 

(McAuliffe, 1996; Asad, 2003). Tomei (2013, p.200) indicates that the content of sacred 

texts encompasses holy words and sanctity issues. Therefore, the translator should 

create sufficient freedom to gain a comprehensive understanding of the nature and 

context of religious texts (Leiden, 2010, p.100). Speight (1993) argues that sacred 

speeches, such as al-Ḥadīth, are usually more epideictic, deliberative, judicial and 

rhetorical. Waldron (2014) points out that the religious text extends from being a 

historical document, static speech or prosaic content to be more dynamic and significant 

in the function and the social reflection (pp.210-212). 

     Textualists deal with the interpretation of the Qur’an through using the referential 

theory and linguistic approach because the language of the Qur’an has a concrete 

context and fixed references. Contextualists adopt the contextual trend which is 

motivated by social, cultural and political conditions of the text (Ayoub et al., 2007). 

Contextuality is of the most primary factors that stimulate translators to comprehend 

the sacred text in an effective way (DeCook, 2007; Waldron, 2014). Intertextuality is a 

linguistic aspect assisting in recognising holy texts, which often have several rhetorical 

devices, such as metaphor, euphemism and pleonasm (Wild, 1996; Tomei, 2013). It can 

be concluded that the religious text has a coherent style, cohesive content, aesthetic 

devices, argumentative topics and sensitive issues. Ignoring these textual features has 

been a problem in the interpretation and translation of euphemisms in religious texts, 

and it can be addressed by taking a more systematic view of these features so as to 

produce a felicitous translation and representation of euphemistic meanings in the TT. 

My research aims to investigate to what extent textual factors, contextual and 

intratextual signs, can contribute into analysing the phenomenon of euphemism in the 

Qur’an. 

     Kermani (1996) states that the Qur’an is not “a piece of art, not because it is 

something completely different from art, but because it is so artistic, it could not be 
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man-made art” (p.223), adding that the Qur’an had a significant influence upon Arabic 

culture and the movement of poetry particularly. In this context, Sinai (2011) observes 

that some themes in ancient Arabic poetry were similar to what is mentioned in the 

Qur’an, such as the Creation of the World, the deluge, God’s throne, Day of Judgement, 

Paradise and Hell, Noah and Moses (p.397). Many topics in Arabic poetry were also 

extracted from Biblical texts, Christian traditions and Jewish thoughts (pp.402-403). 

Adam (2003) argues that the Bible has a poetic content, thematic and rhematic layers, 

and dynamic-semantic functions when compared with poetic texts (pp.43-48). It can be 

concluded that religious books, namely, the Qur’an, the Bible, Torah and Psalms were 

fertile resources for ancient poets to address a range of topics figuratively. Many 

contemporary poets and authors still depend on religious resources in their works.  

     Keane (1997) considers sacred texts as quite different from everyday conversations 

(pp.49-50). Newby (1998) claims that sacred texts generally have a complicated content 

and beneficial effects upon society. Similarly, the sacred language involves an eternal 

worth and strength since it relies on the deep thinking, internal meanings and rational 

arguments (Burroughs, 2012, p.126). Frohock (2003) points out that the concept of 

sacredness establishes a strong relationship between humans and God since it does not 

merely deal with human needs, but also contributes into recognising holy expressions. 

It further invites religions’ followers toward the total commitment through 

implementing a set of noble instructions, moral behaviours and ethical performances 

(pp.9-12). In conclusion, religious texts have an impact upon thoughts and behaviours 

of individuals and society.  

 

2.1.3.2 Features of the Qur’an as a Religious Text 

     For Muslims, the Qur’an is the literal word of Allah verbally revealed to the Prophet 

Muhammad through the Archangel Gabriel (Waḥy), and has remained completely 

unchanged since its reception by the Prophet (Mir, 2007, p.95). It is a holy book with 

114 organised chapters, i.e. surahs, composed of different number of verses, i.e. ayahs. 

Because the Qur’an is the central religious text of Islam, it is, for Muslims, the main 

source of laws, beliefs, instructions, guidance, morality and indeed life (Wild, 1996, 

pp.140-141; Afsaruddin, 2002, p.3; Aburaya and Abu-Raiya, 2012, p.108; Yedgina et 

al., 2013, p.787). It discusses various life-related themes and human functions, such as 

health, sex, death, inheritance, wealth, authority, divorce, poverty, oppression, 
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individuality, solidarity, behaviour, business interactions, emotional aspects and social 

rights (Hanafi, 1996, p.201). Some Qur’anic verses were revealed to the Prophet 

Muhammad as a clarification of certain issues while other verses were revealed as a 

response to events happened in the period of the Prophet Muhammad’s life, i.e. ٰأسباب

 asbāb al-nuzūl/ ‘reasons of revelation’. My research touches upon the significant/ النزول

role of this science in understanding and translating euphemisms in the Qur’an into 

English.  

     For researchers, the Qur’an is a primary resource of classical settings, historical 

periods, linguistic enrichment, political events and social circumstances. It has 

metaphorical, expressive and lyrical features which have motivated many scholars to 

produce several translations, commentaries and exegeses. The Qur’an provokes people 

and even scientists into thinking of the presence of God, His creative power, Day of 

Judgement and creating the horizon (Wolfe, 1993, p.72; Achrati, 2008, p.183; 

Almenoar, 2010, p.1105). The Qur’an, as a divine speech of Allah, exhibits a linguistic 

inimitability (iʿjjāz) representing a high rhetorical and aesthetic superiority (Kermani, 

1996, p.215; Achrati, 2008, p.163). Inimitability, which asserts that Qur’an is the literal 

word of Allah rather than a human production, encourages linguists to investigate the 

content and structure of the Qur’an in terms of aesthetic devices, metaphorical 

meanings, rhetorical expressions, semantic functions and cohesive units. 

     Textual factors in the Qur’an play a vital role in the systematic association of 

synchronic and diachronic aspects. They include linguistic complexities, vivid similes, 

inner-Qur’anic connections and other coherent features. The Qur’an can be interpreted 

through the Qur’an itself alongside with the cultural knowledge of Arabia during 

Muhammad’s lifetime (Bowering, 2001, p.144). Bobzin (1996) states that the correct 

understanding of Qur’anic texts may require giving attention to theological aspects 

(p.163). In the thesis, I propose a comprehensive model to interpret and render Qur’anic 

euphemisms into English relying on analysing textual relationships in the Qur’an 

altogether with exegetical resources and linguistic analysis.  

     The issue of the oral vs. written modality of the Qur’an is one of the widely discussed 

subjects by scholars and theologists. Nida (1994) indicates that the orality of the Qur’an 

has two different levels: the orality of the original revelation and the preference of 

hearing Qur’anic texts more than reading (p.207). Allen (1998) believes that the orality 

of the Qur’an imposes its permanent inspiration and impact upon listeners (pp.96-97). 

By contrast, Oguntola-Laguda (2010) indicates that written sacred texts are common in 
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Islam (p.100). Achrati (2008) considers that most attempts of learning and investigating 

the Qur’an have seen it as a written text (p.168). 

     The Qur’an has been written in Classical Arabic which plays a vital role in 

understanding and accepting the importance of this book. Arberry (1998) claims the 

Qur’an “is neither poetry nor prose but a unique fusion of both” (p.x). The Qur’an was 

delivered to Arab Bedouins who were renowned for their linguistic proficiency, high 

degree of diction and poetic speeches. Arabic language is now used by more than half 

a billion people over the world. It is one of the six official languages in the United 

Nations, and is the fifth most spoken language in the world. Nevertheless, it represents 

only 3% of the overall internet and computer content where its use in computerised 

schemes and organisations is still modest (Achrati, 2008, p.170; Muritala, 2013, pp.40-

41; Mahafdah et al., 2014, pp.1865-1866). I think that understanding the language of 

euphemism requires sufficient knowledge of the orality and written style of the Arabic 

of the Qur’an 

     The Qur’an has a highly distinctive style, aesthetic features and rhetorical devices. 

When evaluating Robbin’s model of sacred texts, Newby (1998) claims that Robbin 

demonstrates that the Qur’an is more coherent and recontextualised in style, more 

thematic in content, more functional in repetition and oral symmetric in culture (pp.93-

100). Abdul-Raof (2007) claims that repetition in Qur’anic discourse is a stylistic 

feature and a context-sensitive quality created to accomplish various functions, such as 

memorisation, emphasis and lexical cohesion (p.101). Achrati (2008) argues that 

contemporary sciences have recently realised the significance of conciseness and 

repetition in the Qur’an in telling stories or events with noble themes in slightly 

different ways so as to make certain messages and values more effective on the 

ambiances of readers (pp.188-189). The analysis shows that repetition is one of the most 

significant aspects of intratextuality and contextuality in the Qur’an which enable the 

translator to interpret and transfer euphemisms into English successfully.  

     Megrab (1997) and Muritala (2013) claim that the Qur’an is a comprehensive, 

communicative and expressive text in which seven standards of textuality proposed by 

Beaugrande and Dressler (1981) have been met including cohesion, coherence, 

intentionality, acceptability, informativity, situationality and intertextuality. McAuliffe 

(1996) asserts that the Qur’an contains some verses with intertextual relationships with 

biblical stories and scholarships. Likewise, Taha et al. (2013) find that dictionaries and 

religious commentaries, sometimes, are not sufficient to comprehensively understand 
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intended meanings and stylistic features in the Qur’an. Intertextuality, therefore, 

enables readers to comprehend the Qur’an successfully (p.25). In this respect, Aburaya 

and Abu-Raiya (2012) indicate that investigating the local context of a single verse may 

not offer an acceptable degree of understanding. Hence, using methodological scientific 

tools, examining the text totality and studying the history of commentaries of the Qur’an 

are very significant (p.108).  

     I observe that monolingual and bilingual dictionaries, exegetical books or local 

contexts, in some circumstances, are insufficient to interpret euphemisms in the Qur’an, 

which possibly yield mistranslating and misrepresenting euphemistic meanings in the 

TL. Therefore, I develop a comprehensive model based on intratextuality, 

contextuality, linguistic analysis, and exegetical resources for explaining and 

translating Qur’anic euphemisms. I claim that extracting separate parts or misquotation 

of religious texts is socially problematic because it could be exploited by 

fundamentalists or terrorists who distort the real image of religions. My research 

assumes that the whole textual associations among related verses in the Qur’an should 

be evaluated when interpreting and translating Qur’anic euphemisms. Wider 

implication for my methodology of exploring intratextual meanings and conceptual 

relations within the Qur’an would give a more coherent representation of its meaning 

and cultural value, which will become a useful tool in the fight against fundamentalism 

and radicalisation, which exploit religious texts for achieving political goals by means 

of violence and (pseudo-)religious extremism. 

 

2.2 Translating the Qur’an  

2.2.1 Overview 

This part is devoted to systematically investigate the (un)translatability of the meanings 

of the Qur’an into English. It critically investigates certain problems and difficulties of 

translating linguistic phenomena in the Qur’an, such as metaphor, metonymy, 

homonyms, collocations, puns, stylistic shift, syntactic ambiguity, implied meaning and 

textual standards. 
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2.2.2 (Un)Translatability of the Qur’an 

     Historically, translating the Qur’an has been questioned and evaluated from 

theological, linguistic and translational perspectives. The main challenge in translating 

religious texts, e.g. the Qur’an, is the failure to find exact equivalent terms in the TL 

because of the inevitability of loss between the SL and the TL (Catford, 1965). In the 

light of global communication and technological advancement, I assert that translating 

the meanings of the Qur’an into other languages particularly English becomes possible 

and even inevitable. Producing accurate and comprehensible translations of the 

meanings of the Qur’an is a significant issue allowing Muslim and non-Muslim native 

speakers of other languages to understand the Qur’an and Islam correctly. Elimam 

(2017) emphasises that the Qur’an should be accurately translated into other languages 

for three main reasons. Firstly, the translation of the Qur’an can enable the 

overwhelming majority of Muslims, who are non-Arabic speakers, to access the 

meanings of the Qur’an in their particular languages. Secondly, it is also an essential 

requirement and response to an increasing scholarly interest in Islam and the Qur’an by 

non-Muslims. Thirdly, it is an indispensable effort for delivering the true image and 

message of Islam to other religious communities and foreign nations (p.58).  

     Muslims believe that the Qur’an is the literal miraculous word of Allah verbally 

revealed to the Prophet Muhammad through the Archangel Gabriel (Waḥy), and has 

been preserved without any single distortion since its reception by the Prophet (Mir, 

2007, p.95). Verse 9 in Al-Ḥijr surah explicitly states that no one will be ever able to 

change, corrupt or tamper with the Qur’an. 

افظُِونٰ  إنَِّاٰل هُٰل ح  ٰو  كْر  لْن اٰالذ ِ  .(9الحجر،ٰ)ٰ إنَِّاٰن حْنُٰن زَّ

Lit. “Surely, We are who have sent down the Dhikr (the Qur’an) and surely, We will 

guard it”. 

     Rahman (1988) indicates that the language of the Qur’an “can never be completely 

satisfactorily translated into another language” (p.24). He argues that the unique style, 

linguistic expressions and the holy content of the Qur’an pose a difficulty for producing 

an adequate translation of the Qur’an. Almulla (1989) points out that the Qur’an has a 

unique text full of rhetorical expressions and aesthetics devices, so its rendition into 

foreign languages is challengeable for translators. Abdul-Raof (2001) indicates that 

“the beauty of the Qur’an-specific language and style surpasses man’s faculty to 
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reproduce Qur’an in a translated form” (p.2). Al-Amri (2007) claims that the linguistic 

inimitability (iʿjāz) of the Qur’an poses a difficulty for translators. For instance, many 

current English translations fail to capture the phonic element of the miraculous nature 

of the Qur’an. In verse 88 in Al-ʾisrāʾ surah, Allah challenges human beings and jinn 

to produce a book like the Qur’an.  

ٰبمِِثلِْهِٰ ٰي أتْوُن  الْقرُْآنِٰلَ  ذ اٰ بمِِثلِْٰه   ٰأ نٰي أتْوُاٰ ٰع ل ى  الْجِن  نسُٰو  ع تِٰالِْْ ٰب عْضُهُمْٰلِب عْضٍٰظ هِيرًاقلُٰلَّئِنِٰاجْت م  ل وْٰك ان  الَسراء،ٰ(ٰ ٰو 

88). 

 Lit. ‘‘Even if (all) human beings and jinn came together to produce something like this 

Qur’an, they would not produce anything like it, even though all of them helped each 

other”. 

     Historically, the first translation of the Qur’an occurred in the lifetime of the Prophet 

Muhammad for the purpose of promoting and spreading Islam when asking one of his 

companions, Zayd bin thābit, to learn the Syriac language in order to read and reply to 

Jews’ letters. The first translation of the full text of the Qur’an was made during the 

period of the Rightly Guided Caliphs by Salmān al-Fārisy (Fatani, 2006, p.666). 

According to Khalaf and Yusoff (2012), the translatability of the Qur’an and the 

accuracy of its English translations have been recently subjected for serious and 

argumentative debates amongst translation theorists, linguists and theologists in 

scholarly meetings and sessions. This controversial discussion is due to the fact that 

“the difference between the Qur’an and any of its translations is ultimately the 

difference between God as the Author, Authority and Source on the one hand, and man 

as a mere translator/interpreter on the other” (Mustapha, 2001, p.202). Aldahesh (2014) 

illustrates that the legitimacy of the untranslatability of the Qur’an into other languages, 

for Muslim intellectuals and translators of the Qur’an, relies on linguistic, cultural and 

theological bases. According to Abdul-Raof (2005), some Muslim intellectuals believe 

that the: 

“Quran is untranslatable since it is a linguistic miracle with transcendental 

meanings that cannot be captured fully by human faculty. This is why we find 

titles like The Meanings of the Qur’an or The Message of the Qur’an, but The 

Qur’an is not used as a title for translated text” (p.162). 

     In a similar vein, Muslim scholars assert that the word of translators, i.e. translation 

of the Qur’an, cannot substitute or reproduce the word of Allah, i.e. the Qur’an. 

Therefore, translations of the Qur’an are merely explanatory and descriptive texts of 

the meanings of Qur’an (Elimam, 2009; 2013; 2014; 2017). Ali (2006) states that “the 
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Qur’an is only the Qur’an when it is in Arabic, in its original wording as revealed to the 

Prophet Muḥammad” (p.19). Ghali (2003) points out that “it is undoubtedly a huge task 

to try to translate the meanings of any religious text; and it seems a more perilous 

undertaking when the decision is to translate the Words of the Glorious Qur’an” (p.xi). 

Abdul-Raof (2001) indicates that any translated version of the Qur’an is not Qur’an, 

but it is a “translation of the meanings of the Qur’an” (p.13). Similarly, Turner (1997) 

clarifies that “a translation of Qur’an is not Qur’an and can never be” (p.xiv). Pickthall 

(1971) asserts that the Qur’an can never be translated into foreign languages, and what 

was produced is merely an equivalent text of the Qur’an for the readership. He states: 

“The Qur’an cannot be translated. This is the belief of old-fashioned Sheykhs and 

the view of the present writer. The book is here rendered almost literally and every 

effort has been made to choose befitting language. But the result is not the Glorious 

Qur’an, that inimitable symphony, the very sound of which move men to tears and 

ecstasy. It is only the attempt to present the meaning of the Qur’an – and 

peradventure something of the charm – in English. It can never take the place of 

the Qur’an in Arabic, nor it is meant to do so” (p.i). 

     Almulla (1989) claims that the controversial dispute over the translatability of the 

Qur’an is often based on theological views although there is no clear evidence that 

translating the meanings of the Qur’an is banned. Al-Azhar University located in Egypt, 

which is the most important religious university in the Islamic countries and a well-

known Islamic authority over the world, has issued a permission for translating the 

meanings of the Qur’an provided that the translation explicitly declares that it does not 

substitute the Qur’an itself, but it is a merely commentary or rephrasing of the meanings 

of the Qur’an (Farghal and Bloushi, 2012, p.2). Many Muslim scholars still argue 

whether translators can produce an accurate translation of the Qur’an or not, but they 

agree that the Qur’an itself is untranslatable and the current translations of the Qur’an 

are merely exegetical or interpretive renditions to convey the message of Islam 

(Almasaeid, 2016). 

     Arberry (1998) indicates that the rhetoric and rhythm of the Qur’an are so unique, 

dominant and sensitive, so the translator is forced to use more repetitive expressions 

and synonymous words which make the translation of the Qur’an seems a poor version 

with ambiguous meanings of the original content. AlQinai (2012) claims that the 

translator of the Qur’an may encounter inevitable semantic losses because of 

theological, cultural and historical connotations, semantic-syntactic ambiguity, 

prosodic and acoustic features, rhetorical texture and culture-bound references (p.84). 
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The translation of religious texts, such as the Qur’an, is described by formal overloading 

to SL vocabularies (Nida and Reyburn, 1981, p.71). The translation of the Qur’an 

should be a collaborative work, rather than merely individual efforts, by a number of 

specialists in the areas of Islamic and Qur’anic studies, translation and linguistics 

(Almulla, 1989). Similarly, Abdelrazeq (2014) considers that translating the Qur’an is 

a highly demanding work and, thus, should not be seen as an individual task. Instead, it 

should be an institutionalised task entrusted to a qualified organisation. Elimam (2017, 

p.64) finds that nearly two-thirds of a survey respondents give preference to a 

translation of the Qur’an produced by a team of translators.  

     Muslim scholars have accepted the exegetical translation of the Qur’an since it is 

based on commentaries and explications of its content, whereas they have refused word-

for-word translation of the Qur’an because it does not preserve the intended meanings 

of the Qur’an. Current translations of the Qur’an have lexical, semantic, structural, 

rhetorical and cultural limitations because of the failure of maintaining the holy nature 

of the Qur’an and the sensitivity of Qur’anic issues, and excessive dependence on 

source-oriented approaches (Baker,1992; Khalaf and Yusoff, 2012). Al-Jabari (2008) 

argues that existing renditions of the Qur’an suffer from the incomprehensibility and 

deficiencies, so they fail to express the original meanings in the TL. The target readers, 

therefore, may capture a negative or ambiguous image about Islam. 

     The translator remains the basic principle in translating the Qur’an. Khalaf and 

Yusoff (2012) numerate three influential conditions upon the translator of the Qur’an, 

including the personal view, the religious background and the knowledgeable 

competence. Nonetheless, being a Muslim or familiar with Islam is not sufficient to 

produce an accurate translation. The translator should also have a broad knowledge of 

relevant Qur’anic sciences, Arabic language, cultural differences and the TL structure. 

Farghal and Bloushi (2012) demonstrate that culture-bound expressions and coherence 

shifts in the Qur’an are problematic issues for the translator. Cultural and referential 

gaps between Arabic and the TL may result in mistranslation and misrepresentation, 

and hence misunderstanding of the original meaning by the receiving audience. 

Therefore, the translator may adopt paraphrase or footnote to bridge any partially or 

completely cultural and linguistic gaps. Almasaeid (2016) argues that the translator 

should devote more attention towards the intended meaning and the fidelity to the 

original text while translating Qur’an expressions, such as euphemisms. Al-Saidi and 

Rashid (2016) give evidence that the translatability of culture-bound expressions in the 
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Qur’an, such as euphemisms, is always possible and applicable because it relies mainly 

on the translator’s awareness of cultural and linguistic variations. I claim that translators 

can produce an accurate translation of Qur’anic euphemisms in case of understanding 

the SL and TL structures, minimising cultural differences and using suitable translation 

approaches.  

     Nida (1994, pp.191-217) discusses certain translations of the Qur’an from a 

sociolinguistic perspective. According to him, Islam has traditionally disapproved of 

the idea of translating the Qur’an since it has been recognised as opposed to Islamic 

instructions. He stresses that some translations of the Qur’an are relatively limited 

especially that are translated by non-Muslims for scholarly purposes. In other words, 

the goal was not to offer translated versions of the Qur’an into foreign languages to 

explain or teach Islamic religion for non-Muslims, but it was to study its sacred content, 

rhetorical style and linguistic features. Today, various Islamic institutions and 

organisations throughout the world encourage translating the meanings of the Qur’an 

into other languages by offering financial grants, religious counselling and revision, 

and logistical support.  

     Generally, I think that we cannot say that a certain translation of the Qur’an is 

inaccurate since it was done by a non-Muslim. Belonging a translator to a specific 

religion is a contributing factor by which the quality and adequacy of the translation 

can be improved. I wonder if a translator, for example, is a non-native speaker of the 

TL, is the translation bound to be not fluent? I believe that being Muslim or non-Muslim 

is one of other potential factors contributing to the failure or success of the translation 

of the Qur’an, including native or non-native speaker of Arabic, Islamic knowledge and 

exegetical information, the translator’s linguistic competence and skills, cultural and 

social gaps between Arabic and the TL, the purpose of translating the Qur’an and the 

target audience’s requirement. I claim that linking the religious belief to the accuracy 

of translation has not being proven clearly rather it has been speculatively stated. 

Moreover, Nida does not define what it means to be a Muslim or non-Muslim, e.g. it is 

defined by birth, the frequency of attending religious services or the strength of 

religious beliefs. A child can be a Muslim by birth, but lacks sufficient scholarly 

information on religious matters to be a qualified translator of the Qur’an. Also, a 

Muslim, who has recently followed Islam, mostly does not have the required knowledge 

for correctly understanding and translating Islamic issues for others. I think that the 
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translator of the Qur’an needs a broad background of Islamic culture to produce an 

accurate translation of the Qur’an. 

     Nida adds that translators usually prefer literal translation over free translation or 

paraphrase since the former can preserve all the possible meanings beyond the religious 

text. By contrast, Elimam (2017) finds that the majority of readers tend to use translated 

versions of the Qur’an which have supplementary clarifications of difficult terms in the 

form of footnotes or glosses. I think that literal translation may maintain the sacred style 

of the Qur’an, but the intended meanings may be lost or misunderstood by the receiving 

audience. Nonetheless, I wonder to what extent literalness can be applied in religious 

texts, such as the Qur’an. The translator indispensably should adopt a mixture of 

methods for translating the meanings of the Qur’an, such as literal translation, semantic 

translation, idiomatic translation, communicative translation, paraphrase, footnotes, 

endnotes, introductory beginnings and appendices, because of the lack of target 

equivalences, religious differences and cultural variations. 

 

2.2.3 Problems and Difficulties in Translating the Qur’an 

     This section examines the translation of the meanings of the Qur’an into English. It 

explores and analyses some problems and difficulties in translating linguistic 

phenomena in the Qur’an, such as metaphor, metonymy, homonyms, collocations, 

puns, stylistic shift, syntactic ambiguity, implied meaning and textual standards. 

     Al Aqad and Abu-Alhaj (2018) attempt to investigate potential reasons for 

misunderstanding the deep meaning of puns, i.e. at-Tawriyyah, in English translations 

of the Qur’an. According to them, translating the Qur’an is a problematic issue for 

translators since it has several Islamic terms with multiple connotations. They examine 

a selected corpus of verses with puns in two English translations of the Qur’an by Yusuf 

Ali (2014) and Pickthall (1993). They adopt Delabastita᾿s model (1996) to classify puns 

used in the Qur’an and Delabastita᾿s model (1993) to identify puns in the two 

translations. The study finds that misinterpreting the inherent connotation of puns could 

result in an ambiguous or inaccurate translation of the Qur’an. It also shows that the 

two translators only transferred the superficial meaning of Qur’anic puns, whereas a 

tremendous loss of semantics and rhetoric features was made (pp.1-13).  

     I argue that the challenge of translating Qur’anic puns is approximately similar to 

that of translating Qur’anic euphemisms since they both have explicit and implicit 
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meanings. Therefore, translators should be fully aware of internal relations and 

conceptual meanings within the Qur’an so as to capture the implicit meaning 

effectively. They should also use a number of comprehensive dictionaries in Arabic and 

English, consult various commentaries of the Qur’an and have a religious background 

in the SL and a fluency in the TL. The thesis develops a systematic model relying on 

contextuality, intratextuality, linguistic analysis and exegetical views for understanding 

and translating euphemism in the Qur’an. 

     Abumahfouz and Al-Shboul (2017) investigate the accuracy of English translations 

of the Qur’an in echoing the ‘schemata’ of Qur’anic terms. They define the concept of 

‘schemata’ as a constructive process in which information from the encountered 

discourse together with relevant background and prior experience are used to build a 

mental representation or organised knowledge to enable us to predict some 

interpretation of the encountered discourse. They aim to examine the amount and 

reasons of translation loss of the culture-bound, culture-sensitive and language-bound 

schemata in three English translations of the Qur’an by Abdullah Ali, Pickthall, and Al-

Hilali and Khan. They find that the selected translations of the Qur’an often opt for 

using formal or functional equivalences, concluding that translation loss is inevitable in 

many cases. They suggest that translators should give more clarification or use footnote 

to deal with this problematic issue (pp.46-61). I note that the paper considers 

euphemism as an influential resource of translation loss of bound-schemata in the 

Qur’an. The Qur’an uses many expressions with a euphemistic schema while the two 

English translations of the Qur’an use equivalent expressions with a relatively 

dysphemistic schema. Therefore, translating the full schemata of culture- and language-

bound expressions in the Qur’an poses a big challenge for translators. 

     Jahanjouyan and Alizadeh (2016) evaluate grammatical patterns in four English 

translations of the Qur’an, viz., Pickthall (1930), Arberry (1955), Iranpanah (1980) and 

Saffarzadeh (2007). They aim to analyse the degree of misunderstanding and 

mistranslation of various syntactic rules in the Qur’an, such as apposition, "ما" ‘mā’ as 

a negative maker, the conditional resulting clause, prepositional phrases, coordinating 

conjunctions and subjects. The study shows that all translators encountered a 

considerable difficulty in translating the grammatical patterns. It also finds that 95% of 

drawbacks of the syntactic features in the four translations are attributed to textual 

factors (pp.685-690). I observe the scope of the study is limited to certain syntactic 

features in Arabic, but it provides a general view of the syntactic analysis of current 
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translations of the Qur’an. It reveals the influence of textual factors in translating 

syntactic structures in the Qur’an. The thesis investigates the significant role of textual 

coherence in interpreting and translating euphemisms in the Qur’an. 

     Al-Hilali and Khan’s translation of the Qur’an (1996) has received severe criticism 

for the large amount of additional information inserted although parenthetical 

constitution is a stylistic feature in most Arabic writings on Qur’anic discourse (Abdel 

Haleem, 1999, p.94; Ahmed, 2004, p.40). This motivated Hawamdeh and Kadhim 

(2015) to examine the explicit role and linguistic cohesiveness of the parenthetical 

pieces by investigating the first eight verses of The Caveٰ)الكهف( surah in al-Hilali and 

Khan’s translation which contain 15 instances of explicitness, and 23 instances of 

lexical and grammatical cohesive relationships. They find that the parenthetical pieces 

have significant functions, such as avoiding ambiguity, improving cohesiveness, 

restructuring grammar and adding textual information. They suggest a modified 

translation of the selected corpus of Qur’anic verses to bypass the disruption of the flow 

of speech for the target readers (pp.161-169). 

     Translation is an activity involving approximation and bridging to the highest 

maximum between the SL and the TL, but loss is an inevitable result in the translation 

of the Qur’an because of its unique style and aesthetic devices, which may force 

translators to use explicit or supplementary information in parenthetical additions. 

These insertions are used for explaining a culture-specific term, paraphrasing a non-

equivalent expression, transferring from implicit to explicit and avoiding ellipsis. For 

the target audience, parenthetical explicitness could aid in understanding the intention 

of Qur’anic texts. Elimam (2017) finds that three quarters of a survey respondents of 

English translations of the Qur’an tend to use editions with explanatory interpretations 

of difficult Qur’anic terms in brackets (p.63). I think that the translator may use 

additional information in parentheses to clarify the intended meaning of some 

euphemisms in the Qur’an, but this will be at the expense of sacrificing the euphemistic 

and rhetorical style. 

     Alshaje’a (2014) discusses the most serious obstacles in translating collocations in 

the Qur’an. He aims to evaluate certain English translations and explain techniques of 

translating collocations in the Qur’an through studying five verses containing verb-

noun collocations. A number of dictionaries and authentic exegeses are consulted to 

analyse translators’ pitfalls and needs. The study shows that the translator, while 

rendering Qur’anic collocations, should take strong considerations for (i) the nature of 
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lexical collocations, (ii) the role of context, (iii) cultural and religious differences 

between English and Arabic, and (iv) the avoidance of literal translation (pp.49-65). I 

notice that translating collocations poses a great hindrance for translators because of the 

linguistic and cultural variance among Arabic and English as well as the difficulty of 

maintaining the source structure of collocations. For instance, a verb-noun collocation 

in the Qur’an could be translated into a noun-noun collocation in English as a result of 

the lack of equivalences. Most parts of Alshaje’a’s study including introduction, 

discussion, examples, conclusion and references, depend wholly on Dweik and Abu 

Shakra’s study (2011). That is, no notable contribution has been made to fill in the 

literature gap in the area of translating collocations in the Qur’an. 

     Abdelrazeq (2014) scrutinises the translation of homonymy in the Qur’an into 

English. She aims to evaluate the accuracy of English translations of Qur’an by Ali, 

Pickthall, Arberry, and Al-Hilali and Khan. She also aims to measure the degree of the 

interpretation similarity in the four translations to four renowned exegeses, namely, Ibn 

Kathīr, Al-Ṭabarī, Al-Suyūṭī and Al-Ṣābūnī. Sixteen examples of homonymy from 

different verses in the Qur’an are chosen for examination. The study indicates that the 

four translators fail to capture the homonymous sense in the repeated words. Footnotes 

and parentheses are used to a great degree by Ali, and Al-Hilali and Khan to provide 

either an additional clarification or a meaning explanation. The study emphasises that 

the translator should resort to authentic exegeses to find accurate interpretations (pp.1-

104). 

     I observe that Abdelrazeq measures the accuracy of translations based on the 

translator’s competence to convey the intended meaning of homonymy regardless of 

maintaining or distorting the source structure. She prefers to use an additional 

explanation or paraphrase over literal translation although the former may not conserve 

the Arabic style of the Qur’an. On the basis of this analysis, I state that literal translation 

can be an effective approach to preserve the original structure of the Qur’an, but it may 

not always transfer the intended meaning into English. In consequence, I claim that the 

combination of literal translation and short footnotes or parenthetical information could 

be a productive technique for translating Qur’anic phenomena, such as homonymy and 

euphemism, appropriately. 

     Elewa (2014) studies translating the religious text on different linguistic levels. He 

aims to propose a model for rendering the sacred text through the interaction of the 

phonological, morphological, lexical, syntactic and semantic aspects. The model 
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suggests that the use of certain phonological devices including alliteration, assonance 

and rhyme scheme should not be at the expense of other linguistic or cultural features 

in the ST. At the morphological level, it suggests employing expressions with modern 

usages instead of old-fashioned expressions with archaic meanings. In order to solve 

lexical problems, it indicates that translators should adopt Newmark’s (1988) 

procedures of translating culture-specific items and consult specialised dictionaries. 

Regarding the syntactic difficulty, it suggests several linguistic methods, such as 

capitalisation, vocatives, imperatives, subjunctives, combining noun and adjective, and 

using plural or neutral gender terms. For the semantic hinderance, it points out that 

translators should apply content-oriented or reader-oriented approaches rather than 

form-oriented approaches. The model concludes that translators should signify 

understanding of the religious text faithfully to convey the real image and messages of 

religions to others foreign communities (pp.25-33).  

     The translator’s main duty is to bridge linguistic patterns and cultural gaps as much 

as possible between the SL and the TL. Elewa’s model merely involves some theoretical 

suggestions rather than practical procedures for translating religious texts, i.e. a 

description of certain methods for translating religious texts based entirely on previous 

works. Also, the model suffers from a shortage of illustrative examples to test the 

research hypotheses. Elewa states that using modern terms could assist in avoiding the 

morphological difficulty when translating religious texts. In my point of view, 

translators should adapt meanings of the translated text to cope with the new trends of 

the world, but, at the same time, they should adhere to the intended meaning of the 

original text. The thesis evaluates the intended meaning of euphemisms in the Qur’an 

according to contemporary views without adding or omitting parts which may affect 

the original euphemistic message.  

     Muritala (2013) analyses some instances of Qur’anic verses with references to the 

syntactical and textual standards of Arabic. He attempts to discover similarities and 

differences between traditional and modern approaches of the Arabic structure. He 

examines the classical role of inflection, structural order, particles, morphological form 

and conformity in Arabic, and critically elaborates various linguistic devices in Arabic, 

such as references, substitution, ellipsis, conjunction, etc. The study shows analytical 

insights into the textual standards of Arabic: cohesion, coherence, intentionality, 

acceptability, informativity, situationality and intertextuality. It also shows some 

religious and linguistic requirements of the textual analysis in the Qur’an (pp.40-49). 
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This study presents a comprehensive linguistic explanation of textual concepts and 

syntactic rules in the Arabic of the Qur’an. The textual standards can assist in designing 

a model for translating euphemism in the Qur’an. In spite of the lack of Qur’anic 

examples, the qualitative analysis of classical and contemporary features in Arabic is 

very significant. The synthesis of traditional and modern structures will pave the way 

for educational reformations in Arabic producing correct understanding of the 

meanings and messages of the Qur’an. My PhD project is a scholarly attempt to reform 

and develop previous efforts in the area of translating euphemism in the Qur’an. 

     Taha et al. (2013) conducted a study on recognising the implied meaning of certain 

words in the Qur’an through intertextuality-oriented approach. The study aims to show 

the role of intertextuality as an applicable technique in understanding the intention of 

Qur’anic verses. It also aims to design a model for understanding the lexical meaning 

of Qur’anic words through using exegetical interpretations, contextual information and 

linguistic knowledge. The researchers choose two synonymous words in the Qur’an 

 al-rawāsī’, which both mean mountains in English, and الرواسي al-jibāl’ and‘ الجبال

analyse them according to three factors: denotation and connotation in dictionaries, 

possible interpretations in exegetical resources and other context-related explanations 

in the Qur’an. They find that the failure of conveying the intended meaning of some 

expressions in current translations of the Qur’an results from excessive dependence on 

either the dictionary information or expositors’ commentaries. They conclude that 

intertextuality could be capable of and self-reliant in serving the implied meaning of 

Qur’anic words (pp.15-27).  

     I claim that euphemistic expressions are twofold: the direct surface meaning and the 

intended deep meaning. The translator’s role is to transfer the latter into the TL in a 

euphemistic way. I suggest that intratextual meanings and conceptual relations among 

certain verses in the Qur’an can allow translators to avoid partial misquotations or short 

extracts when explaining the interpretation of Qur’anic euphemisms. The thesis aims to 

create a systematic model showing the role of textual coherence in interpreting and 

translating the implicit meaning of euphemism in the Qur’an. 

     Ali et al. (2012) revise lexical, syntactic and semantic difficulties in translating the 

Qur’an into English. The main lexical problem is the lack of English equivalences for 

some Islamic terms, such as تقوى /taqwā/ ‘piety’ and زكاة /zakāh/ ‘one of the Five Pillars 

of Islam which is a religious tax or payment made annually under Islamic law on certain 

kinds of properties and used for charitable purposes’. Syntactically, the stylistic shift of 
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the verb form is troublesome for translators. On the semantic level, some linguistic 

devices in the Qur’an, such as metaphor, metonymy, ellipsis and polysemy, pose a 

difficulty in translation. These translation obstacles are due to the uniqueness of 

rhetorical features and the figurative style of the Qur’an, so translators should bypass 

literal translation and use communicative translation. In addition, they should use SL 

and TL dictionaries as well as consulting various commentaries of the Qur’an to obtain 

the appropriate meaning in the TT (pp.588-590).  

     I suggest a systematic model in which translation difficulties and strategies of 

Qur’anic euphemisms are evaluated on the textual level not on the word or sentence 

levels. Literal translation may work effectively in keeping the source structure of the 

Qur’an in the TT, but the intended meaning may be sacrificed. As a consequence, I 

suggest that translators should use an additional procedure, such as footnote, endnote, 

paraphrase, explication, annotation or parenthetical information. However, the absolute 

dependence on dictionaries-based information and the discrepancy of exegetical 

resources in interpreting Qur’anic verses may misrepresent the intention of euphemistic 

terms. One wonders to what extent the translator can depend on dictionaries and 

commentaries, regardless of textual relationships in the Qur’an. 

     Dastjerdi and Jamshidian (2011) investigate problematic areas and effective 

strategies in transferring the rhetorical meaning of puns in two translations of the 

Qur’an by Arberry (1998) and Pickthall (2001). The study finds that Arberry and 

Pickthall adopt many methods in rendering Qur’anic puns into English, such as literal 

translation, zero translation, pun to pun equivalence and pun to non-pun equivalence, 

but pun to non-pun equivalence is the most frequent method employed by them. Other 

rhetorical devices, such as rhyming, alliteration, sound-based paronymy, have been 

used by Arberry and Pickthall if puns meanings or their aesthetic values are lost 

(pp.133-141). 

     The translator should capture the form and content of linguistic devices in the 

Qur’an. Like puns, euphemism is a rhetorical device in language that requires much 

attention on the translation level. Current English translations of the Qur’an adopt 

similar methods in rendering euphemisms, such as euphemism to euphemism, 

euphemism to non-euphemism, literal translation and free translation. The euphemistic 

functions or/and the implied meanings of Qur’anic expressions have been lost in some 

instances. As a result, other translation techniques, such as annotation, additional 

clarification in brackets, paraphrase or footnote, have been applied in order to 
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compensate the missing meaning or/and style. This thesis attempts to address the 

weakness of six English translations of Qur’anic euphemisms as well as suggesting 

helpful strategies for enhancing the translation quality. 

     Dweik and Abu Shakra (2011) study some incongruities of translating collocations 

in religious texts, namely, the Qur’an, al-Ḥadīth and the Bible. 35 MA translation 

students were asked to render 45 contextual sentences with collocational constituents. 

The study finds that cultural gaps play a strong role in showing linguistic disparities 

between Arabic and English which make lexical and semantic collocations 

challengeable for translators. The students’ lexical errors stem from the lack of 

collocational knowledge and the difference of collocational meanings. Areas of the 

students’ semantic obstacles are attributed to the failure of (i) identifying unusual 

combinations of certain words forming collocations, (ii) understanding the stylistic and 

rhetorical functions of collocations (iii) and recognising the intended meaning of 

collocations. The study recommends that translators should devote more attention to 

the religious connotation and the context of lexical collocations, and that they should 

avoid literal translation which often depends on bilingual dictionaries (pp.5-34). The 

scope of Dweik and Abu Shakra’s study (2011) is confined to the lexical and semantic 

problems in translating religious collocations. Euphemism is strongly linked with 

collocation since some euphemistic implications are created by using collocational 

expressions. Thus, the act of translating euphemisms requires understanding 

collocational patterns in both the SL and the TL. 

     Dweik and Abu Shakra (2010) evaluate certain strategies adopted by MA translation 

students in rendering lexical and semantic collocations in religious texts including the 

Qur’an, al-Ḥadīth and the Bible. The study aims to find effective techniques to 

eliminate the difficulty of translating religious collocations. It indicates that the 

respondents use different methods in translating collocations, namely, synonymy, 

generalisation, paraphrasing, deletion and literal translation. The majority of 

respondents adopt synonymous words for translating lexical collocations in the Qur’an 

and the Bible, while they apply literal translation for rendering semantic collocations in 

the same texts. Deletion emerges as the most obvious strategy in translating both lexical 

and semantic collocations in al-Ḥadīth. The study concludes that translators can use 

footnotes to help the target audience recognise the collocational meaning and structure. 

     The study deals with only two types of collocations in religious texts: lexical and 

semantic. The selected sample of 35 MA translation students is not broadly 
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representative. For these reasons, the results cannot be generalised upon the translation 

of religious collocations. I annotate some Qur’anic collocations, which were examined 

by Dweik and Abu Shakra, as euphemistic expressions in the corpus of euphemisms in 

the Qur’an, such as: ٰوابيضتٰعيناه  ‘and his eyes whitened’, and واشتعلٰالرأسٰشيبا ‘and my 

head was shining with grey hair’. Therefore, some strategies adopted for translating 

collocations should be tested to explore their applicability on euphemism. 

     Al-Ali and Al-Zoubi (2009) examine syntactic ambiguity in the Qur’an according to 

pausing rules in Arabic. The study aims to figure out the translator’s competence in 

rendering Qur’anic verses containing more than one possible pausing. It discusses four 

main resources of structural ambiguity in the Qur’an: pronominal reference, 

prepositional phrase attachment, adjunct attachment and coordinating conjunction. 

They argue that some constituents in the Qur’an could be syntactically connected in 

multiple ways which, in turn, lead to different translations or interpretations based on 

the position of pausing. The study finds that most translators focus only on one 

meaning, while other potential meanings have been ignored. It suggests that translators 

should consult exegetical works so as to comprehend all the possible meanings which 

are derived from different pauses within a Qur’anic verse. It recommends that 

translators can add a footnote or an exegetical brief within the TT to qualify other 

probable meanings of syntactic pauses (pp.227-241). 

     The phenomenon of euphemism relies usually on ambiguity to avoid talking about 

offensive topics openly. Thus, translators are required to draw more attention upon the 

obscure aspect of euphemistic expressions. However, misplacing pausing devices may 

yield misunderstanding or misquoting Qur’anic texts, and hence misrepresenting the 

intended message in the translated version. In the thesis, I deal with interpreting and 

translating Qur’anic euphemisms on the textual level, and go beyond the word or 

sentence levels, through analysing conceptual relations and intratextual meanings 

among related verses in the Qur’an. This will become a useful tool in the fight against 

fundamentalism and radicalisation who opt for exploiting short extracts or 

misquotations in religious texts for achieving political roles.  

     El-Hadary (2008) conducted an analytical study of English translations of the Qur’an 

through evaluating the impact of two concepts in Arabic, namely, ٰنظم /naẓm/ ‘order 

system’, and ٰعلمٰالبلاغةٰ /ʿilm al-balāghah/ ‘the science of rhetoric’, upon the degree of 

equivalence in English. The study finds that translating the Qur’an into English still 

constitutes a major difficulty for translators. I think that the issue of equivalence is a 
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problematic area for translators when rendering Qur’anic expressions generally and 

euphemistic expressions particularly. The thesis addresses the difficulty of finding 

English equivalences for euphemisms in the Qur’an in light of modern translation 

theories, such as dynamic and formal equivalence by Nida (1964a) and Nida and Taber 

(1969), Skopos theory by Reiss and Vermeer (1984) and Nord (1991a; 1997b); and 

translation procedures of culture-bound expressions by Newmark (1988). 

     Al-Kharabsheh and Al-Azzam (2008) conducted study on translating the invisible 

meaning in the Qur’an. It aims to semantically and lexically analyse some Qur’anic 

items that have two meanings: the common or surface meaning (visible) and the 

intended or deep meaning (invisible). Accordingly, invisibility is an inimitable 

linguistic phenomenon in the Qur’an. Thus, it is highly prone to misunderstanding and 

misrepresentation in the translated text. They introduce two views about translating 

religious texts, namely, translation-resistance and inevitable loss in translation. They 

point out that translators should have language proficiency in the SL and TL structures 

and profound knowledge of the complexities of Arabic and the Qur’an. They find that 

all translations of the selected verses with invisible meanings are either partially or 

totally distorted. In consequence, the target reader can address the unrecognised 

meaning through considering relevant philological and theological text-in-contexts and 

consulting worthy exegeses (pp.1-18). 

     Translating invisible meanings in the Qur’an is not an easy task even for professional 

translators who may produce an unsatisfactory translated text for readers. Most 

euphemistic expressions in the Qur’an have two meanings: the outer meaning (visible) 

and the inner meaning (invisible). Translators of the Qur’an may struggle with 

capturing the invisible meaning of euphemisms. I claim that the textual meaning and 

contextual information in the Qur’an play a significant role in recognising and 

translating the invisible aspect of euphemisms. In addition, the translator should make 

use some exegetic commentaries for the sake of avoiding the loss or distortion of 

invisible connotations of Qur’anic euphemisms. 

     Abdul-Raof (2007) investigates the phenomenon of stylistic shift in the Qur’an. He 

claims that stylistic shift in languages usually occurs on the micro level, i.e. morpheme, 

word and sentence, and on the macro level, i.e. text and context. He examines syntactic, 

phonetic, semantic, pragmatic, repetition, ungrammaticality, co-textual and contextual 

factors, which may affect in stylistic shift with reference to Qur’anic verses. The study 

uses several Qur’anic examples to illustrate the importance of the leitmotif of stylistic 
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shift in the Qur’an, such as communicative functions, conceptual sequentiality, 

intertextual connectivity, coreferential system, ellipsis, synonymy, substitution, 

componential verities, sarcasm and irony, assimilation, onomatopoeia, stylistic 

symmetry, grammatical compatibility, morphological co-text, tense shift, word order, 

collocational pattern, conjunction, textual progression, rebuttal and substantiation, 

specification, grammatical incongruity, variation and concordance, cause-effect 

relationships, anaphoric reference and assonance. It finds that co-textual factors may 

aid in establishing stylistic symmetry on the grammatical, semantic and phonetic levels 

(pp.79-111). I note that Abdul-Raof does not address the mechanism or difficulty of 

translating stylistic shift in the Qur’an into English. Hence, this topic could be a starting 

point for future research. 

     Chebbo (2006) finds that the linguistic and cultural boundaries, the rhetorical style, 

the textual features and the orality of Arabic are serious challenges in translating 

religious texts, such as the Qur’an and al-Ḥadīth. Thus, she suggests that translators 

should give due attention towards the role of intertextuality not only on the textual level, 

but also on the stylistic, rhetorical and cultural levels (pp.1-116). Swanson and Heisig 

(2005) claim that the difficulty of finding one-to-one correspondences in the TL is due 

to cultural gaps, linguistic intricacies, contextual nuances and historical variation of 

religious discourses. They deny that there is only one correct translation for religious 

texts, arguing that any religious text has more than one possible translation, but some 

translations could be more accurate than other translations. They declare that translators 

should be fully aware of previous works, the role of context, the literal meaning and the 

stylistic structure in the SL and the TL, the historical development of expressions, the 

audience’s varied requirements and the use of footnotes for more explanations (pp.115-

122).  

     The historical development of expressions, which is examined by Swanson and 

Heisig, is a distinctive feature of euphemism in English and Arabic. For instance, 

euphemising bathroom in English develops in different historical periods, i.e. lavatory, 

toilet, water closet, WC, restroom and lady’s room. Its Arabicٰcorrespondence ٰحمام  

/ḥammām/ ‘bathroom’ٰ is historically euphemised as الخارج /al-khārij/ ‘the outside’, 

الوضوءٰمكان ,’al-marāfiq/ ‘facilities/ المرافق  /makān al-wuḍūʾ/ ‘ablution place’, الراحةٰبيت  

/bayt al-rāḥah/ ‘restroom’,  and ٰالسفارة  /al-safārah/ ‘embassy’.ٰ I claim that the use of 

euphemisms develops according to the time, place, society, situation and speakers. 

What is considered as a euphemism at a certain period, in a certain situation, by a certain 
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group of people or/and in a certain society is not necessary to be a euphemism at another 

period, in another situation, by another group of people or/and in another society. The 

acceptance of euphemism is affected by the development of language, the linguistic 

competence and cultural knowledge of speakers and the frequent use of expressions. 

Based on that, I assert that the audience’s varied expectations play a crucial role in the 

linguistic behaviour and the social reception of euphemism. 

 

2.3 Linguistic Analysis and Translation of Euphemism in Arabic and 

the Qur’an 

2.3.1 Overview 

     This part touches upon the concept and use of euphemism in Arabic from a linguistic 

perspective. It also analyses certain problems and difficulties in translating euphemisms 

from/into Arabic. It further evaluates some translation strategies adopted for rendering 

euphemisms from/into Arabic. It suggests problem-solving translation approaches 

through revising research to date. It is divided into two main sections: linguistic analysis 

and translation of euphemism from/into Arabic, and linguistic analysis and translation 

of euphemism in the Qur’an into English.  

 

2.3.2 Linguistic Analysis and Translation of Euphemism from/into Arabic    

     Al-Khasawneh (2018) conducted an intercultural study on euphemistic strategies 

used in Saudi Arabic and American English. He distributes a questionnaire to a selected 

sample of 145 college students, i.e. 78 Saudis including 40 males and 38 females, and 

67 Americans including 38 males and 29 females. The respondents were asked to give 

appropriate responses to three conversational situations touching up three tabooed 

topics, namely, bodily functions, lying and death. The study finds that the respondents 

adopted different strategies including deletion, synonyms, metaphor, understatement, 

part-for-whole, overstatement and jargons. Saudis frequently used part-for-whole, 

understatement and general-for-specific, while Americans frequently used taboo words, 

general-for-specific and synonyms. Like Rabab’ah and Al-Qarni (2012), the study 

reveals that there is no relationship between the choice of euphemistic devices and 

gender. It also shows that Saudi Arabic seems more euphemistic than American English 

due to cultural values and religious beliefs. It concludes that language users should be 



42 

 

  

more aware of euphemistic methods in order to establish an effective communication 

(pp.217-225). 

     I notice that Al-Khasawneh has entirely adopted Rabab‘ah and Al-Qarni’s 

questionnaire (2012). Instead of that, he should design a new questionnaire for two main 

reasons. Firstly, he has conducted his study in 2018 whereas Rabab‘ah and Al-Qarni 

conducted their study in 2012. Euphemistic language of Saudis has certainly developed 

over a seven-year period. Al-Azzam et al. (2017) assert that euphemistic language and 

behaviours of Saudis have recently developed as a result of economic growth, 

educational reformation, interfaith dialogue, global interaction and openness, and 

intercultural communication. Secondly, American culture widely varies from British 

culture, so the informants’ responses to the taboo situations will be different. Another 

significant issue is that the size of the selected sample of Saudi participants is not equal 

to Americans, and the number of male respondents is not equal to female ones either in 

the whole sample or in each nationality. This provokes me into an argument that there 

was no equal chance for region or gender to participate in the study which may reveal 

potential sources of bias in data collection, data analysis and findings. This makes me 

wonder whether the surprising finding, which shows no relationship between 

euphemism and gender, requires more revision and reconsideration. 

     Al-Azzam et al. (2017) explore the use of euphemism in Saudi Arabic from 

semantic, pragmatic and sociolinguistic perspectives. The study aims to help the target 

readers understand how Saudi social and cultural pressures can generate certain 

euphemistic expressions. It analyses common euphemistic examples extracted from 

various themes in Saudi culture. It shows that social and cultural factors play a vital 

role in the expression of Saudi euphemisms. It also indicates that the use of euphemistic 

expressions and linguistic behaviours by Saudis have recently changed because of 

economic development, educational reform, interfaith dialogue, global interaction and 

openness, and cross-cultural communication (pp.64-68). Based on the investigated data 

in Al-Azzam et al.’s study, I find that Saudis often refer to religion-based euphemisms 

to deal with embarrassing topics, such as death, sickness and human descriptions. This 

agree completely with ElShiekh (2013) who indicates that speakers usually refer to 

euphemisms involving religious sentiments or Qur’anic items to release themselves 

from bearing responsibility. 

     Anber and Swear (2016) address sociocultural differences in the Arabic translation 

of popular English euphemisms related to death, sex, body parts and bodily functions. 
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They evaluate Syrian and Iraqi Arabic translations of the English novel ‘A Grain of 

Wheat’ by Ngũgĩ wa Thiong'o according to Leppihalme’s (1997) and Unseth’s (2006) 

translation theories. The study reveals that both translations frequently applied omission 

and literal strategies, resulting in misrepresentation of the original euphemistic 

connotations in Arabic. They tended, in some cases, to render the intended meaning 

into Arabic at the expense of the euphemistic style in English. The Syrian text seems 

more accurate than the Iraqi one despite of adopting similar translation strategies. The 

study concludes that the translator’s competence in handling sociocultural differences 

and choosing appropriate strategies is an essential element for translating euphemisms 

accurately (pp.123-135). I observe that this paper focuses on translation approaches 

applied for rendering English euphemisms into Arabic more than the influence of social 

and cultural differences upon finding Arabic equivalences for English euphemisms. 

     Al-Adwan (2015) addresses the employment of euphemism in subtitling English 

audiovisual material into Arabic, with reference to the American sitcom, Friends. The 

paper aims to evaluate subtitlers’ choices in translating English offensive expressions 

into Arabic based on Brown and Levinson’ s theory of politeness (1987) in particular, 

and face-threatening acts and redressive strategies in general. It also aims to examine 

the applicability of a modified model, relying on two existing models created by 

Williams (1975) and Warren (1992), in audiovisual translation of euphemism. It finds 

that Williams and Warren’s classes of euphemism have not accounted for all the 

selected euphemistic examples of the Arabic subtitling of Friends. Therefore, two 

further euphemistic categories are suggested, namely, semantic misrepresentation and 

omission. It shows that the proposed model efficiently addresses euphemistic strategies 

used by Arab subtitlers for distasteful topics including sex, death, disease and bodily 

functions (pp.6-19). This paper is largely based on the findings of Al-Adwan’s PhD 

thesis (2009) at the University of Manchester. Omission is a common linguistic device 

widely used by speakers when dealing with taboos in everyday life. Therefore, I assert 

that it should be classified as a euphemistic strategy in audiovisual translation, and it 

should be followed by supplementary information to clarify the intended meaning for 

the target audience. 

     Abbas (2015) conducted an analytical study on translation strategies used by Arab 

translators in rendering cultural- and religious-laden English texts into Arabic. She aims 

to examine socio-cultural factors, such as religious beliefs, ideological references, 

social authorities, cultural values and political attitudes, which burden the translation of 
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taboo, euphemism and censorship. She further aims to evaluate the translation agent’s 

authority which has been exercised on translators. To achieve these goals, she analysed 

the Arabic translation of Dan Brown’s Inferno. The study points out that the Inferno’s 

translator resorted to attenuation and elimination methods to avoid stating taboo words 

directly, such as naming body parts, sexual-related references, alcoholic drinks, 

swearwords and religious expressions. It concludes that the complexity of taboo 

translation stems from conflicting ideologies between the translator and the writer on 

the one hand, and the TT and the ST, on the other hand (pp.1-80). 

     The existence of taboos is one of the main motives for generating euphemistic 

expressions; and the challenge of translation becomes more difficult the greater the 

cultural differences between the SL and the TL. In other words, some conventional 

expressions in a certain language could be taboos in another language. Abbas 

completely agrees with Al-Husseini (2007) who asserts that the professional translator 

usually opts for embracing censorship or euphemistic strategies in dealing with 

unmentionable topics. The Qur’an employs many euphemistic terms when tackling 

sensitive topics, such as death and sex, which pose a problematic issue for translators 

because of social and religious differences between Arabic and English. 

     Shehab et al. (2014) investigate cultural-gap-related problems in translating 

contextualised Arabic euphemism into English. It aims to examine the role of context 

in determining the appropriate strategy of translating Arabic euphemism into English. 

It looks into English translations of 10 euphemistic expressions in five Arabic literary 

works by the Egyptian novelist and Nobel Prize winner, Najīb Maḥfūẓ. It shows that 

context has a great influence on the use, degree and translation of euphemism. The 

majority of translators fail to capture the intended meaning of the selected euphemisms 

as a result of the negligence or misunderstanding of context-related information. Hence, 

they should devote extra attention upon the euphemistic context for conveying the 

implicit meaning and preserving the contextualised style of euphemism. They may also 

use further procedures with literal translation, such as text note, endnote, footnote, 

punctuation and italicisation, in order to produce a comprehensible translation of 

euphemism (pp.189-198).  

     The study of Shehab et al. (2014) is an attempt to bridge cultural and social gaps 

between Arabic and English through discussing the importance of context in translating 

Arabic euphemisms into English and reshaping their implicit connotations for the target 

readers. I emphasise that decontextualisation is one of the major mistakes committed 
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by translators leading to misunderstanding the source euphemistic message, and, hence, 

mistranslating euphemism in the TL. One of the integral research areas in the thesis is 

to explore the influence of contextuality and intratextuality in the interpretation of 

euphemisms in the Qur’an. It seeks to find how Qur’anic euphemisms can be translated 

based on other verses cited elsewhere in the Qur’an. I argue that literal translation could 

be a good choice for translators if there are similarities between the SL and the TL in 

terms of the structure and meaning of a given euphemism.  

     Rababah (2014) evaluates the translatability and use of X-phemisation: euphemism, 

dysphemism and orthophemism in medical discourse. The study aims to determine the 

psycholinguistic motives, styles and frequency of using X-phemisation in medical 

conversations. He distributes a questionnaire to 50 practitioners in medical sector, and 

interviews translation specialists to identify to what extent medical euphemisms can be 

translated. The study finds that euphemism and orthophemism are established through 

indirect or acceptable expressions or concealing information, while dysphemism is 

expressed through direct terms and a certain language created by healthcare providers. 

It shows that healthcare providers adopt different euphemistic ways with patients, 

namely, medical terms, abbreviations, acronyms, clipped words, scientific English 

names, high standard Arabic and switching from Arabic into English. It also points out 

that translators may encounter challenges in translating X-phemism expressions, but 

they can address that through experienced management in translation and awareness of 

the ethical and legal aspects of medicine. The study concludes that healthcare providers 

prefer telling the truth in diplomatic ways rather than hiding it from patients (pp.229-

240).  

     Rababah fails to reveal subtle nuances among euphemism, dysphemism and 

orthophemism. In brief, Allan and Burridge (2006) describe euphemism as “sweet-

talking” and dysphemism as “speaking offensively” (p.29). I can describe 

orthophemism as straightforward speaking. He also fails to handle the translatability of 

these linguistic concepts since asking few translators few questions is not sufficient to 

claim that translating the X-phemism expressions from the SL into the TL is an easy 

task. On the contrary, the translatability of X-phemisation requires analysing expected 

difficulties, rendering practical examples, evaluating adopted strategies, proposing a 

systematic model and suggesting problem-solving techniques. Thus, further studies are 

necessarily needed to fill in this research gap in the area of translating X-phemisation 

in medical contexts. 
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     ElShiekh (2013) investigates the phenomenon of euphemism in contemporary 

colloquial discourse in Egypt and Jordan as a means of hedging or mystification of 

responsibility. The study aims to examine the role of religious and ideological attitudes 

of people in linguistic and intellectual changes of the use of euphemism. It assumes that 

euphemism is consciously used for different reasons: to avoid a harsh description of a 

certain situation, to escape from fulfilling duties, to evade answering specific questions 

or to elude responsibility. He selects a sample of 40 individuals; 20 Egyptians and 20 

Jordanians. From each nationality, there are 10 university students and 10 taxi drivers 

asked either to create an excuse for a wrong deed or to disclaim responsibility in a given 

situation. He relies on observation, interview, and questions and answers to identify the 

underlying motives of the participants’ linguistic behaviour. He finds that the 

respondents heavily use decontextualised quotations, i.e. proverbs and Qur’anic verses, 

in order to free themselves from the failure or bearing any sort of blame (pp.88-99). I 

note that ElShiekh concerns more with the influence of the religious background of 

speakers in the choice of euphemistic techniques based on the fact that religious texts 

are abundant resources for euphemistic examples. I find that some respondents used 

religious comments or Qur’anic quotations supposing that religious sentiments may 

avoid them bearing responsibility.  

     Al-Shawi (2013) explores the theory and application of translating daily life 

euphemisms. The paper supposes that culture plays a crucial role in translating social 

euphemisms from the SL into the TL which poses a hindrance for translators. It aims 

mainly to study how Grice’s Implicature Theory: Cooperative Principles and Maxims 

(1975), and Relevance Theory by Sperber and Wilson (1995) could be pursued to offer 

accurate interpretations of euphemism. It further examines linguistic manifestations and 

pragmatic inferences of euphemism when they are translated from English into Arabic 

or vice versa. It finds that the linguistic and pragmatic elements of euphemism can be 

evaluated by analysing the relationship between the writer or the speaker on the one 

hand and the reader or the listener on the other hand. It indicates that translators should 

always bear the stylistic and rhetorical features of euphemism in their mind. It clarifies 

that translating euphemism can be achieved through: (i) finding a parallel euphemism 

in the TL, (ii) conveying the intended meaning and preserving the euphemistic style, 

(iii) or conveying the intended meaning regardless of the euphemistic style (pp.123-

132). I find that Al-Shawi’s paper presents little explanation on the use of euphemism 

with few out-of-context examples, so it does not offer a notable contribution in the area 
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of translating euphemism, i.e. it is merely theoretical information collected from 

previous research efforts. It lacks the basic elements of research, such as hypothesis, 

methodology and novelty. In brief, the paper content does not reflect the title 

“Translating Euphemisms: Theory and Application”. 

     Khanfar (2012) examines the typology and formation of euphemism in Standard and 

colloquial Arabic, with focus on Iraqi Arabic.  The definition, etymology, motives and 

types of euphemism as well as its strong association with other linguistic phenomena, 

such as taboo, doublespeak and dysphemism, are explained. He illustrates the linguistic 

formation and classification of a number of Iraqi Arabic euphemisms. He relies widely 

on the Qur’an to show how Arabic language adheres to the euphemistic style in daily 

sensitive issues. He finds that euphemism has a culture-bound value which poses a 

challenge for translators because of non-equivalent vocabularies. He concludes that the 

semantic dimension has a great influence in creating euphemisms in Arabic more than 

the phonological, syntactic or morphological dimension (pp.1-34). 

     Khanfar addresses a research topic which has not received much attention by 

linguists or translation theorists, i.e. euphemisms in colloquial Arabic. Farghal (1995) 

and Al-Azzeh (2009) partially investigate the phenomenon of euphemism in colloquial 

Jordanian Arabic. Speakers use euphemisms broadly in spoken conversations, 

spontaneous events and social circumstances. Thus, colloquial euphemisms should be 

subjected to in-depth analysis to fill in this literature gap. Khanfar focuses more on the 

semantics of euphemism in Arabic, whereas the phonological, morphological, 

pragmatic and syntactic aspects of euphemism still need more research.  

     Gomaa and Shi (2012) compare the nature of euphemistic death expressions in 

Egyptian Arabic and Chinese. The data was collected through interviews and 

questionnaires with 40 informants from each nationality; 20 female and 20 male. They 

bear several variables in their mind including gender, social class, age and education.  

The study shows that Chinese speakers have a larger number of death euphemisms than 

Egyptians, reflected in an abundance of euphemism dictionaries in China and their 

shortage in Arabic. Both Egyptian and Chinese respondents have structurally used 

euphemised metonymy and conceptual metaphor with death cases. In accordance with 

Al-Azzeh (2009), gender plays a significant role in the choice of euphemistic 

expressions, i.e. females have the tendency to use more euphemised expressions than 

males. This disagrees with what is stated by Rabab’ah and Al-Qarni (2012) and Al-

Khasawneh (2018) that there is no difference between male and females in the choice 
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of euphemisms. Finally, they conclude that the linguistic and cultural similarities and 

differences of euphemistic strategies among Egyptian and Chinese speakers have a 

significant effect on translating, textbook writing and teaching Chinese or Arabic as a 

second language. This finding endorses what is declared by Farghal (1995) and 

Rabab’ah and Al-Qarni (2012) (pp.1-16). 

     Rabab’ah and Al-Qarni (2012) evaluate the employment of euphemistic strategies 

in Saudi Arabic and British English. They aim to identify the similarities and 

differences in using euphemism among Saudi and British speakers in three taboo topics, 

viz., death, lying and bodily functions. They choose 150 Saudi and 150 British 

university students to determine the impact of three variables in applying euphemistic 

techniques, namely, the level of formality, gender and topic. Saudi respondents resorted 

to different euphemistic methods including part-for-whole, overstatement, 

understatement, deletion, learned words and jargons, metaphor and general-for-

specific, while British respondents employed understatement, deletion, learned words 

and jargons, metaphor and general-for-specific. The study points out that Saudi and 

British students may use taboos while approaching death and lying, but hardly ever for 

bodily functions. The selection of euphemism does not appear to be affected by the 

respondents’ gender. This contradicts with what is claimed by Al-Azzeh (2009), and 

Gomaa and Shi (2012) that women prefer using euphemism more than men for dealing 

with offensive topics. Euphemistic language is heavily influenced by cultural values, 

religious beliefs, and the social life-style. In agreement with Farghal (1995), Qi (2010), 

Pour (2010), Gomaa and Shi (2012), and Xiaoling et al. (2012), Rabab’ah and Al-Qarni 

propound that second language learners should be fully aware of euphemism because 

of its significance for cross-cultural communication (pp.730–743).  

     I claim that Rabab’ah and Al-Qarni’s study is a contrastive analysis of euphemistic 

techniques between Arabic and English. Based on the findings, Saudi Arabic seems to 

be more euphemistic than British English. This agrees with what is found by Al-

Husseini (2007). Nevertheless, one of the most surprising findings, that disagrees with 

the majority of previous studies, is that the choice of euphemistic strategies is not 

influenced by sex. This means that females and males may use similar linguistic devices 

when dealing with taboo topics. Therefore, I call for further research to test such an 

unexpected result. 
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     Thawabteh (2012) addresses the translatability of Arabic amelioration and 

pejoration in English subtitling. He aims to explore the nature of euphemism and 

dysphemism from technical and translation perspectives. He analyses 14 euphemistic 

and dysphemistic expressions from a screen translation of the Egyptian film Ramadan 

fawq il-burkān, ‘Ramadan atop the Volcano’ by ART Network. The paper finds that 

the difficulty of translating euphemisms or dysphemisms are due to cultural disparities 

or technical issues in subtitling. It illustrates that the subtitler may resort to one of these 

translation strategies: (i) eliminating SL euphemistic or dysphemistic expressions in the 

TL; (ii) preserving SL euphemistic or dysphemistic expressions by formal-based 

translation; (iii) and adding euphemistic or dysphemistic expressions in the TL. It 

demonstrates that euphemism and dysphemism in the film have different forms, 

namely, figurative expressions including litotes, hyperboles, synecdoche and 

metonymy, remodelling, omission and circumlocution (pp.145-156).  I notice that there 

is a scarcity of similar studies on translating euphemism in subtitling. Further studies 

are required to fill in this research gap in the area of translation. Thawabteh’s study is 

not only useful for translators, interpreters or subtitlers, but also for film-makers as it 

judges the accuracy of euphemism and dysphemism in audiovisual translation. 

     Al-Kharabsheh (2011) examines the conceptualisation and translation of 

euphemistic metaphorical expressions in Arabic death discourse. He aims to identify 

problems of translating Arabic obituaries according to the Conceptual Metaphor Theory 

by Lakoff and Johnson (1980). He chooses a corpus consisting of 450 obituaries from 

three Jordanian newspapers. The study states that the translation problems are attributed 

to cultural and religious differences among Arabic and English. Further, it indicates that 

1740 (89.1%) metaphorical euphemisms are employed to designate death. By contrast, 

only 213 (10.9%) euphemistic substitutes including metonymy, generic terms and legal 

terms are detected to label dying events (pp.19–48). Al-Kharabsheh discusses the 

tremendous use of metaphor as a primary source for euphemising death in Arabic 

culture and particularly Jordanian society. In the Qur’an, metaphor is a common 

linguistic device of euphemism used to soften or avoid unpleasant topics, so an entire 

section in the thesis is allocated to explain the strong relationship between metaphor 

and euphemism (cf. 3.2.6.3). 

     Al-Qadi (2009)ٰmakes a sociolinguistic comparison of euphemism in English and 

Arabic. He assumes that euphemism has not been given a lot of academic attention by 
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sociolinguists since it approaches culturally and socially sensitive topics. He states that 

English and Arabic are geographically, linguistically and culturally different. The study 

finds that English and Arabic have three shared rhetorical forms of euphemism: 

metonymy, synecdoche and circumlocution. It is also found that both languages borrow 

from other languages for euphemising taboo areas. It shows that metonymy is the most 

dominant method of euphemism in English and Arabic. I find that metonymy is a 

predominant approach of euphemism in the Qur’an. It illustrates that the degree of 

politeness of Arabic euphemisms is higher than English euphemisms. This finding 

supports what is stated by Al-Husseini (2007), and Rabab’ah and Al-Qarni (2012). Al-

Qadi agrees with Farghal (1995), Pour (2010), Qi (2010), and Shi and Sheng (2011) 

that euphemisms are beneficial for textbook writers, teachers, learners for non-native 

languages. 

ٰٰٰٰٰAl-Azzeh (2009) investigates the variation of the use and degree of euphemism 

among Jordanian Arabic speakers through analysing common euphemistic expressions 

for dealing with taboo language. She measures the effect of social variables including 

age, gender and dialect upon the employment of euphemisms by distributing a 

questionnaire to 300 Jordanians. The study shows that Jordanians adopt a great number 

of euphemisms in most aspects of daily life. It points out that dialect, age and gender 

have an influential effect on the choice and use of euphemisms in Jordan, e.g. some 

euphemistic expressions are exclusive to a certain group of people or a specific regional 

area; old people tend to use more euphemisms than young individuals; and females opt 

for more euphemistic expressions than males. It is found that death and mental sickness 

are the most euphemised topics in Jordanian society. Al-Azzeh recommends conducting 

further research on euphemism in the Qur’an, al-Ḥadīth, medicine, TV films and Arabic 

novels (pp.1-156). My thesis comes in response to many researchers, such as Al-Azzeh, 

who have recently called for investigating the phenomenon of euphemism in the 

Qur’an. I observe that Al-Azzeh agrees with Gomaa and Shi (2012) that women are in 

favour of using euphemism more than men, while she disagrees with Rabab’ah and Al-

Qarni (2012) and Al-Khasawneh (2018) who claim that the choice of euphemism do 

not seem to be affected by gender. 

     Abdalla (2009) conducted her MA dissertation on the challenges and strategies of 

translating political euphemisms related to Islam and Arabs from English into Arabic. 

The thesis aims to discover motives, uses and context of euphemism in English political 
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speeches as well as appropriate procedures for translating them into Arabic. She argues 

that the translation of euphemism requires a functional shift from traditional linguistic 

approaches to ideological, cultural and intercultural ones. She supposes that meta‐

linguistic differences, i.e. culture, time, social factors, religion and ideology, shape 

translating, interpreting and reacting to euphemism. The mechanism of translating 

political euphemism shows the need to consider translation as an intercultural human 

activity. She finds that the loss of euphemistic meanings of political terms may occur 

when the meta-linguistic factors are not taken into the translator’s consideration. Thus, 

the translator should understand the underlying meaning beyond euphemism in the SL 

to find an appropriate equivalence in the TL. Using one or more of the following 

enhances the translation of euphemism: literal translation, dynamic/functional 

translation, cultural translation, substitutive translation, explication, paraphrasing, 

lexicalisation, omission, annotation, inverted commas, footnotes, borrowing, using 

general terms or less emotive terms, and neologisms. (pp.1-88).  

     I believe that translating euphemism requires a profound understanding of social, 

linguistic, intercultural and ideological elements, the SL structure and the target 

audience’s expectations. Moreover, the fidelity and accountability to the ST and the TT 

should be achieved by translators. My thesis measures to what extent cultural 

dissimilarities between Arabic and English can affect the translation of euphemism in 

the Qur’an. The analysis shows that the lack of English equivalences and the 

discrepancy of the euphemising degree are main causes of the deficiency of English 

translations of Qur’anic euphemisms. 

     Al-Adwan (2009) investigates euphemising in audiovisual English translation 

(subtitling) into Arabic, with reference to the American television sitcom, Friends. 

Eleven episodes of its 10th season were chosen for examination. He proposes a 

politeness-oriented model based on two existing models of euphemism by Williams 

(1975) and Warren (1992), and on Brown and Levinson’s politeness theory (1987). He 

finds that Williams and Warren’s models do not fully account for all euphemistic 

examples of sensitive themes in Arabic subtitles of Friends. Consequently, he 

introduces two new euphemistic devices, namely semantic misrepresentation and 

omission. Sex is viewed as a complex and discomforting topic in Arabic. Thus, five 

euphemistic methods including widening, implication, semantic misrepresentation, 

metonyms and omission are applied by subtitlers to save the target Arab viewers’ face 

when discussing sexual relations, sexual orientation, bodily parts and sex-related 
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activities or items. He finds that context allows Arab viewers to comprehend the 

euphemised references appropriately (pp.1-243).  

     The amount of investigated data is restricted to the comic genre. More research is 

needed to develop and test the proposed model in other areas. In my research project, I 

create a comprehensive linguistic model to annotate all euphemistic examples in the 

Qur’an as well as classifying them into broad topics; namely, death, destruction, 

divorce, excretion, feelings, fighting and wars, finance, health, personal behaviours, 

poverty, pregnancy and giving birth, punishment, religion, sex, slavery and swearing. 

Additionally, I design a systematic text-based model to examine the role of 

intratextuality and contextuality in interpreting and translating euphemism in the 

Qur’an. 

     Al-Husseini (2007) conducted a contrastive study on the nature and use of 

euphemism in Arabic and English. Like Altaie (2010), he provides a theoretical 

linguistic framework on the phenomenon of euphemism in Arabic and English, i.e. 

definition, formation, functions, types and its associations with other linguistic 

phenomena, such as dysphemism, doublespeak and taboo. He claims that the concept 

of euphemism in English is called kināyah ‘metonymy’ in Arabic. He finds that 

euphemising is a distinguishable feature of the rhetorical style and eloquence of Arabic. 

He indicates that the existence of taboo areas is a strong motive for producing 

euphemisms in both Arabic and English. He argues that euphemism in Arabic or 

English has a close link with indirect speech acts because both rely basically on 

opposition-oriented approaches, i.e. both are used to say something, but actually to 

mean another thing. Because of cultural variations, some topics could be taboo in 

Arabic, but they are acceptable in English. He concludes that Arabic seems more 

comprehensive than English with euphemising since euphemism in Arabic can be used 

for other linguistic functions, such as to beautify speech, to understand better, to attract 

the listener’s attention and to exaggerate certain matters (pp.326-346). 

     I notice that Al-Husseini consults many examples from the Qur’an to support his 

claims and attitudes toward the phenomenon of euphemism in Arabic. This supports 

two main findings in the thesis that the Qur’an is a rich resource of euphemistic 

expressions dealing with different sensitive issues, such as sex, death, excretion, 

divorce, punishment, slavery, swearing and personal behaviours, and that euphemism 

in the Qur’an is characterised by rhetorical and metaphorical connotations. In directions 
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for future research section, I call for investigating which type of speech acts can be 

performed by euphemisms in religious texts, such as Qur’an.  

     Farghal (1995) explores the pragmatic value of Arabic euphemisms within 

contextual conversations, with focus on Modern Standard Arabic and Jordanian 

colloquial Arabic. He points out that the choice of euphemism is contextually 

influenced by the speaker-addressee relation on the one hand, and the level of formality 

on the other hand. The study reveals that Arabic speakers use various devices for 

euphemising, namely, figurative expressions, circumlocutions, remodelling and 

antonyms. It indicates that euphemistic techniques are useful sources to acquire 

communicative competence in the second language learning/teaching (pp.366-378). I 

note that the selected euphemistic examples have social importance, so they offer new 

insights for a better understanding of the pragmatic level of euphemism in Arabic and 

colloquial Jordanian dialects in particular. I suggest investigating the phenomenon of 

euphemism in other Arabic dialects. 

     Farghal (1993a) investigates the translatability of Arabic death terms into English 

through proposing a theory-based model with reference to the formal, functional and 

ideational equivalences. He finds that the degree of translatability of the conceptual, 

observational and religious death-related terms is relatively high in spite of referential 

and linguistic diversities. On the other hand, some death terms are difficult to translate, 

so the translator may use footnote and paraphrase to avoid translation loss. He 

concludes that the translator should be not only bi-lingual but also bi-cultural to have 

access to cultural differences among the SL and the TL (pp.15-29). I argue that death 

is an unspeakable topic among most of the world’s cultures and societies, so speakers 

unconsciously use more euphemistic and metaphorical terms to talk about it 

appropriately. Most death terms in Arabic have religious roots and euphemistic 

connotations. For instance, Jordanians tend to use Islamic or Christian terms in 

condolencesٰand obituaries. I find that the topic of death in the Qur’an is euphemised 

with 169 acceptable expressions. 

     Farghal (1993c) addresses the semantics and pragmatics of death-related euphemism 

and dysphemism in Arabic. He argues that death terms in Arabic have certain attributes: 

(i) figurative euphemistic meaning, i.e.ٰانتقلٰالىٰرحمةٰالله ‘transferred to God’s mercy’, (ii) 

a little dysphemistic meaning, i.e. ٰزرفط  ‘popped off or croaked’, (iii) and Allah is the 

ultimate agent of death, i.e. الله  God passed him away’. He claims that death-related‘  توفاهٰ

euphemisms in Arabic have religious representations: (i) the beginning of new life, i.e. 
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 ,he transferred to the paradise of eternity’, (ii) an act of choice by God‘ انتقلٰالىٰجناتٰالخلد

i.e. ٰالله جوارهٰالىٰاختاره  ‘God chose him for His neighbourhood’, (iii) a predestined 

happening, i.e. دناٰأجله ‘his appointed time came’, (iv) a meeting with God, i.e. ربهٰلَقى  

‘he met his Lord’, (v) a response to a call, i.e. لبىٰنداءٰربه ‘he responded to God’s call’; 

(vi) and a burning in Hell, i.e. انحرق ‘he got burnt’. He concludes that Islamic beliefs 

play an influential role in acquiring the metaphorical meaning of death-related 

euphemism and dysphemism (pp.15-26). I claim that most Arabic euphemistic 

expressions, which are widely used in condolencesٰ and obituaries, carry religious 

connotations. Speakers often refer to such appropriate expressions based on the fact that 

religion have a considerable influence upon the listener. 

     This section deals the linguistic evaluation and translation of euphemism from/into 

Arabic. The next section investigates the phenomenon of euphemism in the Qur’an 

from a linguistic perspective. It also tackles the difficulty and mechanism of translating 

Qur’anic euphemistic expression into English. 

 

2.3.3 Linguistic Analysis and Translation of Euphemism in the Qur’an  

     Alqahtani (2018) investigates the accuracy of translating euphemism in the Qur’an 

through evaluating the degree of faithfulness to the ST. He aims to verify how an 

inappropriate translation approach or misunderstanding Qur’anic texts may deviate the 

target audience from the original meaning. He examines a selected sample of 

euphemisms in five English translations of the Qur’an based on a qualitative text-based 

approach and semi-structured interviews with translators. The study finds that there is 

no single approach for encountering the difficulty of transferring Qur’anic euphemisms 

into English. This finding is similar to what is found by Mohammed (2006), Al-Dulaimi 

and Aubed (2012), Almasaeid (2016) and Ghaeb (2016). It also shows that the loss of 

euphemistic meaning is inevitable in translating some Qur’anic expressions because of 

their culture-bound structures and implications. In this context, Elimam stresses that the 

form and content in the Qur’an is a problematic issue for translators, so that splitting 

them apart in translation results in an inevitable loss of meaning (2009; 2013). I state 

that translating euphemism in the Qur’an is not merely a linguistic transfer, but it is also 

a cultural transfer. I attempt to reveal how cultural variations between Arabic and 

English may affect the perception of the source meaning of euphemisms in the Qur’an. 
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Therefore, translators of the Qur’an should have deep insights into cultural hindrances 

of translating euphemisms. 

     Almasaeid (2016, pp.1-94) examines cultural and lexical problems of translating 

euphemism in the Qur’an into English through adopting a theoretical framework 

including Grice theory of Implicature, Politeness theory, Skopos theory and Newmark’s 

approaches. He analyses 31 euphemistic examples representing 10 sensitive themes in 

five translations of the Qur’an by Asad, Bewley, Hilali and Khan, Irving and Itani. The 

study shows that rendering Qur’anic euphemisms into English poses a difficulty for 

translators, so they may transfer them by non-euphemistic translations. It also reveals 

that literalness is the most dominant method used by the five translators, whereas 

semantic and idiomatic methods are employed in few instances. This finding agrees 

partially with Albarakati (2014) who states that literal and semantic translations are 

vastly pursued, while idiomatic and free translations are rarely adopted for transferring 

euphemisms. Almasaeid concludes that translators can use several translation 

procedures for rendering Qur’anic euphemisms, such as literal equivalence, cultural 

equivalence, descriptive equivalence, paraphrasing, explanation, commentary, footnote 

and couplet. This supports what is found by Mohammed (2006) and Al-Dulaimi and 

Aubed (2012) which indicates that there is no single approach for translating Qur’anic 

euphemisms into English. 

     Ghaeb (2016) examines the difficulty of translating euphemism in The Cowٰ)البقرة( 

surah through evaluating three popular translations of 12 euphemistic expressions 

representing sensitive topics, i.e. marital relationship, disbelief and deviation from the 

right path. The study finds that translators differ in the mechanism of translating 

euphemism in The Cow surah into English according to the applied strategies. This 

supports what is found by Mohammed (2006), Al-Dulaimi and Aubed (2012) and 

Almasaeid (2016) that there is no definite method for translating Qur’anic euphemisms 

into English. It also finds that the three translators used literal translation and couplet, 

but paraphrase was the most common procedure for rendering Qur’anic euphemisms. 

It also indicates they failed to capture the appropriate interpretation in some euphemistic 

cases (pp.273-297). 

     I emphasise that the scope of Ghaeb’s study is relatively limited since it tackles 

clear-cut euphemisms in few verses from one surah in the Qur’an on the word level. By 

contrast, I investigate the translation of euphemism in the Qur’an beyond the word, 

sentence or local context levels, but on the textual level. I analyse the influential role of 
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intratextuality and contextuality in translating a sample of non-trivial euphemisms in 

the Qur’an, which require textual coherence for their identification and interpretation. 

Another significant issue is that Ghaeb claims that The Cow was chosen for 

examination because no study has been conducted to handle the feature of euphemism 

in this surah. Nevertheless, Noghai (1995) examines the translatability of euphemism 

in The Cow surah into English based on Nida’s formal equivalence approach (1964a, 

1969) and Grice’s theory of Conversational Implicature (1975). 

     Al-Saidi and Rashid (2016, pp.81-89) evaluate the concept of (un)translatability of 

the Qur’an, with reference to culture-bound euphemisms. They analyse 10 Qur’anic 

euphemisms in four English translations according to Nida’s Functional Equivalence 

(1993; 2001). They also use exegetical books of the Qur’an to understand the SL 

intention so as to avoid any biased interpretation. The study shows that euphemisms in 

the Qur’an can be translated accurately, and that the notion of untranslatability is no 

more valid and merely a false theorisation. This interesting finding asserts that the 

translation of euphemism is a translator-reliant task which hinges on the translator’s 

individual skills and competence. Thus, the translator can produce a felicitous 

translation of euphemism even between ultimately different languages or cultures, i.e. 

English and Arabic. 

ٰٰٰٰٰAbdul Fattah (2014) conducted a linguistic study on problems of translating 

euphemism and dysphemism in the Qur’an. He discusses various translation theories 

and concepts, including domestication and foreignisation, Skopos theory, functional 

approach and (un)translatability. The study tackles the topic of illegal sexual 

relationships in the Qur’an, i.e. adultery, sodomy and lesbianism. It finds that bridging 

linguistic and cultural gaps between Arabic and English needs a systematic model for 

overcoming challenges of translating culture-sensitive expressions, i.e. euphemism and 

dysphemism. I believe that translation in this globalised world has no longer been 

considered a process of transfer between two languages, but a process of mediation and 

approximation between two cultures.  

     Albarakati (2014) evaluates translation strategies of euphemism in the Qur’an into 

English. The paper aims to design a linguistic model for translating Qur’anic 

euphemisms into English based on the fact that the Qur’an is full of rhetorical, idiomatic 

and culture-specific vocabularies. A collected sample of Qur’anic euphemisms in five 

English translations are analysed. The paper finds that part-for-the-whole and 

metonymy are the most common strategies in the translation of Qur’anic euphemisms. 
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It shows that literal translation is commonly applied by the translators though it does 

not work in reproducing the euphemistic meaning in most instances. The translator 

should endeavour to render euphemisms as accurately as possible to elude 

misunderstanding and misrepresentation. It suggests that the correct understanding of 

the SL euphemistic message is a central element for creating an accurate TT. In 

accordance with Al-Dulaimi and Aubed (2012), it concludes that translating Qur’anic 

euphemisms could be accompanied with an exegetical explanation to uncover the SL 

euphemistic intention (pp.146-150).      

     This paper which is largely based on the findings of AI-Barakati’s PhD thesis (2013) 

at the University of Leeds, does not tackle the mechanism of reproducing an accurate 

translation of the original meaning and style of euphemism in the Qur’an. Instead, it 

concerns more with some translation methods applied by translators. The study is 

limited range in that its analysis is restricted only to three clear-cut sex-related 

euphemisms from the Qur’an. By contrast, my thesis designs a comprehensive model 

to critically evaluate cultural discrepancies, linguistic challenges, translation methods 

and problem-solving suggestions for translating euphemism in the Qur’an on the textual 

level. 

     AI-Barakati (2013) produced his PhD thesis at the University of Leeds on translating 

sex-related euphemisms in the Qur’an into English, with emphasis on Nord’s version 

of Skopos (1997, 2006) together with equivalence and response-oriented theories by 

Nida (1964a) and Newmark (1981). The thesis aims to investigate the strategies and 

procedures used by translators for rendering Qur’anic euphemisms into English, and to 

show linguistic and cultural differences of euphemism between Arabic and English, 

arguing that the difficulty of translating Qur’anic euphemisms can be attributed to 

culture-specific gaps and changing the euphemistic implications gradually. He analyses 

43 Qur’anic sex-related euphemisms in three English translations of the Qur’an. He 

also uses questionnaire and interviews to measure the target readers’ perception of the 

translation of Qur’anic euphemisms. The study finds that the three translations have a 

strong adherence toward the SL structure although they embrace TL-oriented norms. It 

points out that Arabic and English fluctuate in euphemising sex topic. It illustrates that 

literal and semantic translations are vastly pursued, while idiomatic and free translations 

are rarely used for transferring euphemistic instances. It concludes that evaluating the 

quality of translations of the Qur’an is a highly multifaceted task. Therefore, further 
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scholarly efforts supported by international organisations should be made to design a 

comprehensive translation model of the Qur’an (pp.1-238). 

      AI-Barakati’s dependence on the functional approach is a clear indication that he 

mainly focuses on the purpose of translation, and neglects other criteria. I think that the 

balance between the content, i.e. purpose, and the structure, i.e. form, could be a 

successful way to achieve an accurate translation of culture-bound expressions, such as 

euphemisms. I observe that the scope of the thesis is limited to a common topic of 

euphemism, i.e. sex. By contrast, my thesis touches up all euphemistic topics in the 

Qur’an. I find that he evaluates contemporary translations: Saheeh-International (1997), 

Abdel Haleem (2005), and Bewley (2005). Former translations of the Qur’an, such as 

Arrbery, AL-Hilali and Khan, and Pickthall, should be investigated as well since 

assessing old and modern translations of the Qur’an will enable us to measure the 

development and quality of translations. My thesis analyses six common English 

translations of the Qur’an in different historical periods. AI-Barakati examines the 

mechanism of translating Qur’anic euphemisms on the word or sentence levels while 

my thesis tackles this problematic issue on the textual level through highlighting the 

significant roles of intratextual meanings and internal relations in the Qur’an in 

interpreting and translating euphemisms. The selected euphemistic examples, which 

have been subjected for examination by AI-Barakati, are extracted from a limited 

number of surahs in the first 12 parts in the Qur’an although the Qur’an has 114 surahs 

distributed in thirty parts. The investigated sample of euphemistic expressions should 

be representative for the majority of the parts of the Qur’an. 

     Al-Hamad and Salman (2013) produce a qualitative investigation into the 

translatability of euphemism in the Qur’an. The main purpose is to examine 

incongruities in translating Qur’anic euphemistic expressions into English. They firstly 

chose 23 euphemistic examples from different surahs in the Qur’an and classified them 

into certain topics: sex, genitals, women, excretion, sickness and disabilities, death and 

divorce. Then, they analyse the euphemistic expressions in four translations by Ali, Al-

Hilali and Khan, Pickthall and Arberry. The study shows that translating Qur’anic 

euphemisms into English is more complicated as a result of linguistic and cultural 

diversity, different metaphorical styles and varied connotations of vocabularies. It 

concludes that translators often sacrifice euphemism for the sake of conveying 

meanings directly, so they should bear in mind the intended meaning, the euphemistic 

style, and the cultural and linguistic differences (pp.190-214). 
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     I emphasise that studying euphemism across different languages and cultures plays 

a pivotal role in facilitating intercultural communication. This is one of the main 

contributions of my research. From this standpoint, my thesis comes to evaluate the 

difficulty of translating euphemism in the Qur’an as well as tackling the strategies and 

techniques that are adopted by translators. It also offers helpful suggestions for 

improving the translation of the Qur’an in general and the translation of euphemism in 

particular. By using modern corpus-based methods, tools and technologies, my research 

aims to create an electronic corpus involving all euphemistic items and topics in the 

Qur’an. 

     Al-Dulaimi and Aubed (2012) conducted research on the accuracy of translating 

euphemism in the Qur’an, with reference to the original context and interpretive views. 

They attempt to offer a contrastive analysis of the concept of euphemism in Arabic and 

English. They assume that euphemism as an aesthetic device has not received due 

attention by translators because of the sacred nature and metaphorical language of the 

Qur’an. A selected corpus of Qur’anic euphemisms extracted from five verses are 

examined in three English translations by Ali (1989), Al-Hilali and Khan (1996), 

Pikthall (1999). Exegetical resources are used to evaluate the accuracy of the three 

translations by identifying the source intention of euphemism. The study finds that all 

translations failed to capture either/both the euphemistic style or/and the intended 

meaning. Hence, it suggests that the translator should apply additional techniques, such 

as explication, paraphrase and annotation, to convey possible interpretations of 

Qur’anic euphemisms (pp.432-448). I notice that translators generally suffer from the 

lack of proficiency in preserving the euphemistic style and/or the intended meaning in 

the TT. This is one of the main motivations to examine the identification, classification 

and translation of euphemism in the Qur’an. 

     Abdel Haleem (2011) examines the phenomenon of euphemism in the Qur’an taking 

marital relations as a case study. He elucidates the importance of context in the 

perception of Qur’anic euphemisms through explaining the effect of (i) extracting a 

certain part of a verse from its contextual situation, (ii) keeping a certain part of a verse 

from its social and cultural context; and (iii) the lack of the translator’s knowledge of 

the Arabic style of the Qur’an on misinterpreting euphemistic connotations of woman’s 

status and sex in the Qur’an. It shows how the Qur’an uses euphemism to handle 

intimate and sensitive issues, such as menstruation, illegal sexual practices and 

legitimate sexual intercourse (pp.125–131). One of the main goals of my thesis is to 
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evaluate the functions of contextuality and intratextuality in the Qur’an in interpreting 

and translating Qur’anic euphemisms through explaining how certain verses mentioned 

elsewhere in the Qur’an can allow the translator to comprehend the euphemistic 

message correctly.  

     Al-Omoush (2011) investigates methods and motives of euphemism in the language 

of the Qur’an. He theoretically explains the close connection between euphemism and 

the existence of taboo, and practically analyses selected Qur’anic verses with 

euphemism. He examines the application of decency and politeness in two sensitive 

areas, namely, family relations, e.g. sexual practices, and bodily functions, e.g. 

defecation. He finds that men and women relationship, marriage, matrimony, divorce, 

death and diseases are the most dominant euphemistic themes in the Qur’an (pp.143-

144). I find that Al-Omoush focuses more on socially sensitive themes mentioned in 

the Qur’an while he neglects other tabooed topics, such as swearing, slavery, 

punishment and personal behaviours. In my thesis, I attempt to classify all euphemistic 

examples in the Qur’an into broad topics. 

     Altaie (2010) investigates translating euphemism in the Qur’an into English arguing 

that current English translations of Qur’an often seem inaccurate. Like Al-Husseini 

(2007), she introduces a linguistic account for the definition, types, functions and 

formation of euphemism in Arabic and English as well as its strong relationship with 

other linguistic phenomena, such as dysphemism, doublespeak and taboos. She finds 

that most translators failed to capture the original meaning of euphemistic examples in 

the Qur’an. As a result, inaccurate translations of euphemism were produced. In 

accordance with Mohammed (2006), she suggests that translators can resort to 

explication, paraphrasing and annotation to convey the functional message of 

euphemism. Further, she asserts that translators should have a great knowledge of other 

relevant religious contexts, such as al-Ḥadīth and Sīrah (pp.370-380). 

     Altaie analyses few clear Qur’anic euphemistic expressions on the word or sentence 

levels, while the corpus-based analysis of my thesis shows that there are non-trivial 

euphemisms in the Qur’an, which require textual coherence for their identification and 

interpretation. Altaie’s study is restricted only to two English translations of the Qur’an, 

by Zidan and Pickthall. By contrast, this thesis critically evaluates six English 

translations of the Qur’an in different periods in the 20th and 21st centuries. Altaie 

focuses largely on how translators can transfer Qur’anic euphemisms into English 

regardless of their semantic methods in the ST (the Qur’an) and the TT (English). This 
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thesis touches upon the semantic categories of euphemism in the Qur’an and the six 

English translations of the Qur’an according to Warren’s model (1992). 

     Mohammed (2006) evaluates errors in English translations of euphemism in the 

Qur’an. The main goal of the study is twofold; to capture the main reasons behind the 

errors in translating euphemism, and to clarify to what extent the wrong translation of 

euphemism may distort the recognition of the intended meaning. He analyses two 

translations of the Qur’an, by Zidan and Pickthall to decide whether Qur’anic 

euphemisms are translated successfully or sacrificed at the expense of meaning. He 

concludes that the translation of Qur’anic euphemisms could be accompanied by 

paraphrase, annotation or footnote to assist the target audience in understanding their 

possible interpretations. 

     I notice that Mohammed’s study does not provide a theoretical framework of 

euphemism. Its scope is very limited, i.e. Mohammed’s findings depend on evaluating 

two English translations of a limited number of Qur’anic euphemisms. Mohammed 

does not discuss the semantic domain of euphemism in the Qur’an, but he is mainly 

interested in the degree of conveying the intended meaning. For these reasons, it is 

unwise to generalise its results to the topic of euphemism in the Qur’an. However, I 

agree with Mohammed that couplet could be an effective means in translating Qur’anic 

euphemism by using a mixture of literal translation and footnote, paraphrase or 

annotation. This procedure, which is suggested in Newmark’s model of translating 

culture-bound expressions (1988), allows the translator to preserve the euphemistic 

style as well as allows the target audience to understand the intention of euphemism. 

     Noghai (1995) examines the applicability of formal equivalence to translating 

intrasentential euphemisms in The Cowٰ  surah into English based on Grice’s )البقرة(

theory of Conversational Implicature (1975). He notes that Arabic and English are so 

remotely related languages, so translators often refer to functional or interpretive 

approaches for rendering Qur’anic euphemisms. He hypothesises that literal translation 

does not seem a far-fetched solution for transferring Qur’anic euphemisms into English. 

The study finds that the functional or interpretive approaches appear to fail to produce 

equivalent euphemistic renditions since they suggest over-euphemistic, under-

euphemistic or even dysphemistic meanings. It also shows that some translators who 

rely on formal equivalence produced a consistent translation reflecting the SL 

euphemistic connotations. It concludes that formal equivalence is not merely possible 
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option for translators, but it is the best approach for translating euphemism in the Qur’an 

into English (pp.1-90). 

     I argue that the translator’s sole dependence on literalness, i.e. formal equivalence, 

may not be sufficient for producing an accurate translation of Qur’anic euphemisms. 

Instead of that, literal translation should be followed by other procedures, such as 

footnote, endnote, paraphrase, explication, annotation and marginal explanation, for the 

purpose of offering supplementary clarifications for the target audience. The readability 

and understanding of the meaning of euphemism are more significant than the 

adherence to the original structure if the main focus is on the purpose of translation. 

Translators may seek to show naturalness of the source meaning of Qur’anic 

euphemisms according to the target culture patterns, so they are in favour of dynamic 

equivalence for transferring Qur’anic euphemisms. 

 

2.4 Conclusion  

     This chapter has tackled the current knowledge, substantive findings, and theoretical 

and methodological contributions in the area of euphemism. It aims to provide a 

comprehensive context and body of the relevant literature for readers. It can be divided 

into three parts including text typology for religious texts, the translation of the Qur’an 

and analysis of euphemism in Arabic and the Qur’an. Several linguistic concepts, such 

as text, text-type, contextuality and intratextuality, have been defined because of their 

significant roles in interpreting and translating sacred texts. The main standards of text, 

such as cohesion, coherence, intentionality, acceptability, informativity, situationality, 

and intertextuality, have been explained. Classifications and types of text have been 

briefly discussed. Distinctive features of religious texts have been summarised. The 

unique style and textual coherence of the Qur’an have been examined. 

     The second part touches upon the translation of the meanings of the Qur’an. The 

issue of (un)translatability of the Qur’an has been comprehensively evaluated. 

Deficiencies and shortcomings of current English translations of the Qur’an have been 

identified. Some obstacles in translating linguistic features in the Qur’an, such as 

metaphor, metonymy, homonyms, collocations, puns, stylistic shift, syntactic 

ambiguity, invisible meaning, equivalence and textual standards, have been 

investigated. The significance of producing an accurate translation of the Qur’an has 

been highlighted. Some recommendations to develop the quality and accuracy of the 



63 

 

  

translation of the Qur’an have been suggested. The third part has presented a detailed 

linguistic description of the phenomenon of euphemism in Arabic in general and the 

Qur’an in particular through revising research to date. Linguistic techniques and 

semantic classifications of euphemism in Arabic and the Qur’an have been outlined. 

Cultural challenges and linguistic hindrances of translating euphemism in Arabic and 

the Qur’an into English have been clarified in light of modern translation theories. Some 

problem-solving suggestions for translating euphemisms from or into Arabic have been 

recommended. 
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Chapter Three: Model of Analysis  

 

3.1  Theoretical background on Translation 

3.1.1 Overview 

     This part provides a theoretical background on the act of translation. It provides a 

detailed explanation on the development of the definition of translation and its 

relationship with text. Some approaches to translation and translation evaluation have 

been presented. The concept of (un)translatability has been evaluated from different 

perspectives. 

 

3.1.2 Definition of Translation  

     Catford (1965) defines translation as “the replacement of textual material in one 

language (SL) by equivalent textual material in another language (TL)” (p.20). Bell 

(1991) considers translation as “the transformation of a text originally in one language 

into an equivalent text in a different language retaining, as far as is possible, the content 

of the message and the formal features and functional roles of the original text” (p.xv). 

Both Catford and Bell pay special attention upon the concept of ‘equivalence’ in the ST 

and TT structures, but Bell also concerns more with the ‘functional’ roles and messages 

of the ST. By contrast, Nord (1991b) indicates the process of “translation is normally 

expected to render ‘faithfully’ all the relevant features of the source text” (p.22). This 

clarifies the importance of adopting an appropriate translation procedure to enable 

translators to faithfully transfer the original features for the target audience. According 

to Nord’s Skopos theory, translation is “the production of a functional target text 

maintaining a relationship with a given source text that is specified according to the 

intended or demanding function of the target text (translation skopos)” (p.28). This 

definition relies on the original version of ‘Skopos theory’ by Reiss and Vermeer (1984) 

which focuses mainly on the purpose and function of the TT. 

     Later, the definition of translation has been widened as a result of the technological 

and information revolution. Halliday (1992) makes a distinction between the activity of 

translation as a linguistic process and relationship, and the product(s) of ‘translating’, 

including ‘translation’ (written text) and ‘interpreting’ (spoken text). He argues that: 
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“In English we use the term “translation” to refer to the total process and 

relationship of equivalence between two languages; we then distinguish, within 

translation, between “translating” (written text) and “interpreting” (spoken text). 

So I will use the term “translation” to cover both written and spoken equivalence; 

and whether the equivalence is conceived of as process or as relationship” (p.15). 

     Halliday’s definition asserts that there is a closely strong relationship between the 

act of translation and the notion of text. Nevertheless, Koller (1995) still describes 

translation as: 

“The result of a text-processing activity, by means of which a source language text 

is transposed into a target-language text. Between the resultant text in L2 (the 

target-language text) and the source text in L1 (the source-language text) there 

exists a relationship, which can be designated as a translational, or equivalence 

relation” (p.196).  

     Despite of the rapid development in the profession of translation, Koller still 

attempts to maintain a kind of ‘equivalence’ relationship between the ST and TT. House 

(2001) considers translation as a “representation” or “reproduction” of an original text 

produced in another language (p.247). To summarise, translation can be defined as an 

act of transferring ideas and meanings, and not the literal rendering of single words or 

sentences, from the source language (SL) into the target language (TL). Equivalence, 

text’s message and audience remain central elements in the translator’s consideration 

while rendering a certain text into another language. Newmark (1988) stresses that 

“texts must be written in a language that is immediately comprehensible to the 

readership” (pp.41-42). 

     The translator cannot exactly reproduce an equivalent text in the TL of the original 

text in the SL because of unavoidable linguistic variations, semantic nuances, cultural 

differences and social norms. The modification in the TT can be observed stylistically, 

morphologically, syntactically, structurally and pragmatically. Bassnett (1997) states 

that the “translated text will never be the same as the source text” (p.88). Similarly, 

Sager (1997) indicates that the new converted text is usually evaluated in terms of the 

accuracy, fidelity and appropriateness (p.25). I think that the translated text may be 

accepted in a certain society, period or place, and it may be refused and even denied in 

another society, period or place.  

     Reiss (1976) indicates that identifying the text type is an indispensable procedure 

for using an appropriate translation method so as to accurately transfer the original 

information into the TL. Sager (1997) claims that the text type is closely linked with 
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the writer’s intention and the adopted translation approach (p.38). By contrast, 

Ellingworth (1997) points out that the text type is related more to the SL situation which 

is often different from the TL situation culturally and historically (p.199). Izquierdo 

(2000) argues that recognising text typology plays an undeniable role in enhancing the 

translator’s performance (p.290). From this standpoint, the text type should be taken 

into the translators’ account to enable them to measure the translatability of the ST and 

to adopt a productive translation technique. The analysis of Qur’anic texts allows the 

translator to find a suitable translation strategy and to decide to what extent the 

meanings of the Qur’an can be rendered. 

     However, House (1997, 2006) considers re-contextualisation a vital element in the 

process of translation. She argues that: 

“translation is an act of performance, of language use, and it may well be 

conceptualized as a process of recontextualization, because in translating, 

stretches of language are not only given a new shape in a new language, but are 

also taken out of their earlier, original context and placed in a new context, with 

different values assigned to communicative conventions, genres, readers’ 

expectation, norms, etc.” (House, 2006, p.342). 

     House’s view indicates that the textual factors are significant in the act of translating 

specifically sacred texts. This thesis attempts to address the roles of contextual 

background, intratextual meanings and conceptual relations among several verses in the 

Qur’an in interpreting and translating euphemisms.  

 

3.1.3 Approaches to Translation and Translation Evaluation 

     In this section, I attempt to provide a brief review about modern translation 

approaches developed by well-known linguists and theorists. The theoretical concept 

of equivalence in translation by Vinay and Darbelnet (1958/1995), Jakobson (1959), 

Nida (1964a), and Nida and Taber (1969) is explained. To what extent the notion of 

equivalence is appropriate for critically evaluating translations of euphemism in the 

Qur’an is investigated in some circumstances. In addition, Skopos theory by Reiss and 

Vermeer (1984), and Nord (1991a; 1997b) is analysed to explore if it can provide a 

suitable context for a more detailed examination of translating certain euphemisms in 

the Qur’an. Translation approaches and procedures of culture-bound expressions by 

Newmark (1988) are explained in a detailed way. 
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3.1.3.1 Concept of Equivalence 

     The notion of equivalence is generally associated with linguistic and cultural aspects 

between the SL and the TL. It can be examined on the word, sentence and textual levels. 

Translators attempt to maintain the original meaning and grammatical structure, but 

they attempt more to reproduce a natural and comprehensible text for the target 

audience through choosing the closest equivalent vocabularies. The most common 

problem in current English translations of the Qur’an is the failure of finding 

appropriate correspondences for euphemisms, which may yield misunderstanding and 

misrepresentation of the source euphemistic intention by the target readers, because of 

their culture-bound values. A detailed discussion of the notion of equivalence according 

to modern translation theories is presented for the purpose of testing its applicability 

and efficiency in translating euphemism in the Qur’an. 

     Vinay and Darbelnet propose a linguistic model including seven translation 

procedures, namely, borrowing, calque, literal translation, transposition, modulation, 

equivalence and adaptation. According to them, equivalence is a translation procedure 

in which the same situation is replicated as in the original text, but different words are 

used. It is adopted to maintain the stylistic structure of the original in the TT, and it is 

recommended to deal with proverbs, idioms, clichés, nominal or adjectival phrases and 

the onomatopoeia of animal sounds (Vinay and Darbelnet, 1958/1995; Kenny, 1998; 

Munday, 2001). Baker (1998) defines the concept of equivalence as “the relationship 

between a ST and a TT that allows the TT to be considered as a translation of the ST in 

the first place” (p.77). It seems clear that the translator may struggle in identifying an 

TL equivalence with the same source features. Nonetheless, the activity of translation 

remains a possible task between different languages through referring to other 

procedures, such as paraphrasing or footnotes.  

     Jakobson (1959) points out that there are three types of translation, including 

intralingual translation, i.e. rewording or paraphrasing within the same language, 

interlingual translation, i.e. rewording or paraphrasing between different languages, and 

intersemiotic, i.e. rewording or paraphrasing between sign systems. According to him, 

no full equivalence exists between two words in two different languages, i.e. 

interlingual translation (Jakobson, 1959, p.114). Jakobson does not claim that 

translation is an impossible activity, but he asserts that the difference of the SL and TL 

structures and vocabularies is due to the fact that languages differ from one another to 
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a greater or lesser degree. It is evident that there are some similarities between Vinay 

and Darbelnet’s model and Jakobson’s approach, which consider translation as a 

possible procedure between the SL and the TL despite of some cultural variations and 

linguistic limitations. They also stress on the importance of the translator’s role when 

encountering an obstacle of finding a TL equivalence. That is, the translator has the 

freedom of adopting other appropriate translation procedures to produce a much more 

comprehensive rendition of the SL message in the TL (Leonardi, 2000; Panou, 2013). 

     Nida suggests two translation approaches: formal equivalence and dynamic 

equivalence. Formal equivalence is a translation procedure in which the original 

message in terms of form and content is maintained. In this type of translation, the 

translator has a strict adherence and fidelity to the lexical details and grammatical 

structure of the ST attempting to reproduce formal aspects, such as syntactic 

components, the consistency in word usage and the original context (Nida, 1964a; Nida 

and Taber, 1969). Nida (1964a) indicates that “it might be supposed that such 

translations are categorically ruled out. To the contrary, they are often perfectly valid 

translations of certain types of messages for certain types of audiences” (p.166). He 

emphasises if a formal equivalence in the TL has not conveyed the source meaning 

accurately, the translator “must therefore usually supplement such translations with 

marginal notes, not only to explain some of the formal features which could not 

adequately represented, but also to make intelligible some of the formal equivalents 

employed” (p.166). By this approach, the TT reader can “understand as much as he can 

of the customs, manner of thought, and means of expression” of the ST (Nida, 1964b, 

p.129). Nida and Taber (1982) use formal correspondence rather than formal 

equivalence in the second edition of The Theory and Practice of Translation, with 

Special Reference to Bible Translating. Based on this terminology modification, the 

translator should find a TL item wherever possible to represent the closest equivalence 

of a SL item as much as possible.  

     Nida and Taber (1969) point out that dynamic equivalence attempts to reproduce the 

closest natural equivalence of the SL message in the TL (p.12). This procedure has an 

orientation toward showing the naturalness of SL expressions in the TL. It also focuses 

on “the degree to which the receptors of the message in the receptor language respond 

to it in substantially the same manner as the receptors in the source language” (p.68). 

Nida (1964b) maintains that dynamic equivalence “tries to relate the receptor to modes 

of behaviour relevant within the context of his own culture” (p.129). The translator 
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draws more attention upon the receptor’s response through identifying the closest, 

natural and equivalent term in the TL so as to minimise the foreignness of the SL. Nida 

(1964a) claims that “in such a translation the focus of attention is directed, not so much 

toward the source message, as toward the receptor response” (p.166). It seems clear that 

dynamic equivalence aims to link the receptor to similar acts within the target culture, 

rather than recognising cultural patterns of the SL context. Thus, the natural rendition 

must fit the target language and culture, the message context and the target audience 

(Nida and Taber, 1969, p.167). 

     Dynamic equivalence is the “quality of a translation in which the message of the 

original text has been so transported into the receptor language that the response of the 

receptor is essentially like that of the original receptors” (Nida and Taber, 1969, p.200). 

Based on that, dynamic equivalence can be defined as a translation approach in which 

the translator pursues to transfer the meaning of a SL text in a way with the same effect 

on the target readers. Nida (1964a) claims that dynamic correspondence is a more 

productive translation technique since it goes beyond traditional communication of 

exchanging information (p.25). Nida and Taber (1982) assert that “formal 

correspondence distorts the grammatical and stylistic patterns of the receptor language, 

and hence distorts the message, so as to cause the receptor to misunderstand or to labor 

unduly hard” (p.201). Fawcett (1997) considers that the employment of formal 

correspondence may produce a TT which cannot be easily understood by the target 

readers. To conclude, formal correspondence may produce a TT similar to the ST in 

both form and content, while dynamic correspondence transfers the original message in 

the TL as naturally as possible.  

     Nida’s formal and dynamic equivalences are still considered guiding principles and 

bases in the area of translation studies. Munday (2001) asserts that Nida is credited for 

introducing a receptor-based orientation to the act of translating (p.42). Nonetheless, 

Nida’s theory has received heavy critiques by the proponents of function-based 

theories. Broeck (1978) expresses a considerable doubt to the capability of evaluating 

the degree or influence of equivalence arguing that no text can have the same impact or 

provoke the same influence in two different cultures in different periods of time (p.40). 

Lefevere (1993, p.7) claims that the concept of equivalence can be only assessed on the 

word level. Gentzler allocates an entire chapter in Contemporary Translation Theories 

(2001) to attack Nida’s use of the word ‘science’ of translation, and to express his 

sceptical thought on the scientific quality of translation procedures. He also criticises 
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Nida for using dynamic equivalence for religious purposes arguing that Nida attempts 

to proselytise readers to endorse the ideas of Protestant Christianity (Panou, 2013, pp.2-

3). In spite of this severe criticism, Nida’s view establishes a systematic and analytical 

scheme in the literature of translation paving the way for next generations of linguists 

and translation theorists. 

 

3.1.3.2 Skopos Theory 

     The mechanism of translating euphemism in general and in the Qur’an in particular 

often depends on the reproduction of the source intention in the TL. The translator is a 

new text producer, so the main message of euphemism should be represented in the TL 

as much as possible. The choice of translation strategy of euphemism should meet the 

target audience’s expectations. Since euphemism is a culture-specific item, a 

descriptive explanation of Skopos theory, which focuses more on cultural aspects in the 

TL, is provided. Because Skopos theorises purpose-based translation, this part shows 

the significance of this theory in fulfilling the purpose of the translation of euphemistic 

examples in the Qur’an.  

     Skopos theory has been introduced in the late 1970s by the German linguist Vermeer 

as a response to linguistic-based approaches of translation suggested by Vinay and 

Darbelnet (1958/1995), Jakobson (1959), Nida (1964a), and Nida and Taber (1969). It 

is also a response to Catford’s structural approach which was introduced in his book A 

Linguistic Theory of Translation (1965) in which he proposes the concept of textual 

equivalence and two types of ‘shift’, i.e. shift of level and category shift. Skopos theory 

has been then integrated in 1984 with Reiss’s equivalence-based text typological 

approach (Schaffner, 1998, p.235; Leonardi, 2000; Nord, 2012, p.27). The 

collaboration between Reiss and Vermeer has been made to meet the rapid requirements 

and development of the profession of translation. It has been a turning point from 

linguistic and formal theories of translation to investigating the target culture and 

recipients as essential elements in the act of translation.  

     Vermeer uses the Greek word ‘Skopos’, which literally means purpose, target or 

goal, as a technical term indicating that translation is a goal-based activity (de Leon, 

2008, p.1). According to Vermeer, Skopos theory involves four related concepts, 

namely, function, aim, purpose and intention. It considers translation as a 

communicative activity in which the purpose is the central element. It touches upon the 
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contextual and cultural features and the translator’s intention. This functional theory 

suggests that the translator should adopt an appropriate translation strategy in order to 

vividly convey the SL message into the TL (Vermeer, 2000; Baker and Saldanha, 2011).          

     According to Schaffner (1998), Skopos theory involves two main principles; firstly, 

translation is an act of creating a functionally appropriate TT based on an existing ST 

through ‘dethroning’ the ST- and equivalence-oriented approaches, and secondly, the 

relationship between the TT and the SL is constrained according to the purpose of 

translation. It is different from equivalence-based approaches which mainly stress on 

the SL structure, the SL impact upon recipients and the author’s message. Instead of 

that, it suggests that the potential purpose of the TT is largely determined by the 

intended recipients and their cultural background. It also deals with the ST as an offer 

of information created by a producer to recipients. Thus, translation is a secondary 

process of offering information to certain recipients of a certain culture in a certain 

language, i.e. the target language and culture, about specific information originally 

offered in another language within another culture, i.e. the source language and culture 

(p.236). Nord (2012) argues that this theory seriously takes the target culture, culture-

specificity, and the translating and interpreting profession into its consideration. 

     Skopos theory has been harshly criticised by translation theorists and linguists who 

consider linguistic-based features and equivalence-based approaches are the most 

significant aspects in the text reception and production. Their critique focuses mainly 

on the definition of translation and the attitude toward the ST (Schaffner, 1998, p.237; 

Trisnawati, 2014, p.247). Nord (2012, p.27) indicates that Skopos theory has received 

a severe critique since it goes beyond the bounds of translation traditions and making 

“the contours of translation, as the object of study … steadily vaguer and more difficult 

to survey” (Koller, 1995, p.193). Baker and Saldanha (2011) claim that it focuses 

mainly on the functional aspect, while lexical, syntactic, structural and stylistic aspects 

are disregarded. This theory has also received a heavy criticism since it is less 

applicable to literary and religious texts that often rely on an expressive language, 

unique style and rhetorical expressions. Therefore, the translator may not have the 

potential for producing an equivalent version of a poetic or religious text (Nord, 1997b; 

Schaffner, 1998; Green, 2012; Trisnawati, 2014). Schaffner (1998, p.237) points out 

that Newmark (1991, p.106) severely criticises three qualities in Skopos theory, 

namely, the oversimplification that is inherent in functionalism, the more focus on the 

purpose regardless of the richness of meaning, and the detriment of the ST authority. 
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     To conclude, Skopos theory represents a significant shift from predominantly 

linguistic- and equivalence-oriented translation approaches to a more functionally and 

socio-culturally oriented translation approach in which the activity of translation mainly 

focuses on extra-linguistic and textual factors (Schaffner, 1998, p.235; Sunwoo, 2007, 

p.2; de Leon, 2008, p.1; Nord, 2012, p.34). It is considered a convert to communication 

theory, text linguistics, text theory and reception theories (Baker, 2001, p.235). 

Almasaeid (2016) claims that it has become a reference point for translation theorists 

and linguists who treat translation as an act of cultural transfer (p.14). It can be 

concluded that even though Skopos theory evaluates the cultural aspects of the SL and 

the TL, it concerns more with the target culture. It has been a new turn in the area of 

translation studies in that it maintains the concept of equivalence between the SL and 

the TL, but on the textual level and according to the intended recipients’ needs in the 

target culture and the purpose of translation. 

 

3.1.3.3 Newmark’s Translation Model  

     Newmark’s theory of translation suggests two main methods: semantic and 

communicative. According to Newmark (1981), semantic translation “attempts to 

render, as closely as the semantic and syntactic structures of the second language allow, 

the exact contextual meaning of the original” (p.39), while communicative translation 

“attempts to produce on its readers an effect as close as possible to that obtained on the 

readers of the original” (p.39). It can be concluded that the first is a ST-oriented 

approach, whereas the second is a TT-oriented approach. Because the endless argument 

has been whether to translate the spirit or the letter, the sense or the words, the message 

or the form, the matter or the manner, Newmark (1988, pp.45-47) creates a 

comprehensive model in which eight translation methods have been proposed: 

1. Word-for-word translation: it aims to maintain the original word-order through 

rendering the most common meanings of the SL words individually, out of 

context. It is mainly used either to understand the mechanics of a SL or to 

explain a difficult ST as a pre-translation activity. 

2. Literal translation: it attempts to transfer the SL grammatical constructions to 

their closest TL equivalences, but the lexical words are translated separately, 

regardless of context.  
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3. Faithful translation: it pursues to reproduce the accurate contextual meaning of 

the ST according to the TL grammatical constrains through showing a complete 

loyalty to the goal and the text-realisation of the original writer. It also preserves 

the degree of grammatical and lexical deviation of cultural words from SL 

norms.  

4. Semantic translation: It involves three distinctive features. Firstly, it concerns 

more with the aesthetic devices in the SL. Secondly, it transfers the SL culture-

bound expressions by culturally neutral or functional terms rather than cultural 

equivalences. Thirdly, it offers a limited concession to the readership based on 

the translator’s flexibility and spontaneous understanding of the ST.  

5. Adaptation: it is highly used by dramatists or poets for translating plays, 

comedies and poems. It maintains the original themes, characters and plots 

while the source culture and text are converted within the TL culture constrains.  

6. Free translation: it reproduces the matter without the manner or the content 

without the form through paraphrasing the ST. 

7. Idiomatic translation: it converts the source message using more colloquial and 

idiomatic expressions in the TL which may distort nuances of meaning. 

8. Communicative translation: it reproduces the exact contextual meaning of the 

ST in an appropriate way by which both content and language are readily 

acceptable and comprehensible to the readership. 

     Newmark (1988, pp.81-91) argues that these translation methods can be applied for 

whole texts. The translator may encounter problematic issues related to single sentences 

or smaller units, such as utterances, phrases and idiomatic expressions. Therefore, he 

suggests several translation procedures for compensating any loss of meaning or for 

clarifying unrecognised information in the TT, including: 

1. Transference, loan word, transcription or transliteration: it relies on the 

conversion of the orthography of a SL word to a TL text. 

2. Naturalisation: it adapts a SL word in accordance with the standard 

pronunciation and morphology of the TL. 

3. Cultural equivalent: it is an approximate technique through which a culture-

specific word in the SL is converted by a TL cultural word. 

4. Functional equivalent: it is a componential analysis and deculturalisation of a 

SL cultural word by using a culture-free or neutral word in the TL. 
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5. Descriptive equivalent: it considers descriptive explanation as an essential 

element in translation 

6. Synonym: it is a near TL equivalence to a SL word used if there is no precise 

one-to-one TL equivalence to a less important SL word, e.g. adjectives or 

adverbs. 

7. Through-translation: it is a literal translation of common collocations, names 

and acronyms of international organisations, and the components of 

compounds. 

8. Shift or transposition: it makes a change in the SL structure in the TT, e.g. a 

singular to a plural, a verb to a noun, a noun group to a noun, adjective position, 

a neutral adjective instead of a subject, and other grammatical changes required 

when specific SL structures do not exist in the TL. 

9. Modulation: it reproduces the original message in the TT in conformity with the 

TL norms because of the different views and attitudes of the SL and the TL 

towards a certain issue. 

10. Recognised translation: it is an official or a generally accepted translation of 

institutional terms. 

11. Translation label: it is a provisional translation made in inverted commas for a 

new institutional term  

12. Compensation: it is practised in case of metaphorical meaning, sound-effect or 

pragmatic effect in one part of a sentence is lost. The loss is compensated in 

another part of the sentence, or in a contiguous sentence. 

13. Componential analysis: it is the splitting up of a lexical unit into its sense 

components.  It transfers a SL word to a closest TL equivalence using one-to-

two, one-to-three or one-to-four. It may add other sense components to a TL 

word to make a closer approximation of the meaning between the SL and the 

TL. 

14. Reduction and expansion: they are imprecise procedures spontaneously applied 

by the translator in some cases that require different kinds of shift. 

15. Paraphrase: it is a clarification or explanation of the meaning of a certain part 

of a given ST having important implications and omissions. 

16. Couplets, triplets or quadruplets: it combines two, three or four of translation 

procedures for dealing with a single problematic issue. 



75 

 

  

17. Notes, additions or glosses: it provides supplementary information for the 

readership to understand a SL and TL cultural difference, a technical topic or a 

linguistic usage of a certain word. 

     I can conclude that although there are some similarities among these translation 

procedures, the translator can rely on some of them to fill in lexical gaps and loss of 

meanings resulted from transferring culture-specific items in the SL into the TL.  

 

3.1.4 The Notion of (Un)translatability  

     Untranslatability is one of the most debatable issues in the areas of applied 

linguistics and translation studies. The notion of untranslatability has been, at first, 

proposed by Catford (1965) who suggested two main types. Linguistic untranslatability 

involves the difference of semantic, structural, lexical and morphological features 

between the SL and the TL. If the translator fails to find a formal TL equivalence, the 

SL text or item is untranslatable. Cultural untranslatability is associated with cultural 

and social difficulties between the source culture and the target culture. If the translator 

fails to address the original situational and cultural features in the TL, the SL text or 

item is untranslatable (pp.94-99). Catford indicates that cultural untranslatability is 

“less ‘absolute’ than linguistic untranslatability” (p.99), but Bassnett (2002) considers 

that linguistic untranslatability is straightforward when compared with cultural 

untranslatability, which is more problematic for translators (p.39). It can be concluded 

that untranslatability, according to Catford, is a translational failure or impossibility of 

finding a linguistic or cultural correspondence in the TL for functionally formal or 

cultural features in the SL (pp.99-101). 

     Catford’s translation approach, which focuses mainly on the concepts of equivalence 

and untranslatability, has received a severe criticism. Snell-Hornby (1988) states that 

the process of translation does not involve only linguistic features, but also deals with 

textual, cultural and situational elements (pp.19-20). Newmark (1988) and Bell (1991) 

point out that Catford’s approach of translation entirely underestimates the functional 

equivalence that is based on the contextual and textual values. Similarly, Bassnett 

(2002) argues that the dynamic features of language and culture have not been 

sufficiently taken in Catford’s consideration (p.40). John (2011) indicates that Catford’s 

view of untranslatability is merely a myth. Likewise, Al-Saidi and Rashid (2016) 

disapprove of Catford’s concept of full equivalence, which is the core of 
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untranslatability, since it does not exist in the TL. They describe untranslatability as a 

narrow view and a false theorisation because cross-cultural communication and 

technological revolution have contributed to bridging linguistic and cultural gaps 

between varied languages (p.89).  

     Hatem and Munday (2004) define translatability as “a relative notion that has to do 

with the extent to which, despite obvious differences in linguistic structure (grammar, 

vocabulary, etc.), meaning can still be adequately expressed across languages” (p.15). 

Blum-Kulka (2004) claims that the professional translator should have “a better 

understanding of what translation can and cannot do, or, in other words, to better 

understand the true limits of translatability” (p.297). Pym and Turk (2001) regard 

translatability as “the capacity for some kind of meaning to be transferred from one 

language to another without undergoing radical change” (p.273). Pedro (1999, pp.552-

553) demonstrates that genre have an influence upon the extent of translating texts in 

that certain types of text are more translatable than other texts. He classifies texts 

according to the degree of translatability into four groups: 

1. Exclusively source-language oriented texts: relatively untranslatable. 

2. Mainly source-language oriented texts, e.g. literary texts: partially translatable. 

3. Both source-language and target-language oriented texts, e.g. texts written for 

specific purposes: optimum translatability. 

4. Mainly or solely target-language oriented texts, e.g. propaganda: optimum 

translatability. 

     To summarise, I note that most scholars who have suggested the notion of 

translatability have focused simultaneously on the concepts of loss and equivalence. 

Chesterman (1997) states “if translation is defined in terms of equivalence, and since 

equivalence is unattainable, translation must be impossible” (p.10). In this vein, 

Bassnett (1997) asserts that the “translated text will never be the same as the source 

text” (p.88). I believe that translation is an approximation and bridging of linguistic and 

cultural gaps between the SL and the TL. Thus, the translator’s competence and skills 

play an important role in the representation and reproduction of the original information 

in the TT. 
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3.2  Euphemism as a Linguistic Phenomenon  

3.2.1 Overview 

     The purpose of this part is to provide a concise definition and explanatory 

background of euphemism from a linguistic perspective. It aims to analyse the main 

functions, types and features of euphemism as a metaphoric resource in language. It 

proposes to establish a borderline between euphemism and other linguistic phenomena, 

such as dysphemism, doublespeak, metaphor and metonymy. It also presents a 

descriptive analysis and a historical account of the development of euphemism in 

Arabic. The phenomenon of euphemism in other languages, such as English, Chinse 

and Persian, is briefly discussed. This chapter represents a solid theoretical base for the 

practical experiment of annotating euphemisms in the Qur’an. 

     Linguistic communication is the transfer of information between human beings via 

a certain form of linguistic encoding in a stimulus-response situation. The process of 

exchanging information includes essential elements: the speaker, the listener, a purpose 

and a channel (Cruse, 2011, p.5). Communication aims to tell something, express an 

idea, convey a message or persuade someone about a specific subject in an appropriate 

way. The concepts of politeness and impoliteness in communication received much 

attention and are active areas of research in linguistic pragmatics (Watts et al., 2005; 

Culpeper, 2011). Politeness and impoliteness are important resources which enable 

speakers to engage with a range of socially sensitive concepts and unspeakable topics, 

such as taboo, tactfulness, decency, personal dignity, appropriate linguistic register, 

rudeness, etc., which require the use of certain types of metaphor and metonymy. 

Euphemism is one of the metaphoric and metonymic resources which allow users to 

engage and gracefully address socially sensitive issues. 

     The graciousness and politeness carried out by speakers in linguistic communication 

mitigate possible face losses or threats acting toward the listener or the audience (Mills, 

2003). Speakers often have the tendency to adopt an acceptable way of contact, 

specifically about forbidden, delicate or obscene matters. They would like to stay within 

the established social boundaries and requirement through intentionally substituting 

offensive, unpleasant or stylistically inappropriate expressions with more agreeable or 

inoffensive expressions for conveying a specific meaning implicitly, i.e. euphemism. 

Qi (2010) states that politeness is a desirable social goal pursued by speakers in 

linguistic communication, so euphemistic expressions are generated and developed 
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permanently (p.138). The employment of euphemisms implies deliberately avoiding or 

replacing unpleasant expressions to prevent undesirable effects on thoughts, emotions 

or actions of the speaker or the listener (Austin, 1962; Searle and Vandervecken, 1985).  

     According to Burchfield (1985), the word ‘euphemism’ has Greek roots where it 

was used to mean the good omen or interpretation of a bad word. It was first mentioned 

in English in a book written by Thomas Blount in 1656, Glossographia and then 

emerged in various fields, such as sex, politics, death, race and war (pp.13-15). 

Burchfield argues that any “language without euphemisms would be a defective 

instrument of communication” (1985, p.29). Similarly, Rawson claims that 

“euphemisms are embedded so deeply in our language that few of us, even those who 

pride themselves on being plain spoken, ever get through a day without using them” 

(1981, p.3). I assert that euphemism is a dominant phenomenon developed in all 

languages and cultures, and it becomes a linguistic device commonly used by speakers 

in several social occasions for achieving certain purposes. Traditionally, the 

phenomenon of euphemism has been studied within philosophical or theoretical 

linguistic framework using introspective methods which appeal to the intuition of 

speakers. However, more recent developments in corpus linguistics point out to the 

importance of the systematic analysis of linguistic material, such as large corpora, 

which rely on the analysis of representative datasets. One of the main goals of this 

research is to investigate the phenomenon of euphemism in the Qur’an from a corpus-

based perspective.  

 

3.2.2 Definition of Euphemism 

     Euphemism has been extensively studied by scholars and linguists producing 

different definitions. The majority of euphemism definitions focus mainly on how the 

positive meaning of a certain expression can address and neutralise the negative sense 

of another expression. Some researchers examine the lexical, metaphorical, pragmatic 

and communicative aspects of euphemism while others investigate the psychological 

influence of using euphemisms in linguistic communication (Partridge, 1933; Rawson, 

1981; Hudson, 2000; Stockwell, 2002; Qi, 2010; Al-Kharabsheh, 2011; McGloin, 

2014). Noble (1982) revises the historical development of euphemism on the cultural 

level. Euphemism is examined as a linguistic response to the existence of taboo words 

in societies and cultures (Fromkin and Rodman, 1993; Gao, 2013). 
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     As observed in Holder (2008), euphemism suggests the use of a mild, vague or 

periphrastic expression as a substitute for blunt precision or disagreeable truth. Brown 

and Levinson (1987) regard euphemism as an effective strategy of politeness often 

employed by interlocutors to maintain their face. Similarly, Allan and Burridge (1991) 

indicate that speakers resort to euphemism to reduce threat to the addressee’s face and 

to protect and possibly enhance their own face. They state that euphemism is usually 

used as “an alternative to a dispreferred expression, in order to avoid possible loss of 

face: either one’s own or, by giving offense, that of the audience, or of some third party” 

(p.11). Allan and Burridge are obviously concerned with the listener’s reaction and 

sensibility more than the speaker’s approach. By contrast, McGlone and Batchelor 

(2003) find that communicators have the tendency “to use euphemism more for self-

presentational purposes than out of concern for their addressee’s sensibilities” (p.251).  

     Euphemism is a conceptual process of a prohibited truth in certain contexts 

established to reduce the reality of a forbidden matter through using a linguistic device, 

such as lexical substitution, phonetic alteration, morphological modification, inversion, 

combination, verbal modulation or textual description (Gomez, 2009, p.738). From a 

cognitive perspective, euphemistic expressions are used to name things without calling 

up their mental picture, i.e. the reality and nature of things are not distorted in the minds 

of speakers (Mihas, 2005). Williams (1975) illustrates the essence of euphemism as a 

kind of linguistic control and refinement since it is specifically directed towards finding 

appropriate words for socially unspeakable topics. By contrast, Taylor (1987) describes 

euphemism as “the masking of true meaning beneath palatable phrase” (p.600). Some 

speakers rely on euphemistic expressions to make untrue statements in certain cases. 

Fernandez (2006b) considers euphemism as a form of verbal behaviour administered 

by conventions of politeness and face concern. Wilmsen (2010, p.243) states that 

euphemism is conventionally used to soften sad events like death even though some 

circumstances do not require such utterances because they could be understood directly 

without any ambiguity.  

     Samoskaite (2011) enumerates distinctive characteristics of euphemism, including 

universality, localisation and development. Universality indicates that euphemism 

exists in all languages and cultures, and is commonly accepted by most people. 

Williams (1975, p.198) points out that “euphemism is such a pervasive human 

phenomenon” adopted by language users when talking about prohibited matters. 

According to Brown and Levinson (1987), euphemism is “a universal feature of 
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language usage” (p.216). Abbot also indicates that the wide use of euphemism 

constitutes a linguistic universal phenomenon (2010, p.51). Euphemism is a 

longstanding linguistic tradition heavily used in most societies to meet communicative 

needs, such as respect and politeness (Alkire, 2002; Anber and Swear, 2016). English 

speakers, for example, are used to substitute ‘pass away’ and ‘restroom’ instead of ‘die’ 

and ‘toilet’ respectively, and Arabic speakers are used to substitute توفى ‘pass away’ 

and ٰبيتٰالراحة  ‘restroom’ instead of ٰماتٰ ‘die’ and حمام ‘toilet’ respectively. The existence 

of euphemism in the majority of languages enables speakers to express embarrassing 

ideas easily while avoiding offensive words.  

     Secondly, localisation indicates that there are customary, cultural and historical 

variations in using euphemisms according to regional and/or social factors. Guo (2010) 

finds that the Chinese and western speakers are varied in the use of euphemistic 

expressions because of the dissimilarities of geographical and economic factors. Al-

Azzam et al. (2017) indicate that euphemism may differ among languages because of 

the influence of beliefs, customs, traditions, and religions based on the fact that 

language is a reflection and record of the cultural history of people (p.65). I think that 

some sensitive or taboo themes, which require the use of euphemisms in a certain 

community, could be neutral or acceptable in another community. Thirdly, 

development indicates that the euphemistic meaning of words develops consistently 

according to social and cultural changes (Samoskaite, 2011, pp.9-10). I argue that some 

linguistic expressions could be considered as euphemisms in a certain period, but they 

could be considered as dysphemisms later. Euphemisms may lose their positive 

meanings and become derogatory expressions due to the frequent uses and social 

changes. 

     To conclude, despite the fact that scholars’ definitions differ, they all reflect one 

feature, i.e. some ideas and acts in certain situations cannot be expressed explicitly. The 

definition of euphemism has been widened and became more detailed. Euphemism can 

be defined as the use of more appropriate or polite words in place of offensive or 

impolite words to freely discuss a forbidden issue in a roundabout way. Many 

innocuous or indirect expressions in the Qur’an are used as alternative euphemistic 

substitutions with positive connotations for avoiding negative expressions associated 

with embarrassing or harsh topics, such as disability, sex, excretion and death.  
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3.2.3 Types of Euphemism 

     Euphemism can be classified into two groups based on the historical development 

of motivation; firstly, unconscious euphemisms which were developed long ago, and 

are now used unconsciously without any intention for deceiving. For instance, the word 

cemetery has Greek roots meaning dormitory or sleeping place, but it is now used as a 

euphemism for graveyard. Secondly, conscious euphemisms which are widely 

employed and may force the audience to think deeply of the intended meaning. For 

instance, when a woman says she is going to powder her nose, she actually means going 

to the toilet. She purposefully uses a tactful expression for the sake of delivering a 

certain meaning implicitly (Qi, 2010, p.136; Samoskaite, 2011, p.13). This division is 

parallel to the classification of metaphors: ‘dead’ and ‘living’. Dead metaphor is 

“understood directly without such attention being given to the primary meaning of the 

words” (Beekman and Callow, 1974, p.131). It is a cliched expression which has 

become a part of the normal language where the original motivation and metaphoric 

power for its usage have been reduced (Fields, 1981; Pitcher, 2013). By contrast, living 

metaphor “is understood by a native speaker only after some attention has been given 

to the primary meaning of the words being used metaphorically” (Beekman and Callow, 

1974, p.131). It is a new expression made for the purpose of illustrating a particular 

occasion, and thus originally capable of being understood immediately (Fields, 1981; 

Pitcher, 2013). 

     Qi (2010) considers that euphemism could be categorised into two classes; firstly, 

nonce euphemism which is limited to certain occasions. For example, the expression 

police action was used as an alternative to aggression in the Vietnam War. Secondly, 

sustained euphemism which is produced in a certain period, then revised, reused and 

approved in various communities. The euphemistic expressions to pass away, to depart, 

and to go beyond, for instance, are widely used instead of to die in most societies 

(p.136). Chamizo Dominguez and Sanchez Benedito (2000) assort three types of 

euphemism according to the amount of lexicalisation. Firstly, lexicalised euphemism 

which has the figurative meaning that is viewed as an ordinary or literal meaning. 

Secondly, semi-lexicalised euphemism which is created when the substitute is 

interrelated with the taboo because it is traditionally embodied in a conceptual 

forbidden domain. Thirdly, creative euphemism which results from a strong 
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combination of euphemism and taboo, and is only available on the phraseological level 

(pp.68-70).  

     Types of euphemism are affected by several factors, such as gender and professional 

status. From a social perspective, Ren and Yu (2013) state that using euphemistic 

methods is varied according to the profession, social status, sex and age of speakers 

(p.45). Euphemisms can be socially stimulated by considerations of avoiding negative 

associations and promoting positive connotations of certain terms strongly related to 

both cross-culturally forbidden beliefs and sensitive topics, such as religious issues, 

supernatural powers, death, sexual relations, crime, political and military speech, drugs 

and alcohol abuse, diseases, physical and mental disabilities, pregnancy, race, 

immigration and poverty (Warren, 1992; Allan and Burridge, 2006; Samoskaite, 2011; 

Sytnyk, 2014). Lee (2011) pinpoints two distinctive pragmatic types of euphemism. 

Firstly, contextual euphemism relies on a given context to understand the intended 

meaning. The sentence he is no longer with us needs to be interpreted contextually. 

Secondly, fixed euphemism refers to an idiomatic expression intentionally used as a 

substitution for a taboo term. For example, to have my period is an alternative for to 

menstruate (p.355). 

     Qi (2010, p.136) divides euphemism into two semantic types: traditional euphemism 

and stylistic euphemism. The first refers to the use of an indirect expression of a certain 

taboo in general fields, such as death, excretion, disease and sex. For instance, the 

phrase to wash one’s hand is a euphemism for the taboo to defecate. The second refers 

to the use of more acceptable words or statements to consolidate the social harmony, 

particularly in political speeches. For instance, the term under-developed countries has 

been now replaced by the term developing countries. Euphemism can be categorised 

into several sets based on different criteria. In terms of the function of euphemism or 

the speaker’s intention, euphemism can be divided into deception, respect, politeness 

and mitigation. Euphemism can be also classified into general domains, such as sex, 

death, health, excretion, family relations, religion, finance and politics.  

     The Qur’an has a high frequency of euphemisms replacing sensitive terms related to 

sex, divorce, death, punishment, swearing, slavery, personal behaviours, fighting, 

excretion and other topics. The euphemistic expressions in the Qur’an have not yet been 

categorised into comprehensive topics. Most of the early studies have examined 

common topics, such as sex and death, while other euphemistic topics in the Qur’an 

have not been considered. This research suggests a comprehensive classification of 
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euphemistic topics, namely, death, destruction, divorce, excretion, feelings, fighting 

and wars, finance, health, personal bad behaviours, poverty, pregnancy and giving birth, 

punishment, religion, sex, slavery and swearing. Personal behaviours include lying, 

injustice, meanness, arrogance, envy, extravagance and mocking, and sex is divided 

into sexual act and bodily parts. While developing the new classification, I have drawn 

significant attention to former scholarly attempts of the classification of euphemism, 

which in several important respects are insufficient, the euphemistic data in the Qur’an, 

and the inclusion of social taboos and unpleasant topics. 

 

3.2.4 Formation of Euphemism 

     This section deals with the formation of euphemism which is a linguistic process 

affected by different factors, such as the contextual situation, the speaker’s competence, 

cultural differences, linguistic changes, social traditions and regional issues. The 

diachronic constitution of euphemisms is governed by lexical, structural, semantic, 

pragmatic and historical factors. Partridge (1933, pp.96-97) indicates some conditions 

that may control the euphemism constitution: 

    

1- The need for euphemism may stimulate producing more synonyms which result 

in developing the speakers’ lexicon. For instance, the speaker can use to pass 

away, to depart, to go beyond and no longer with us as less offensive synonyms 

for to die. 

2-  The need for euphemism may make offensive words forgotten, obsolete, less-

frequent or rarely used by speakers in linguistic communication, such as 

mistress. 

3- The need for euphemism may encourage language users to depend on several 

linguistic methods; viz., abbreviations, such as WC; borrowing from other 

languages, such as mot (French) in place of cunt; irony, such as she is going to 

make a phone call instead of going to the toilet; reservation or reticence, such 

as you know where to go to mean going to hell; and understatement, such as to 

have a glass as a substitute for drunk. 

 

     Noble (1982) claims that speakers in the past relied on distorting or modifying 

certain words with negative implications as a euphemistic approach for suggesting 
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positive connotations. The earlier linguistic resources of euphemism in English were 

biblical translation, Shakespeare’s works and restoration comedy. Various sectors of 

people during the 18th and 19th centuries were employed to produce euphemisms 

including writers, courtiers, politicians, paterfamilias, doctors, journalists, local 

governments and trade unions. The use of euphemisms in that period has been enriched 

as a result of the development of the writing genre (pp.3-7). The sociocultural 

development plays a powerful role in the motivation and constitution of euphemism. 

Linfoot-Ham (2005) suggests that the popularity of certain euphemistic forms is 

changed and modified over time, and these changes are most likely due to the 

development of discourse styles rather than the shift in inducing euphemism use. He 

adds that the formation of euphemism can be probably considered as a clear indication 

of the linguistic development of English and other languages (pp.243-244). By contrast, 

Neaman and Silver (1995) argue that the formation of euphemism pursues the same 

pattern of the development of other linguistic structures, regardless of cultural and 

historical settings.   

     Context and euphemism are correlated, i.e. euphemisms enhance the contextual 

meaning of negative situations, and certain contexts stimulate using euphemisms. Some 

euphemistic expressions need to be examined within a given context which provides 

speakers with extra information (Allan and Burridge, 1991; Jackova, 2010). Warren 

(1992) claims that context offers considerable evidences to help language users gain a 

deeper understanding of euphemisms which usually have ambiguous meanings (p.145). 

Similarly, Wang considers that euphemism and context have a strong relationship in 

which the context establishes possible interpretations and meaningful applications of 

euphemism (2013, p.157). I argue that the contextual situation should not be excluded 

when interpreting euphemism since the euphemistic intention cannot be evaluated out 

of context.      

     Williams (1975) states that euphemism can be shaped through five major semantic 

methods: borrowing, widening, semantic shifts, metaphorical transfer and phonetic 

distortion. Warren (1992, p133) proposes a linguistic model analysing the production 

of euphemism from structural and semantic perspectives. Structurally, three linguistic 

devices are mentioned: 

 

• Word formation, which includes: compounding, hand job instead of 

masturbation; derivation, fellatio as a euphemism for oral sex; blends; 
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acronyms, SNAFU (Situation Normal All Fucked Up) as a military euphemism 

for possibly catastrophic events; and onomatopoeia, bonk as a substitute for 

sexual intercourse.  

• Phonemic modification, which includes: black slang, nob in lieu of bone/erect 

penis; rhyming slang, Bristols as a substitution of breasts; phonemic 

replacement, shoot as an alternative for shit; and abbreviation, eff as in eff off! 

for fuck (off). 

• Loan words from other languages, such as French, mot to mean cunt; Latin, 

faeces to mean excrement; and Spanish, cojones to mean testicles. 

 

     Semantically, Warren claims that the formation of euphemism involves seven ways: 

particularisation, innocent to indicate virginal; implication, loose implies unattached 

used as a euphemism for sexually easy/available; metaphor, it’s a red letter day or the 

cavalry has come to indicate menstruation; metonymy, thing to indicate female/male 

sexual organs; reversal or irony, enviable disease as a euphemistic term for syphilis; 

understatement or litotes, to sleep to indicate to die; and overstatement or hyperbole, to 

fight to glory as a substitute for death. Even though the two models by Williams and 

Warren address several types of euphemism, they are criticised and modified by some 

scholars. Al-Adwan suggests a revised model of the semantic formation of euphemism 

including widening, implication, metonyms, demetaphorisation, borrowing, semantic 

misrepresentation and omission because the two original versions of Williams and 

Warren’s models do not fully account for certain euphemistic examples identified in 

Arabic subtitles (2009; 2015). I observe that two further devices of euphemism, namely, 

semantic misrepresentation and omission are introduced by Al-Adwan to 

comprehensively deal with euphemistic expressions in English-Arabic subtitling.  

     Linfoot-Ham (2005) evaluates Warren’s model with special reference to 

euphemistic examples extracted from three literary texts. He finds some deficiencies in 

Warren’s model because “some examples of euphemism given fail to fit into any of the 

suggested categories” (p.228). Therefore, he suggests two new categories, namely, 

naming and deletion to include all literary euphemistic examples. The revised version 

of the model introduces the category of naming, which has two sub-categories: proper 

nouns and geographic adjectives, under the heading of semantic innovation, and the 

category of deletion under the heading of phonemic modification (p.241). I notice that 
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both Al-Adwan (2009; 2015) and Linfoot-Ham (2005) have suggested deletion in the 

revised models as a semantic approach of euphemism. Farghal (1995) proposes a 

linguistic model examining the phenomenon of euphemism in Standard Arabic and 

colloquial Jordanian Arabic. He finds that Arabic speakers tend to use four linguistic 

devices when producing euphemisms, namely, figurative expression, circumlocution, 

remodelling and antonym. 

     Jackova (2010) states that euphemism as a figure of speech can be expressed by 

many linguistic devices, namely, metaphor, such as to pass into the next world instead 

of to die; metonymy, such as battle in place of alcoholic drink; remodelling, such as 

darn as an alternative for damn; hyperbole, such as to flight to glory in place of to die; 

understatement, such as companion as an alternative for sexual partner; synecdoche, 

such as I´ve got a cough without mentioning other symptoms; periphrasis; omission, 

such as I need to go as a substitute for to go to lavatory; and clipping, such as nation as 

an alternative for damnation (pp.29-30). He has divided economy-related euphemism 

into various forms according to the amount of words contained and the word class. They 

are one-word euphemism including nouns, such as Layoff to refer to the act of staff 

reduction, or adjectives, such as Redundant to mean dismissed from a job; two-word 

euphemism including adjective plus noun, such as challenging economy, noun plus verb 

or two nouns, such as workforce reductions; and euphemism with more than two words, 

such as to face higher costs to indicate to pay more money (pp.33-43). 

     Gomez (2009) considers that euphemism is formed as a cognitive process of 

conceptualisation of a prohibited truth established in discourse by using linguistic 

devices including lexical substitution, phonetic alteration, morphological modification, 

composition or inversion, syntagmatic grouping or combination, verbal or 

paralinguistic modulation and textual description (p.738). Qi (2010) and Bakhtiar 

(2012) discusses three principles in constituting euphemism: distance, relation and 

pleasantness. They argue that languages differ in the ways of creating euphemisms due 

to geographical and social variations although some similarities exist in euphemising 

taboo topics, such as borrowing foreign words and understatement. Zhao and Dong 

(2010) point out that three main features should be established in the production of 

euphemisms, namely, deviation, vagueness and development (pp.118-119). Wang 

(2013) indicates that euphemism in English can be produced on the lexical, 

grammatical, rhetorical and pragmatic levels (p.159). 
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     Exploring the formation of euphemism in the Qur’an requires proposing a 

systematic linguistic model to fully account for all euphemistic expressions. Although 

the semantic classes of euphemism suggested by Warren seem more developed than 

Williams’ categories, the analysis shows that both do not address all euphemistic 

expressions in the Qur’an. The scope of Fergal’s model is restricted more to colloquial 

Arabic. Likewise, Linfoot-Ham’s model is limited to a specific genre, i.e. literary text. 

Jackova’s model does not make a major contribution to the classification of euphemism 

because counting the number of words, i.e. the length of euphemistic expressions, is 

not very informative finding. These shortcomings may restrain researchers from 

adopting one of these models directly without making some modification and 

development. It is thus necessary to design a comprehensive model to examine all 

euphemistic examples in the Qur’an. 

 

3.2.5 Functions of Euphemism 

     The analysis shows that the Qur’an, by euphemism, establishes a comfortable 

linguistic medium about unspeakable topics or sensitive issues. Euphemisms in the 

Qur’an are used for different functions including expressing an implicit language for 

taboos, such as death, talking freely about unpleasant things, such as excretion, avoiding 

embarrassing topics, such as sexual acts or bodily parts, showing politeness such as 

bodily deformity, and maintaining individual’s feelings, such as menstrual period. This 

section discusses the main functions of euphemism according to linguists, translators, 

terminologists, rhetoricians, sociologists and anthropologists. The euphemistic devices 

address the cultural heritage, personal moralities, social habits, political speeches, 

religious values and historical events. Partridge (1933, pp.94-96) summarises six 

primary reasons for using euphemism according to Carnoy’s classification in La 

Science du Mot, 1927: 

 

1- The desire to adapt oneself to the general sentiment suitable to a certain time, 

place or other circumstances, such as using modest euphemistic expressions in 

a particular conversation with children. 

2- The effort to enhance the value of what one possesses or of what one gives. This 

reason is strongly related to exaggeration and overstatement, such as using 

professor for teacher and university for technical school. 



88 

 

  

3- The respect of, or desire to please, the person addressed. This is often related to 

people’s profession, such as domestic engineer instead of maid. Gao (2013) 

argues that the employment of euphemisms may make an unpleasant job more 

attractive and acceptable. For instance, janitor is substituted by custodian, 

sanitation engineer replaces garbage collector, and gardener is changed into 

landscape architect (p.2313) 

4- The need to tone down a painful evocation or to soften tragic news, such as 

death or sickness. For example, to pass away, to leave this world and to expire 

are alternatives for to die. 

5- Social and moral taboos prohibited to be mentioned explicitly in daily life 

activities, such as elevated, happy, half seas over for drunkenness. 

6- Superstitious taboos and religious prohibitions which depend much on the 

cultural values. They are associated with the reverence and respect of speech 

with gods and deities, such as Logos and by golly. Noble claims that euphemism 

was first used by Greeks to provide soft alternatives for sacred gods and deities. 

The folklore of Western Europe shows that euphemisms were produced to 

express social thoughts about spirits of humans, e.g. good neighbours for fairies 

(1982, p.1). 

 

     In response to Carnoy’s classification, Partridge (1933, p.96) reduces the above six 

causes of using euphemism only to: fear, kindness and delicacy. Slovenko (2005) 

mentions three purposes of adopting euphemism: avoiding an unpleasant or painful 

reality, concerning for someone’s sensibilities and ignoring the direct discussion of 

taboos (p.533). Likewise, Cobb indicates that the main goals of using euphemism are 

to address a negative situation, to present a person or to convey a forbidden idea in a 

more agreeable way (1985, p.72). Similarly, Wang (2013) points out that the essential 

task of euphemism is to let people establish positive interactions and harmonious 

relationships in society (p.160). Pan (2013) enumerates general functions of 

euphemism, namely, being polite, such as senior citizen to substitute old; gloss-over, 

such as to make love in place of sexual act; avoiding taboos, such as to pass away to 

replace to die; and disguising, such as downturn in lieu of slump (pp.2109-2010). 

     On the other hand, Enright (2004) defines euphemism as a dishonest expression 

aiming to conceal the true essence of a certain subject using a bypass way while the 

reality is disappeared. In this regard, Yu and Ren (2013, p.46) state that euphemism 
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basically functions either as a concealing tool focusing more on the speaker’s interests 

and the listener’s needs, or a veiling tool evaluating merely the speaker’s intentions. By 

contrast, Chamizo Dominguez and Sanchez Benedito (2005, p.8) assert that euphemism 

is not only used to conceal or veil something unpleasant, but it is also used to serve 

other functions, including politeness or respecting, dignifying, mitigating offensive acts 

and naming taboos. Yu and Ren (2013, pp.47-48) mentions two key reasons for using 

euphemism:  

 

• Psychologically-based Reasons: which have emerged as a result of taboos 

prevailing in contemporary societies that may threat interlocutors’ face. They 

include shame-based euphemisms, such as sex or the human body, fear-based 

euphemisms, such as disease or death or courtesy, such as names of professional 

activities and social minorities. Jackova (2010, pp.12-13) states that speakers, 

by euphemisms, represent themselves and signify their social images in 

uncomfortable situations. Similarly, Al-Kharabsheh (2011, p.20) indicates that 

euphemism may diminish any expected threat or concern to the addressee’s 

face. 

• Balance between Efficiency and Expressivity in Communication: Speakers 

perform euphemisms to enhance the communicative efficiency using ‘speaker-

oriented strategies’, or they intend to gain the hearer’s acceptance and 

understanding of their speech using ‘hearer-oriented strategies’. 

     Miller (1999) states that language users rely on euphemism, as a roundabout method, 

to express offensive topics and simultaneously keeping away from embarrassment. 

Pavlenko (2006, p.260) considers the main goal of the use of euphemisms is to protect 

speakers from any undesirable emotional provocations. Hojati (2012, p.552) indicates 

that euphemism works as a linguistic device to soften the social impact of negative 

concepts. Abdul Wahid (2012) points out that there some pragmatic functions of 

euphemism including taboo, politeness, covering up, inducing, tactfulness and humour 

(pp.2-3). Similarly, Pan (2013, p.2107) assumes that euphemism is not only a linguistic 

phenomenon in the social interaction, but it also has pragmatic features related to 

politeness because “it shortens the distance between the addresser and addressee” 

(p.2110). Fernandez (2014) indicates that political leaders resort to euphemism as a 
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diplomatic plan to cope with unpleasant news as well as criticising their opponents 

without giving a negative impression to the public (p.5). 

     Euphemism is a linguistic response to deal with taboos which are common in 

everyday activities, human behaviour, religious issues and public conducts in most 

societies. Danesi (2000) illustrates that taboo refers to “any social prohibition or 

restriction that results from convention or tradition” (p.224). Wardhaugh (2010) defines 

it as follows: 

“The prohibition in any society of behavior to be harmful to its members in that it 

would cause them anxiety, embarrassment, or shame. It is an extremely strong 

politeness constraint. Consequently, as far as language is concerned, certain things 

are not to be said, or they are talked about in very roundabout ways” (p.249). 

 

     Chamizo Dominguez (2009) argues that taboos are related to the social development 

of a certain group of people within a particular period (p.433). Therefore, euphemism 

is used as a normal device to spontaneously speak about forbidden matters, i.e. people 

substitute an inoffensive expression in a certain situation to mitigate the expected 

danger or to disguise the undesirable influence of taboos (Williams, 1975; Allan and 

Burridge, 1991; McArthur, 1992; Trinch, 2001). According to Samoskaite, euphemism 

is a favourable reaction to deal with taboos, which often have negative impact on the 

social status of speakers and addressees (2011, p.11). The obscene or vulgar language 

of tabooed areas, such as bodily functions, effluvia, sexuality, diseases, death, physical 

and mental illness, personal relations and crime, can be removed or ,at least, reduced 

by euphemistic expressions (Allan and Burridge, 1991; Trinch, 2001).  

     Taboo is the main psychological basis of euphemism. The existence of taboo words 

across languages and cultures indicates that the phenomenon of euphemism emerged in 

the early period of human civilisation as an indication of the development of society in 

dealing with sexual, religious or political topics. Wałaszewska (2010) considers taboo 

as an essential motivation for the linguistic production of euphemisms. The choice of 

appropriate euphemisms and avoiding taboo words are linguistic goals developed and 

affected by social, cultural and psychological factors (Grygiel and Kleparski, 2007, 

pp.88-90; Bowers and Pleydell-Pearce, 2011, p.2; Wang, 2013, p.160). Al-Kharabsheh 

claims that there is a strong correlation between euphemism and taboo since euphemism 

is not merely a polite technique used by speakers to avoid embarrassment, but also a 

diplomatic way to address taboo issues in the front of listeners (2011, pp.20-21). By 
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contrast, Warren (1992, p.135) considers that taboo is not always an indispensable 

condition for creating euphemisms because using euphemisms is sometimes linked to 

the speaker’s wish to denote a sensitive topic tactfully. To conclude, the evolution of 

taboos or their references remains a main cause of using euphemisms in 

communication. 

     Euphemism exist in different areas of human activities and social domains. Tayler 

and Ogden (2005) find that using euphemistic terms by doctors has a positive influence 

on the patients’ beliefs toward health. Al-Khatib and Sabbah (2008) find that Jordanian 

university students usually resorted to shifting from Arabic to English in mobile text 

messages as a euphemistic way to discuss taboo and offensive topics. Samoskaite points 

out that some customer services in advertisements and sales activities refer to 

euphemisms to make linguistic communication more persuasive and convenient (2011, 

p.21). La Cour and Kromann (2011) argue that euphemisms in business enable 

corporations to communicate economically and philanthropically as well as bearing the 

social responsibility. Hojati (2012) states that media channels are affected by the use of 

euphemisms. Pan (2013) claims that euphemising could attain several teaching and 

learning objectives through raising questions, correcting errors and making comments 

(pp.2010-2111). Fernandez (2014) finds that some euphemistic methods, including 

understatement and litotes, play a significant role in politics (p.5). Anber and Swear 

(2016) note that euphemism can be found in different areas, such as movies, presidential 

inaugural address, political debates and newspaper articles, comedies and novels. 

 

3.2.6 Euphemism and related linguistic phenomena 

     This section aims to investigate the strong relationship between euphemism and 

other related linguistic phenomena. It distinguishes between euphemism and 

dysphemism through discussing their linguistic features. How euphemism can be 

changed into doublespeak is examined. Metaphorisation as a fertile source for 

euphemistic references and a cognitive motivation for addressing unmentionable topics 

is addressed as well. The matter of resemblance between metonymy and euphemism is 

linguistically resolved. The purpose of the present section is twofold: firstly, it is an 

attempt to set clear-cut boundaries between euphemism and these related linguistic 

phenomena by identifying and describing similarities and differences among them. 
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Secondly, it is a theoretical basis and framework for developing a set of guidelines for 

annotating euphemistic expressions in the Qur’an. 

 

3.2.6.1 Euphemism and Dysphemism 

     Dysphemism is defined as a negative word with offensive connotations used to 

contempt a neutral or euphemistic topic or directed to insult people in a certain situation 

for a specific reason (Allan and Burridge, 1991, p.221; 2006, pp.31-32). Similarly, 

McArthur (1992, p.328) defines dysphemism as “the use of a negative or disparaging 

expression to describe something or someone”. Allan and Burridge describe 

euphemism as “sweet-talking”, and dysphemism as “speaking offensively” (2006, 

p.29). Al-Adwan (2015, p.8) argues that interlocutors, in some circumstances, 

consciously resort to strong language, i.e. abusive or offensive words, to distort the 

public image of others, to offend the face of others or to express their frustration and 

dissatisfaction. Fernandez (2008) finds that the development of taboo is a provocation 

of the solid connection between euphemism and dysphemism. That is, speakers usually 

refer to euphemism as a way to avoid explicit unpleasant connotations of taboo; and to 

dysphemism to focus on the most derogatory qualities of taboo in order to attack the 

addressee or taboo itself (p.96). 

     Darwish (2008, p.103) claims that dysphemism is “euphemism in reverse” since 

euphemism is used to make inappropriate ideas sound appropriate, less offensive or 

neutral, while dysphemism is adopted to make positive things seem inacceptable, 

offensive or negative. Pandey (2011) claims that euphemism may cause dysphemistic 

or oppositional meanings in certain situations. Duda (2011) argues that some 

similarities exist in the use and features of euphemism and dysphemism (p.16). 

Likewise, Gomez (2009) indicates that the linguistic methods of creating euphemisms 

can also be used to create dysphemisms. According to him, the formation of euphemism 

or dysphemism is a cognitive process of conceptualising a reality in a certain context to 

avoid some connotations by using lexical, phonetic, morphological, compositional, 

verbal or textual techniques (p.738). Belikova and Abramovich consider that the 

structural forms of euphemism and dysphemism can be represented in single words, 

phrases or sentences (2013, p.1444).  

      It is easy to draw a distinction between euphemistic and dysphemistic terms, but 

there is a difficulty in establishing an apparent line in some cases. Kroll (1984, p.12) 
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points out “what today is a euphemism, may tomorrow be a dysphemism”. Similarly, 

Chamizo Dominguez and Sanchez Benedito (2005, p.7) indicate that the borderline 

between euphemism and dysphemism can be drawn, but it becomes more difficult and 

even impossible to be established in some semantic usages. Osuchowska (2010) 

indicates that making a distinction between euphemism and dysphemism could be 

difficult because the latter depends on the speakers’ requirements that should be 

satisfied by having clear meanings and avoiding defined words, while the former 

depends on detailed words needed for both encoding and decoding (p.30). Jackova 

(2010, p.25) observes a contradictory correlation since euphemism represents an 

agreeable term used instead of an inappropriate term, whereas dysphemism is an 

expression with derogatory connotations adopted to offend the listener or the topic 

itself. 

     To conclude, dysphemism and euphemism are strongly associated since euphemism 

functions to exclude dysphemistic suggestions of inappropriate words or their 

references. Drawing a distinction between euphemism and dysphemism requires 

studying the speaker’s intentions, the listener’s views and the contextual situation. This 

brief description of the relationship between euphemism and dysphemism helps me in 

developing a set of linguistic guidelines for annotating euphemisms in the Qur’an.    

 

3.2.6.2 Euphemism and Doublespeak 

     The term ‘doublespeak’ was coined in English in the early 1950s. It has recently 

become a common and influential phenomenon in contemporary linguistics. 

Doublespeak implies the intention of misleading or deceiving (Mirabela, 2010, pp.127-

128). Lutz (1989) argues that euphemism is an inoffensive expression with positive 

referential meanings used to soften unpleasant or offensive realities. When this 

expression is employed for deceiving, it becomes doublespeak by changing the 

powerless into powerful and the unreasonable into reasonable. Allan and Burridge 

describe doublespeak as a “deceptive euphemism” (1991, p.13). Similarly, Fernandez 

(2014, p.6) considers that euphemism could be easily converted into doublespeak if it 

is deliberately used for concealing, misleading or deceiving.  

     Doublespeak relies on distorting the meaning of a certain word for a specific 

purpose. Mirabela (2010) states that doublespeak is usually associated with 

governmental, political, military and commercial speeches. Euphemism and 
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doublespeak are held to be cultural and linguistic notions because of their effect in 

frequent daily events and social interactions (p.127). Doublespeak carries a big threat 

for society and individuals since it misrepresents social realities, promotes false 

communications and affects people’s reactions when using contradictions or misleading 

words (p.132). In brief, doublespeak is a euphemistic strategy purposefully created by 

speakers in a given context for cheating the listener through obscuring the truth, 

misrepresenting facts or producing alternative interpretations of realities. This short 

review of the correlation between euphemism and doublespeak assists me in proposing 

some of linguistic guidelines for annotating euphemisms in the Qur’an.    

 

3.2.6.3 Euphemism and Metaphor  

    Metaphors spread throughout languages and cultures allowing speakers to express 

their thoughts in a few words instead of using an amount of words (Darwish, 2008, 

p.99). The main goal of using metaphors is to describe an event, entity, object, concept, 

person, topic or feature in figurative language (Newmark, 1981; Liang and Liu, 2015). 

Goossens (1990) defines metaphor as a figure of speech in which an expression is used 

to illustrate another thing or event. Warren (1992) points out that metaphor is a 

linguistic device for conveying a particular meaning implicitly. Kovecses (2000, p.17) 

states that metaphor functions as a linguistic means to constitute social, cultural and 

psychological realities of everyday life. By contrast, Fernandez (2006a, p.106) argues 

that metaphor is not only a rhetorical expression with aesthetic values, but is also a 

convenient method of representing thoughts and ideas.  

     Lakoff and Johnson (1980) developed the Conceptual metaphor theory which 

indicates that metaphor is a cognitive mechanism in which one experimental domain is 

partially mapped onto a different domain which is constructed and perceived based on 

the first one. The domain that is mapped is called the source, and the domain that is 

mapped onto is called the target. Metaphoric expressions function for highlighting or 

hiding. That is, metaphor enables speakers to understand the specific feature of a certain 

concept in terms of another concept, but this may hide other features of the concept. 

According to Lakoff and Johnson, the source domain (euphemism) is mapped 

systematically to the target domain (taboo). Therefore, some positive, convenient or 

appropriate aspects of the target domain are highlighted, while the negative, distasteful 
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or embarrassing are hidden. In the conceptual metaphors: death is a journey and death 

is a rest, journey and rest domains are mapped onto the death domain.  

     Similarly, Al-Kharabsheh (2011) describes death-related metaphors as euphemistic 

expressions employed to address distasteful or taboo meanings. With reference to 

Lakoff and Johnson’s theory, death is conceptualised as a journey in some conventional 

euphemisms, such as to pass away, to depart and to be gone beyond the horizon, i.e. 

they are produced based on the conceptual metaphor: death is a journey. Lee (2011, 

p.356) investigates the solid relationship between metaphor and euphemism by 

indicating that metaphor is a motivation with a cognitive structure for producing 

euphemisms verbally. The metaphorical euphemism refers to a euphemistic expression 

that adopts cognitive mapping of the source and target domains to signify forbidden 

realities pragmatically. Pfaff et al. (1997) claim that euphemisms are easier to 

understand if there is a conceptual match with context. According to Fernandez, many 

euphemisms are classified as metaphor-based terms, so understanding euphemism is 

normally linked with its metaphorical function. He considers that the literal perception 

of metaphorical euphemisms may not establish an effective communication since 

euphemisms are obscured to fulfil certain purposes (2008, p.105).  

     Metaphor is suggested as a dominant source of the production of euphemism or 

euphemistic references in most languages since the phenomenon of euphemism relies 

mostly on metaphorical connotations (Warren, 1992, pp.146-149; Al-Kharabsheh, 

2011, p.21). The structure and features of metaphor and euphemism are comparable. 

Metaphor is widely used by interlocutors to euphemise sensitive topics in society, i.e. 

euphemism is a common application of metaphor to avoid unpleasant or taboo ideas. 

Metaphor and euphemism are closely associated devices since both aim to hide negative 

aspects of a certain subject through focusing on positive features and using neutral or 

appropriate words. The findings show that metaphor is one of the most central resources 

of the euphemistic data in the Qur’an, i.e. many euphemisms in the Qur’an are formed 

on the basis of metaphorical meanings. This review of the relationship between 

metaphor and euphemism assists me in suggesting linguistic criteria to identify 

euphemistic expressions in the Qur’an. 
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3.2.6.4 Euphemism and Metonymy 

     Metonymy is “a figure of speech in which an attribute or an aspect of an entity 

substitutes for the entity or in which a part substitutes for the whole” (Tymoczko, 1999, 

p.42). Al-Adwan (2015) claims that metonymy is a linguistic device involving general 

substitutions in which the whole is represented to conceal specific parts or features 

(p.13). Sytnyk (2014) argues that the use of metonymy is probably motivated by the 

speaker’s desires within a given situation. Similarly, Littlemore et al. (2016) indicate 

that the metonymic meaning cannot be sometimes understood individually, but it may 

require evaluating context-bound factors and the phraseological patterns (p.53).  

     Lakoff and Johnson (1980) state that “metonymic concepts allow us to conceptualize 

one thing by means of its relation to something else (p.35)”. Metonym suggests a 

closely strong relation between two things (She, 1999, p.133). Warren (1992) lists four 

types of metonymic relations including casual relation, whole-part relation, locative 

relation and equative relation (pp.149-151). Radden and Kovecses (1999, p.21) 

consider that metonymy is a cognitive process whereby a certain conceptual entity is 

used as a linguistic access to target another related entity. Likewise, Fernandez (2014) 

claims that metonymy is a mental strategy adopted by language users to provoke 

conceptualising various aspects of human experience. It can be concluded that 

metonymy is not merely a figure of speech with a referential function, i.e. it refers to 

an object or concept by naming something closely related to that object or concept, but 

also is a cognitive means highly used by speakers in everyday speeches and social 

interactions to show the reality through using particular terms. 

     Warren (1992, p.133) considers that metonymy is a dominant semantic 

representation in languages for euphemising taboos through adopting a general object 

to refer to a specific attribute, such as using ‘it’ in place of sex or ‘thing’ to indicate 

male/female sexual organs. According to Pauwels, metonymy is employed as a 

euphemistic expression when it functions as an ‘avoidance strategy’ (1999, p.272). 

Even though euphemism and metonymy are expressive responses to rhetorical demands 

in linguistic communication, euphemism is usually proposed on the basis of the 

emotionally-based satisfaction of the negative influence of the direct description of 

unspeakable topics (Ren and Yu, 2013, p.48). Al-Adwan posits that a metonymic 

expression may be used for a euphemistic function when highlighting the whole entity 

to address a certain part or attribute (2015, p.13). In addition to the referential function, 
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metonymy serves as a linguistic technique for conveying social messages in a given 

situation, such as humour, irony, hyperbole, euphemism and dysphemism (Littlemore, 

2015; Littlemore et al. 2016). 

     To conclude, metonymy is a linguistic utterance used by speakers through focusing 

more on the whole thing in order to describe a specific feature related to that thing. By 

contrast, euphemism is a linguistic expression substituted as an appropriate alternative 

for a socially or culturally inappropriate expression. Metonymy can function as a 

euphemistic resource when concentrating on the whole acceptable topic while a specific 

offensive aspect of that topic is concealed, i.e. metonymy is a linguistic practice for 

euphemising sensitive issues. This short review of the relationship between euphemism 

and metonymy is very beneficial in developing a set of criteria for annotating 

euphemisms in the Qur’an.   

 

3.2.7 Euphemism in Arabic Linguistics  

     This section provides an account for the metaphorical usage and historical 

development of euphemism in Arabic literature. It also presents an analysis and 

description of the most significant works by pioneer linguists who investigated the 

euphemistic functions of rhetorical devices in Arabic. It aims to give evidence that the 

concept of euphemism was coined and developed in the Arabic tradition earlier than 

the European tradition. It shows that the definition, employment, history and 

development of some aesthetic devices in using the concept of euphemism in Arabic 

literature pre-dated its use in the English-speaking world. The use of euphemism in 

Arabic began in the 9th century and then developed and reached the golden age, but it 

was recognised in different names and labels. By contrast, it has been firstly mentioned 

in English in a book entitled ‘Glossographia’ written by Thomas Blount in the 17th 

century (Burchfield, 1985, p.13). The section attempts to clarify the confusion of 

terminology adopted by Arab linguists and critics when expressing euphemistic 

circumstances or examples. For instance, kināyah is an equivalent term for metonymy 

in English, but it was commonly used as a term referring to euphemistic devices in 

Arabic. This overlap among associated figurative expressions is clarified.  
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3.2.7.1 Recent and Traditional Terms and Areas for Euphemism in Arabic 

Linguistics 

     Many modern names and labels of euphemism have been recently introduced into 

Arabic linguistics for addressing unmentionable or sensitive matters, including al-

talaṭṭuf fi al-taʿbīr, taḥsīn al-Iafẓ, talṭīf al-maʿnā, al-kināyah al-laṭīfah and luṭf al-taʿbīr 

(EI-Zeiny, 2009; AI-Barakati 2013). Naaman (2013) indicates that euphemism in 

Modern Standard Arabic is recognised as luṭf al-taʿbīr ‘polite expression’. By contrast, 

AI-Barakati (2013) points out that several Arabic terms, including kināyah, taʿrīḍ, 

talwīḥ, ramz,ʾimāʾ and ʾishārah, were traditionally used as rhetorical devices to serve 

euphemistic functions, such as hiding certain ideas and pleasing harsh words. The 

phenomenon of euphemism in Arabic was firstly used by al-Mubarrad (826-898) in his 

book, al-Kāmil, when he listed three major goals of using kināyah, including concealing 

intended meanings or certain details, honouring and glorification, and conveying 

specific messages appropriately (pp.20-21). 

     According to Gelder (2003), the phenomenon of euphemism developed in Arabic 

literature very early using different names. Abū Hilāl ʿAskarī (920-1005) introduced 

talaṭṭuf ‘employing subtlety’ and almaʿnā l-ḥasan ‘the subtle treatment of a beautiful 

concept’. The concept of taḥsīn al-qabīḥ wa-taqbīḥ al-ḥasan ‘beautifying the ugly and 

uglifying the beautiful’ was also introduced by al-Thaʿālibī (961-1038). Ibn Rashīq 

(999-1063) adopted taghāyur or yataḍḍāddu ‘contrariness’ which means two things are 

opposed or contrary to each other (pp.327-328). ʿAbd al-Qāhir al-Jurjānī (1009-1078) 

in his book, Asrār al-Balāgha, ‘The Secrets of Eloquence’ discussed tamthīl ‘analogy-

based metaphor’ which suggests a humble thing acquiring high status and a superior or 

noble thing losing its status. Like al-Thaʿālibī, al-Jurjānī used taḥsīn al-qabīḥ concept 

in a poetic work when changing negative attributes into positive ones. Tazyīn ‘adorning’ 

or ‘embellishing’ and tashwīh ‘disfiguring’ or ‘deformation’ were also employed in 

Arabic poetry (pp.330-332). It is obvious that these linguistic devices and terms in 

Arabic function as the concept of euphemism in English. This gives evidence that Arabs 

used the phenomenon of euphemism in linguistic communication earlier than 

Europeans. 

     Another scholarly attempt for investigating the concept of euphemism was made by 

Ibn Faris (941-1004) in his book, al-ṣāḥibi, in which kināyah was divided into semantic 

and formal. The semantic type is concerned with producing less coarse and more 
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acceptable words for listeners. For example, الغائط ‘deep land’ and ٰجلودهمٰ ‘their skins’ in 

verses 43 and 21 in Womenٰ)النساء( and (Verses) Made Distinctٰ)فصلت( surahs were used 

as metonymic expressions referring to the place where people go to relieve themselves, 

i.e. toilet, and the male sexual organ respectively. These Qur’anic expressions approach 

taboo topics implicitly. The formal type aims to show respect and courtesy in speech 

by either using kunyah, i.e. ‘the-father-of’ format, or using a personal pronoun instead 

of a certain noun with syntactical and morphological changes. Teknonym or 

paedonymic is a common device in Arabic culture used to refer to parents through the 

name of their children for the purpose of estimation and politeness, which is a major 

reason of using euphemisms in English (AI-Barakati, 2013, pp.21-22).  

     Woman is a motivated area for the production of euphemisms in Arabic culture. 

According to Naaman, al-Thaʿālibī clarified that Bedouin often replaces a woman’s real 

name with a euphemism to avoid calling her directly (2013, p.482). Al-Hamad and 

Salman (2013) claims women have occupied a special position in Arab communities 

arguing that “Arabs have long expressed their respect and appreciation of women 

through the use of some honorifics, instead of calling their actual names” (p.205). I find 

that the people in the early period of Islam and Arabs were often called by their mothers’ 

names, such as ibn fulānah ‘son of his mother’, sisters’ names, such as akhū fulānah 

‘brother of his sister’ or daughters’ names, such as abū fulānah ‘father of his eldest 

daughter’. Al-Azzam et al. (2017) observe that Saudi men often employ euphemistic 

terms to refer to their wives, daughters and mothers in place of their actual names. 

Saudis feel proud when the euphemistic expression of their daughters’, mothers’ or 

relatives’ names are spoken in public. For example, King Abdul-Aziz, the first monarch 

of Saudi Arabia, was known akhū Norah ‘brother of Norah’. I have noticed that the 

people of most Jordanian tribes are recognised by a certain female name, such as akhū 

fulānah ‘brother of his sister’, as an expressive way of feeling proud. 

     By contrast, Abd-el-Jawad (1989) argues that talking about women in Arab 

countries implies an inferior sexual view, a sexually-biased language and a traditional 

image of women’s subordination to men. Jordanians, for instance, have used several 

terms to avoid calling women by their real names directly, including marah ‘woman’; 

ḥurmah, ḥaram, zawjah, ʿaqīlah or qarīnah ‘wife’; bint ‘girl’; ibnah or karīmah 

‘daughter’; ḥarīm ‘wives’; niswān ‘women’; ukht ‘sister’; sayyidah ‘Mrs’; ʾānisah 

‘Miss’; il-madām ‘madam’; ḥajjah ‘woman who performed pilgrimage’; il-jamāʿah 

‘the group’; ahl ilbayt ‘the people of the house’; umm il-iʿyāl ‘mother of the children’; 
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ilʿāʾilah ‘the family’; and ʾumm fulān ‘mother of her eldest son’. Although the majority 

of these terms seem to be neutral, they have negative effects and stereotypical images 

upon women. Rassam (1984) claims that “women in the Arab society occupy a 

secondary and inferior position to that of men” (p.2). Spender (1980) indicates that there 

is a societal bias against women expressed and reflected in language.  

     Euphemism was a linguistic response to the existence of taboos in Arab societies. 

For example, defecation and copulation subjects were addressed by Abu al-ʿAbbās al-

Jurjānī in his written works. Numerous taboo topics were classified by al-Thaʿālibī: 

women-related themes, such as sex-related body parts, sexual intercourse, woman’s 

virginity and defloration, menstruation and pregnancy; men-related themes, such as 

sex-related body parts, puberty and sexual maturity, circumcision, homosexuality and 

pederasty, adolescence and adultery; bodily functions, such as discharge and effluvia, 

excretion, urination, puke and privy; physical defects, such as ugliness, blackness, 

leprosy, visually impaired and madness; personal bad behaviours and attributes, such 

as tediousness, parsimony and meanness, stupidity, curiousness, lying and deception, 

apostasy and griminess; taboos expressed in poetries; despicable profession, such as 

pimping, mendicity and begging; low-class jobs, such as tailoring, weaving and 

cupping; poverty; sickness and disease; hoariness, and middle and old age; death; 

killing; food and drinks; music and singing; governmental and administrative issues, 

such as dismissal, defeating, seizing authority, insurgency and rebellion, bribery and 

corruption; and body care, such as practices and appliances for hair cutting and 

removal, shaving and nail clipping (Naaman, 2013, pp.475-476). This wide 

classification of taboo topics is a clear indication that Arabs comprehensively used 

euphemistic terms in linguistic communication at a very early period. 

 

3.2.7.2 Arab Linguists Investigating Euphemism  

     One of the most well-known linguists and literary critics in Arabic culture is al-

Thaʿālibī (961-1038) who studied the science of Rhetoric, i.e. ʿilm al-Balāghah, in 

general and the phenomenon of euphemism in particular. He devoted a chapter inٰhis 

book, Fiqh al-Lughah wa ʾ Asrār al-ʿArabiyyah, tٰo examine kināyah, which was defined 

as an utterance that has at least two meanings, one of them is used more frequently than 

the other possible meaning(s). Based on Qur’anic examples, he argues that kināyah has 

a rhetorical function, i.e.  ٰرْث ٰت غ شَّاه ا tilth’ and‘ ح   ‘covered her’ in verses 223 and 189 in 
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The Cowٰ and The Heightsٰ )البقرة(  surahs respectively were classified as )الأعراف(

metonymic expressions for sexual act (AI-Barakati, 2013, p.23). I annotate these 

Qur’anic examples in the corpus as metonymic euphemisms having referential 

meanings for sexual practice. 

     Al-Thaʿālibī greatly contributed to the development of euphemism in Arabic 

literature by writing valuable oeuvres. He devoted an entire book of seven chapters 

entitled al-Kināyah wa al-Taʿrīḍ for discussing the concept of kināyah ‘metonymy’, 

and its similarities and differences with taʿrīḍ ‘allusion’ depending on illustrative 

quotations from the Qur’an, al-Ḥadīth, prose and poetry. This book, which was first 

composed in 1009 and then revised in 1016 by Abū l-ʿAbbās Maʾmūn, is also known 

as aI-Nihāyah fi Fann al-Kināyah, al-Nihāyah fī l-Kināyah, and al-Kunā. It examines 

to what extent culturally and socially sensitive matters, such as women, disease, ageing, 

death, defect, miserliness, ugliness and low-class professions, may require rhetorical 

devices and polite terms (Orfali, 2009, p.286; AI-Barakati, 2013, pp.24-25). Naaman 

(2013) considers this book as one of the most valuable sources in Arabic, which have 

dealt with kināyah as a euphemistic device, because it does not address kināyah from a 

rhetorical perspective or present how it differs from taʿrīḍ, but its great value “lies in 

its thematically organized treatment of euphemisms” (p.468).  

     Al-Thaʿālibī also composed Taḥsīn al-Qabīḥ wa-Taqbīḥ al-Ḥasan ‘Beautifying the 

Ugly and Uglifying the Beautiful’ which is considered a significant anthology in Arabic 

literature where a heterogeneous mixture of concepts and traits were systematically 

addressed. A list of positive and neutral things, such as reason, intelligence, knowledge, 

good manner, book, erudition, hand-writing and pen, was introduced negatively; and 

numerous negative themes, such as bad omens, lying, sin, poverty, impudence, 

imprisonment, perjury, low-class professions, blindness, stupidity, miserliness, 

separation, boredom, black colour, gray hair, disease and death, were introduced 

positively. In this book which is also known as al-Taḥsīn wa-l-Taqbīḥ, al-Thaʿālibī 

provided illustrative examples from the Qur’an, al-Ḥadīth, philosophical speeches, 

prose and poetry (Gelder, 2003, pp.339-342; Orfali, 2009, p.292). He may understand 

the strong relationship between kināyah and euphemism when adopting the term taḥsīn 

‘beautifying’ instead of kināyah that was widely used by him or other contemporary 

linguists. An entire chapter in this book entitled Taḥsin al-Maqābiḥ bi al-Kināyāt 

‘beautifying the ugly with kināyah expressions’ was allocated to show kināyah as a 

rhetorical device performing euphemistic functions (AI-Barakati, 2013, pp.25-26). In 
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Arabic dictionaries, the term taḥsīn implies making or representing something as 

beautiful or good, while the term taqbīḥ implies making or representing something as 

ugly or bad. Therefore, I believe that the concepts of euphemism and dysphemism were 

used and compared in Arabic literature very early. 

     Gelder (2003) points out that al-Thaʿālibī explained the concept of taḥsīn al-qabīḥ 

with more illustrative examples, such as water instead of urine, and inḥiyāz 

‘withdrawal’ as an alternative for ḥazīma ‘being routed’, but al-Jāḥiẓ (776-868) was the 

true founder of taḥsīn and taqbīḥ as a genre in his book, Burṣān. Euphemism was also 

examined by al-Jurjānī in his book, Muntakhab, when indicating that euphemisms may 

lose their force and effect and, in turn, may become taboo words. Later, two books 

focusing on good and bad things were composed, namely, al-Maḥāsin wa-l-Masāwī 

‘Good and Bad Things/Qualities’ by al-Bayhaqī (994-1066), and al-Maḥāsin wa-l-

aḍdād ‘Good Things and their Opposites’ by an unknown author although it was 

attributed to al-Jāḥiẓ. Ibn al-Rūmī (836-896) described honey positively as a bees’ 

saliva, and negatively as wasps’ vomit. In Magāmāt of al-Ḥarīrī, the gold dinar was 

rebuked in two poems. Ibn Sīna (980-1037) and Ibn Rushd (1126-1198) employed the 

concept of tashnīʿ ‘making repulsive’ in their works (pp.332-336). Describing positive 

things with negative attributes or vice versa indicates that Arab critics and linguists 

recognised euphemism and dysphemism as rhetorical resources in Arabic linguistics. 

     One of the most prominent Arab pioneers was Abu al-ʿAbbās al-Jurjāni (???-1095) 

who allocated an entire chapter to study kināyah in the Qur’an and Islamic literature in 

his book, Kināyāt al-Udabāʾ wa ʾIrshādāt al-Bulaghāʾ ‘Metonymies of Authors and 

Signs of Rhetoricians’. According to him, kināyah has many linguistic functions, but it 

mainly serves as a circumlocutory way to deal with unpleasant utterances or 

unspeakable topics. In this chapter, a wide range of taboo subjects were examined, such 

as adultery, illegitimate marriage, masturbation, copulation, sexual potency and 

impotency, defloration and virginity, homosexuality, and relieving and body effluvia. 

He also presented several anecdotes including sex-related situations which require the 

use of metonymic euphemisms to be discussed appropriately (AI-Barakati, 2013, p.26). 

Abu al-ʿAbbās al-Jurjāni did not only evaluate the concept of euphemism and its 

similarities and differences with allusion in Arabic as al-Thaʿālibī did, but also provided 

more illustrations and evidences about grammatical, lexicographical and rhetorical 

usages of euphemism (Naaman, 2013). Ḥāzim al-Qurṭājannī (1211-1284) used the 
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concepts of taḥsīn and taqbīḥ ‘beautification and uglification’ in different themes in 

poetry including religion, intellect, virtue and lust (Gelder, 2003, p.338) 

 

3.2.7.3 Euphemistic Devices in Arabic 

     Abdulqāhir al-Jurjāni (1009-1078), the founder of Arabic rhetoric, defined kināyah 

as a figurative expression involving two meanings or more, one of them is commonly 

used to show the speaker’s desire and eloquence of expressing a sensitive issue 

indirectly. He indicated that the intended meaning of kināyah can be only understood 

within a given context, rather than the literal meaning of individual words (AI-Barakati, 

2013, p.27). In his book, Dalāʾil al-iʿjāz, he stated that kināyah ‘metonymy’ and majāz 

‘metaphor’ are similar devices having a shared feature by which speakers can convey a 

certain meaning implicitly and produce an effect on listeners. Nevertheless, he sub-

classified majāz under the category of kināyah (Naaman, 2013). 

     By contrast, AI-Barakati (2013) defines kināyah as a “structure which has both a 

denotative and a connotative meaning, with the latter being the intended one. As a 

linguistic structure, it shares a very close and logical link with the nature of the 

denotatum” (p.20). It can be concluded that AI-Barakati considers the semantic link as 

an essential element in kināyah when compared with majāz. Naaman (2013) points out 

that Ibn al-Athīr’s (1160-1233) definition of kināyah, as an expression which can be 

understood from the literal or the intended meaning, is a quantum leap in the 

development of kināyah in Arabic. For example, لَمستمٰالنساء /lāmastum al-nnisāʾ/ ‘you 

touch women’ in verse 43 in Womenٰ)النساء( surah can be possibly interpreted literally 

or as a metonymy for sexual intercourse. I annotate this metonymic example in the 

corpus of euphemisms in the Qur’an since it suggests euphemistic connotations for 

sexual practice. According to Warren (1992), the part-for-the-whole is a common 

semantic technique of euphemism. In this example, the Qur’an refers to the part, i.e. 

touch, to stand for the whole, i.e. sexual act, based on that fact that touching or 

contacting is the first step in the act of sexual intercourse between partners.  

     Ibn Manẓūr (1233-1311) and al-Jurjānī identified kināyah as a ‘periphrasis’ device, 

which has a close link with taboos that often require euphemisms, but al-Jurjānī did not 

provide illustrative examples of using kināyah for euphemistic purposes (Naaman, 

2013, pp.469-472). Ibn Fāris indicated that kināyah has euphemistic functions. Al-

Thaʿālibī in Kitāb al-Kināyah ‘book of metonymy’ mentioned some euphemistic 
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reasons of using kināyāt ‘metonymies’, such as conveying the intended meaning, 

beautifying the ugly and refining the crude. Abu al-ʿAbbās al-Jurjāni pointed out that 

kināyah could be used to hide taboo topics from the public eye, such as defecation and 

copulation (Naaman, 2013). 

     Naaman (2013) considers kināyah a polysemous term rendering the concept of 

euphemism in English, but it does not have a one-to-one relationship to euphemism 

(p.467). according to him, kināyah in Arabic has similar functions to euphemism in 

English. Firstly, it has a lexicographical indirectness addressing taboo subjects. It also 

serves the function of allusion in exigent circumstances. Further, it is a way of deference 

and politeness through using the kunya format, i.e. agnomen (p.473). It was first 

recognised by Arab linguists as a rhetorical concept having a technical meaning at the 

expense of its lexicographical function of indirectness and euphemisation. They ignored 

its strong relationship to other rhetorical devices like majāz ‘metaphor’ although it was 

examined later. It was identified as a metonymy based on the syntagmatic relationship 

of contiguity, and as a metaphor based on the paradigmatic relationship of similarity. 

Naaman concludes that “euphemism was rendered by the Arabic kināyah, although 

kināyah was not always exclusively limited to this sense” (p.492).  

     Al-Thaʿalibī in aI-Nihāyah fi Fann al-Kināyah allocated a chapter entitled ḍiddu al-

kināyah ‘the opposite of metonymy’ to uglify the beautiful things (AI-Barakati, 2013, 

p.25). Similarly, Faṣl fī ḍidd al-kināyah wa-maʿnāhu taqbīḥ al-ḥasan kamā anna maʿnā 

l-kināyah taḥsīn al-qabīḥ ‘A Chapter on Dysphemism, and Its Meaning Is the 

Uglification of the Beautiful, Just as the Meaning of Euphemism Is the Beautification 

of the Ugly’ is a chapter devoted by al-Thaʿālibī to investigate dysphemism in Arabic. 

Al-Thaʿālibī did not present a detailed discussion or examples on euphemism and 

dysphemism, but he just studied some witticisms, jokes and narratives in which 

beautiful terms were used for ugly purposes and vice versa. By contrast, Ibn Sinān al-

Khafājī (1032-1073) offered an insight into understanding dysphemism in Arabic 

through adducing some illustrative examples for the term aḍdād ḥusn al-kināyah 

‘opposites of euphemism’ (Naaman, 2013, pp.479-480). It is obvious that al-kināyah or 

taḥsīn al-qabīḥ in Arabic was used as an alternative for euphemism in English, and ḍidd 

al-kināyah or taqbīḥ al-ḥasan in Arabic was used as an alternative for dysphemism in 

English. This gives evidence that Arab scholars were fully aware of the phenomena of 

euphemism and dysphemism on the semantic and conceptual levels. 



105 

 

  

     AI-Barakati (2013) points out that the term taʿriḍ in Arabic stems etymologically 

from the verb ʿarraḍa which literally means “to widen something”. The relationship 

between the literal meaning and its aesthetic function is that speakers attempt not to use 

concise language or direct terms by referring to a roundabout way to avoid distorting 

communication, i.e. ‘semantically widened’ as opposite to declaration. The connotative 

meaning of ُضْتم surah )البقرة(ʿarraḍtum’ in verse 235 in The Cowٰ ع رَّ اٰٰ ٰفِيم  ل يْكُمْ ٰع  ٰجُن اح  لَ  و 

ضْتمُ ٰبِهِٰمِنْٰخِطْب ةِٰالن سِ اءِٰٰعَرَّ ‘if you indirectly propose to marry (these) women’, indicates that 

no blame for Muslims to make an indirect proposal of marriage to widows during their 

waiting term whose deceased husbands had been martyred in Jihad. In Islam, widowed 

women have to keep a low profile during the mourning period, i.e. four months and ten 

days. It is probably difficult for woman to wait such a long period, and perhaps other 

men think of proposing her too. Hence, this verse was revealed to the Prophet 

Muhammad to allow Muslims to propose marriage indirectly (p.28). 

     Al-Adwan (2015) and Williams (1975) agree that widening is a popular euphemistic 

device in Arabic and English. According to them, it is a general term used to substitute 

a more specific term for the sake of avoiding undesirable implications. Taʿriḍ has been 

evaluated by many Arabic rhetoricians and linguists. For instance, it was briefly studied 

as a linguistic style in al-Thaʿālibī’s book, aI-Kināyah wa al-Taʿriḍ, in which some 

functions of taʿriḍ were assessed with examples extracted from verbal conversations 

and situations containing gestures and body language (AI-Barakati, 2013, pp.28-29). 

This asserts that Arab scholars investigated different linguistics devices for euphemistic 

purposes. 

     AI-Zamakhshari (1074-1143) clarified that kināyah is an aesthetic tool involving an 

idiomatic expression to mean something without using common words, and taʿriḍ is an 

aesthetic tool used to mention something, but at the same time intending something else 

indirectly, which cannot be recognised from the literal meaning of the words 

themselves. He argued that both need figurative utterances to fulfil their goals, but 

kināyah relationship is highly expressed by wording whereas taʿriḍ is only understood 

through context-specific bounds. Ibn al-ʾAthir criticised former scholars who made 

confusion in the use of these two devices. He claimed that kināyah depends on realistic 

and symbolic meanings, and metaphorical language while taʿriḍ depends mostly on 

contextual relations. Both are widely used for hiding or concealing meanings, but taʿriḍ 

is more deeply hidden than kināyah (AI-Barakati, 2013, pp.30-31). 
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     AI-Barakati (2013) argues that some kināyah- and taʿriḍ-related euphemisms relied 

on personal interests and innovations, rather than on linguistic and cultural conventions, 

and over time, gained a wide acceptance by users. Thus, their beauty and significance 

lie in the ambiguity of the double meaning that can be understood by certain speakers 

(p.30). The intended meaning of kināyah can be conveyed by the figurative language 

of idiomatic expressions when compared with taʿriḍ that requires to be deeply 

considered within a given context. However, both cannot be understood literally due to 

their implicit meanings and contextual implications (p.31). Textual factors play a vital 

role in recognising the intended meaning of euphemism. Therefore, this thesis 

investigates the roles of intratextuality and contextuality in the interpretation and 

translation of euphemism in the Qur’an.  

     AI-Barakati (2013) argues that some functions of kināyah and taʿriḍ are similar to 

that of euphemism in English, namely, avoiding expressions with negative 

connotations, fearing of death, killing and ill-omened expressions, good omens and 

optimism, concealing the meaning, using more attractive and pleasant expressions, 

criticism or disapproval, giving advice, lying and deceiving, upgrading the denotatum, 

hiding facts and manipulating opinions, showing respect and politeness, and dealing 

with taboos (pp.31-39). It can be concluded that Arabs developed several euphemistic 

devices for representing bad or ugly things as good or beautiful. Naaman (2013) points 

out that Ibn al-Athīr claimed kināyah and taʿrīḍ can be found in different languages 

other than Arabic. This indicates that Arabs understood euphemism as a universal 

phenomenon in languages and cultures.  

     To conclude, Arab linguists made several scholarly efforts focusing on the 

development of rhetorical devices, such as kināyah, ḍidd al-kināyah, majāz and taʿrīd. 

Scholars briefly touched upon the sociolinguistic functions of kināyah as euphemism, 

and other figurative expressions were also used to deal with taboo or offensive topics. 

This section addresses the history of euphemism in Arabic literature through describing 

various written works dealing with euphemistic purposes for using metaphorical or 

idiomatic expressions. It gives evidence that the concept of euphemism was employed 

and developed by Arab scholars earlier in spite of the fact that it was recognised in 

different names and labels. It further explains the confusion of terminology including 

kināyah, majāz, taʿriḍ and ḍidd al-kināyah which were adopted by Arab linguists and 

critics when expressing euphemistic circumstances. The phenomenon of euphemism in 

Arabic literature still needs a lot of investigation. 
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3.3 Developing a Linguistic Model for Interpreting and Translating 

Euphemism in the Qur’an  

     This part proposes a comprehensive linguistic model for interpreting and translating 

euphemism in the Qur’an. It basically relies on the significant roles of the contextual 

background, exegetical resources, linguistic analysis, and intratextual and contextual 

relationships of euphemism in the Qur’an. In this part, two Qur’anic euphemistic 

examples, which require textual coherence for their identification and interpretation, 

are chosen for testing the productivity and applicability of the proposed model in light 

of modern translation theories (cf. chapters 4 and 5). The model suggests that the 

euphemistic meaning of some Qur’anic expressions can be constituted and understood 

by establishing strong relations amongst relevant verses, rather than by a set of abstract 

meanings paired with single words or sentences. It assumes that some euphemisms in 

the Qur’an are difficult to define alone, but easier when in a wider context where they 

have appropriate references. It also suggests the shifting from understanding Qur’anic 

euphemism as an individual, separated or isolated expression to a larger unit involving 

exegetical views, linguistic analysis, contextual information and textual coherence. It 

does not rely only on investigating the euphemistic expression itself or the local context 

of the verse with euphemism, but also on other surrounded verses in the same surah or 

other verses in different surahs in the Qur’an (cf. Olimat, 2018).  

     Euphemism in the Qur’an sometimes cannot be understood out of context. On the 

contrary, it should be evaluated within a contextual situation in which inoffensive 

connotations are expressed. The interaction among several expressions in the verse with 

euphemism or other verses at large allows to recognise the intended meaning of 

euphemism in the Qur’an. This requires analysing exegetical resources, relevant 

sciences of the Qur’an, e.g. the occasion of revelation, and other supplementary 

information. Elimam (2017) finds that a vast majority of a survey respondents give 

preference translated editions of the Qur’an with additional information on the occasion 

of revelation and the linguistic construction of verses (p.65). Based on contextual 

factors, the translator can develop a sound understanding and interpretation of 

euphemism in the Qur’an through de-contextualising the ST and then re-contextualising 

it in the TL taking into account achieving faithfulness to the original text and 

maintaining an acceptable level of naturalness in the TT.  
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      A set of linguistic properties and representations which extend over euphemism, i.e. 

‘living origin’ or ‘inner form’, is analysed in more detail. These internal features of 

euphemism are examined through investigating multiple connotations potentially 

expressed by euphemism itself. The semantic, lexical, syntactic, thematic and stylistic 

correlations of the interior structure of euphemism with closely relevant expressions are 

contextually analysed to gain a correct understanding of the euphemistic purpose. The 

linguistic analysis of euphemism requires a critical evaluation of a series of features of 

particular words connected to euphemism by essential common features, i.e. ‘family 

resemblance’ (Leopold, 1929, Apresjan, 1992; 2000; 2002; Zinchenko, 2000). To 

achieve this goal, I use Almaany online dictionary (2010). 

   Some euphemisms in the Qur’an need to be investigated beyond the word, sentence 

or local context levels to the textual level. They cannot be understood individually as 

self-sufficient utterances since they have strongly textual associations with other 

expressions, phrases or verses in the Qur’an. They expand far beyond the habitual 

meaning based on intratextual and contextual links in the Qur’an (Halliday and Hasan, 

1976; Halliday, 1978; Kristeva, 1980; Bakhtin, 1981; Birch, 1989; Worton and Still, 

1990; Alfaro, 1996; Taavitsainen, 2001; Widdowson, 2004; Hatim, 2009; Mina and 

Fatemeh, 2012). 

     Intratextuality suggests that the Qur’an is one text composed of coherent surahs with 

different number of verses. Based on the fact that the Qur’an is the first source for 

interpreting Qur’anic texts or expressions, intratextuality indicates that a certain part of 

the euphemistic meaning is not contained within the verse with euphemism, but it has 

dynamic interrelations with relevant verses in the Qur’an, which allow the translator to 

reduce the ambiguity of the euphemistic meaning. Contextuality refers to a linguistic 

system or network of semantic, pragmatic, textual and referential associations of 

euphemism with other expressions or verses in the Qur’an. Some euphemisms in the 

Qur’an require to contextually analyse linguistic relationships, internal features and 

textual coherence among various verses in different surahs.  

     The implied connotations of certain Qur’anic euphemisms can be recognised based 

upon other verses. It also shows the importance of textual interaction and incorporation 

among Qur’anic verses in gaining further insights into the perception of euphemism. 

The Qur’an provides a unique mechanism whereby certain verses can offer 
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supplementary clarifications, additional information or descriptive explanations for 

other verses. Based on that, the intention of euphemism can be evaluated through 

analysing the semantic coherence and solidity of interacting verses in the Qur’an on the 

textual level. 

     The model examines the quality and accuracy of English translations of non-trivial 

euphemisms, which have intratextual and contextual aspects in their interpretation. The 

translation choices and strategies adopted by the selected translations for rendering 

euphemisms into English are evaluated. To what extent non-trivial euphemisms are 

conveyed or distorted in the selected translations is investigated. To achieve these goals, 

Newmark’s model of translation methods and procedures of culture-bound expressions 

is applied (Newmark, 1988). Other translation theories are used in some circumstances, 

such as formal and dynamic equivalence by Nida (1964a), and Nida and Taber’s (1969), 

and Skopos theory by Vermeer (1978), Reiss and Vermeer (1984), and Nord (1991a; 

1997b).  

     While evaluating the selected translations of the Qur’an, I have taken into my 

account that not all the SL meanings and information, such as style, aesthetic values 

and culture-specific items, are translatable into the TL. The translator endeavours to 

preserve the original meaning and structure as much as possible, but some source 

information may be lost because of the purpose of translation, the TL norms, and the 

target audience’s requirements. The translator may sacrifice or develop the SL structure 

in order to maintain a desired level of naturalness in the TL (Nida, 1964a; Nida and 

Taber, 1969; Reiss and Vermeer, 1984; Vermeer, 1989; Nord, 1991a; 1997b; Schaffner, 

1998; Jabir, 2006). The semantic classification of euphemisms adopted in the Qur’an 

and the six translations is examined according to Warren’s model (1992). 

     The analysis shows that the majority of translators have failed to capture the 

euphemistic meaning and style of Qur’anic expressions because they disregarded the 

four elements of the proposed model in their translation, while only very few translators 

have produced an accurate translation of euphemism in the Qur’an since they have 

relied on the suggested elements in their translation The following euphemistic 

examples show the applicability and efficiency of the linguistic model in interpreting 

and translating euphemism in the Qur’an  (cf. Olimat, 2018). 
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1-Death-related Euphemism (Q. 28:15) 

Arabic Text  ٰ ه ذ اٰمِنٰشِيع تِهِٰو  نِٰه   جُل يْنِٰي قْت تِلا  اٰر  فيِه  دٰ  ج  اٰف و  نْٰأ هْلِه  فْل ةٍٰم ِ ٰحِينِٰغ  ع ل ى  دِين ةٰ  ٰالْم  ل  د خ  هِٰٰۖف اسْت غ اث هُٰالَّذِيٰمِنٰشِيع تِهِٰو  ِ ذ اٰمِنْٰع دوُ 

ٰع ل ىٰالَّذِيٰمِنْٰع دُٰ هُٰمُوس ى  ك ز  هِٰف و  ِ بيِنٰ ق افَقَضَىْٰعَلَيْهِْْۖو  ٰم  ضِلٌّ ٰم  انِٰٰۖإنَِّهُٰع دوٌُّ لِٰالشَّيْط  ذ اٰمِنْٰع م  ٰه   .ل   

Literal 

Translation 

And he entered the city at a time of heedlessness from its people, and he found therein two men 

fighting; one of his own party and the other of his enemy. And he who was of his party asked 

him for help against him who was of his enemy, so Moses struck him with his fist and made 

an end of him. He said: this is of Satan’s doing; verily, he is an enemy, a manifest misleader. 

Abdel 

Haleem 

He entered the city, unnoticed by its people, and found two men fighting: one from his own 

people, the other an enemy. The one from his own people cried out to him for help against the 

enemy. Moses struck him with his fist and killed him. He said, ‘This must be Satan’s work: 

clearly he is a misleading enemy.’ 

Al-Hilali 

and khan 

And he entered the city at a time of unawareness of its people: and he found there two mean 

fighting, - one of his party (his religion -from the Children of Israel), and the other of his foes.  

The man of his (own) party asked him for help against his foe, so Musa (Moses) struck him 

with his feast and killed him. He said: “This is of Shaitan’s (Satan) doing: verily, He is a plain 

misleading enemy.” 

Muhammad 

Ali 

And he went into the city at a time of carelessness on the part of its people, so he found therein 

two men fighting - one being of his party and the other of his foes; and he who was of his party 

cried out to him for help against him who was of his enemies, so Muses struck with his feast 

and killed him. He said: This is on account the devil’s doing; surely he is an enemy, openly 

leading astray. 

Pickthall And he entered the city at a time of carelessness of its folk, and he found therein two men 

fighting, one of his own caste, and the other of his enemies; and he who was of his caste asked 

him for help against him who was of his enemies. So Moses struck him with his fist and killed 

him. He said: This is of the devil's doing. Lo! he is an enemy, a mere misleader. 

Sher Ali And he entered the city at a time when its inhabitants were in heedlessness; and he found therein 

two men fighting-one of his own party, and the other of his enemies. And he who was of his 

party sought his help against him who was of his enemies. So Moses smote him with his fist; 

and thereby caused his death. He said, ‘This is of Satan’s doing; he is indeed an enemy, a 

manifest misleader.’  

Yusuf Ali And he entered the city at a time when its people were not watching: and he found there two 

men fighting,- one of his own religion, and the other, of his foes. Now the man of his own 

religion appealed to him against his foe, and Moses struck him with his fist and made an end 

of him. He said: "This is a work of Evil (Satan): for he is an enemy that manifestly misleads!" 

Table 1: Six English translations of a death-related euphemistic expression in Q. 28:15: 

     Death is an unspeakable topic among most of the world’s cultures and societies 

although some cultures have accepted it more than others. Allan and Burridge (1991, 

p.153) describe death as ‘a fear-based taboo’. People often try to avoid talking about 

death openly because of the fear of loss. Most death-related euphemisms have religious 

roots, such as انتقلٰالىٰجوارٰربه /intaqala ilā jiwār rabihi/ ‘he went to his Lord’, and  ٰٰانتقل

 .’intaqala ilā raḥmat Allāh taʿālā/ ‘he transferred to the mercy of Allah/ إلىٰرحمةٰاللهٰتعالى

Mofarrej and Al-Haq (2015) argue that the most important reason of using or 

constructing euphemisms is the religious requirement that motivates people to be more 

polite and decent, and strengthens solidarity in communities. Islamic beliefs and 

principles as well as universal moral values direct people to be kind and tolerant through 

using acceptable and appropriate expressions to maintain good relationships with 

others.  
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     In the verse, ِٰٰل يْه ف ق ض ىٰع  /fa qadā ʿalīhi/ is used as an implicit metaphoric euphemism 

for the act of killing. When Moses went into Egypt, he found two men fighting. One of 

them from his group asked for help, so Moses struck the other man, an Indigenous 

Egyptian, with his fist causing his death. In Arabic dictionaries, the verb ٰىقضٰ /qadā/ 

has various literal meanings, such as finish and end.  It is commonly used as a phrasal 

verb with the preposition على ‘on’. It is strongly linked with some words to produce 

euphemistic collocations describing death. For instance, قضىٰعمره /qadā ʿumrahu/ ‘he 

has spent his life’ is usually used as an expression of sympathy and sincere condolence 

on the occasion of the death of a relative or close friend. Also, قضىٰنحبه /qadā naḥbahu/ 

‘he has fulfilled his vow’ is mentioned as a euphemistic substitution for a martyr’s death 

in verse 23 in The Joint Forces surah. 

نٰ ل يْهِٰف مِنْهُمٰمَّ ع   ٰ اٰع اه دوُاٰاللََّّ د قوُاٰم  ٰص  ال  ٰرِج  ٰالْمُؤْمِنيِن  اٰب دَّلوُاٰت بْدِيلًاٰٰقضََىْنَحْبَهُْمِن  م  نٰي نت ظِرُٰو  مِنْهُمٰمَّ )الأحزاب،ٰٰو 

23.)ٰ  

Lit. Among the believers are men who have been true to what they covenanted with 

Allah. Some of them have fulfilled their vow, and some are still waiting; and they have 

not changed in the least. 

     Intratextuality in the Qur’an indicates that some textual meaning is not contained 

within the verse itself that has euphemism, but is created via closely strong associations 

with surrounding verses in the same surah or other relevant verses in different surahs. 

The Qur’an is considered as one text composed of smaller coherent texts, i.e. surahs, 

which have different number of verses. Based on the fact that the Qur’an is the first 

resource for interpreting the Qur’an itself, some vagueness in the interpretation of 

Qur’anic euphemisms can be removed by analysing other verses cited elsewhere in the 

Qur’an. For instance, verse 19 in The Story surah elucidates the proposed euphemistic 

meaning of ٰ.ل يْه ف ق ض ىٰع   

ٰي اٰمُوس ىٰأ ترُِيدُٰأ نٰ اٰق ال  ٰلَّهُم  ٰع دوٌُّ ٰبِالَّذِيٰهُو  أ نٰي بْطِش  ادٰ  اٰأ نْٰأ ر  ٰأ نٰٰكَمَاْقَتلَْتَْنفَْسًاْباِلْْمَْسِْْتقَْتلُنَِيف ل مَّ إِنٰترُِيدُٰإلََِّ

ٰالْمُصْلِحِينٰ  ٰمِن  اٰترُِيدُٰأ نٰت كُون  م  بَّارًاٰفِيٰالْأ رْضِٰو  ٰج  (.19)القصص،ٰٰت كُون   

Lit.ٰAnd when he decided to attack the man who was an enemy to both of them, he 

said: “O Moses, do you intend to kill me as you killed a soul yesterday? you clearly 

intend to be a tyrant in the land, and you do not intend to be of those who do right”. 
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     This verse helps translators perceive the euphemistic meaning of ِٰل يْه ٰع   It .ف ق ض ى

illustrates that Moses found, again, the same man who was from his party fighting with 

another man. Here, Moses realised that his tribesman was very aggressive and 

offensive, so Moses rebuked him sharply. Therefore, the Israelite rebuked Moses and 

reminded him of his act of killing another man just the day before. Also, verse 33 in the 

same surah, The Story, contributes into recognising the euphemistic meaning of ٰف ق ض ى

ل يْهِٰ  When God commanded Moses to go before Pharaoh and his nation, and present .ع 

himself as a Messenger with signs, Moses was afraid that they may put him to death as 

a response to his previous act, i.e. killing the Egyptian man.  

ب ِٰ ٰر  افُٰأ نٰي قْتلُوُنإنِ ِيْقتَلَْتُْمِنْهُمْْنفَْسًاْْق ال  ْ(.33ٰالقصص،)ٰف أ خ     

Lit. He said: “My Lord, I killed a soul among them, so I fear they may kill me”. 

     Further, the act of killing committed by Moses is euphemised in verses 14, 19 and 

20 in Al-Shuʿrāʾ surah by using less offensive expressions. In verse 14,  ٰذ نب /dhanbun/ 

‘charge/mistake’ is used by Moses as a roundabout term instead of admitting that he 

killed the Egyptian man. Moses rightly felt apprehensive that he would immediately be 

tried for the murder even before he was able to convey Allah’s message.  

ْذنَبْ وَلهَُمْْعَلَْ افُٰأ نٰي قْتلُوُنِٰٰيَّ (.14)الشعراء،ٰٰف أ خ     

Lit. And they have a charge (of murder) against me, so I fear they may kill me. 

     Verse 19 makes one rightly wonder if Pharaoh’s euphemism is less offensive than a 

direct expression. In fact, Pharaoh’s rather quaint utterance compels us to reconsider 

the whole rationale of euphemism and its putative value as a polite form of linguistic 

communication. From a rhetorical point of view, Pharaoh’s euphemism is far more 

powerful than a direct accusation of murder, i.e. a euphemistic device for a rhetorical 

purpose. In verse 20, Moses responded to Pharaoh’s accusation frankly admitting that 

he committed the crime of killing through using Pharaoh’s euphemism itself. 

أ نتٰ ٰوَفَعلَْتَْفَعْلتَكََْالَّتِيْفَعلَْتَْ ٰالْك افِرِينٰ و  ٰٰ.(19ٰالشعراء،)ٰٰمِن   

Lit. And then you did your deed, which you did. You were of ungrateful. 

ٰ ٰٰفَعلَْتهَُاق ال  ال ِين  ٰالضَّ أ ن اٰمِن  .(20ٰالشعراء،)إِذاًٰو   

Lit. He (Moses) said: I did it then, when I was of the erring. 
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     Pharaoh’s own resource to euphemism when confronting Moses indicates that 

intratextuality is a helpful tool in Qur’anic exegesis and translation of euphemism. 

Arabic death-related expressions can be translated into English even though social, 

linguistic and referential gaps exist in some areas. Thus, different kinds of equivalence 

and supplementary information may be used to avoid miscommunication (Farghal, 

1993a, p.27). The additional information can include footnotes, endnotes or 

paraphrasing. Al-kharabsheh (2011) believes that the difference between Arabic and 

English is that “Arabic tends to utilize more fatalistic language than English does in 

depicting death and dying” (p.44). Similarly, Farghal (1993b) claims that fatalism can 

obviously be observed in the linguistic behaviour of Arabs who frequently use fatalism-

laden death terms when referring to death cases.  

     Based on the proposed model, understanding and rendering  ِٰٰل يْه ف ق ض ىٰع  into Englishٰ

as a euphemism will be easier for the translator. Except Yusuf Ali, all the remaining 

translators appear to sacrifice the euphemistic style when adopting free translation. Al-

Hilali and khan, Muhammad Ali, Pickthall and Abdel Haleem use an offensive word, 

i.e. kill. The euphemistic nature is also collapsed by Sher Ali when it is rendered into 

caused his death. Those five translators seek to express the interpretive meaning directly 

regardless of the euphemistic style. By contrast, Yusuf Ali translates the euphemism 

using idiomatic or metaphorical translation. He captures the euphemistic aspect of the 

SL term through employing a metaphoric expression, i.e. and made an end of him. He 

applies a common conceptual metaphor, ‘death is the end’, which is frequently used to 

mitigate the fear of loss. According to Lakoff and Johnson (1980), the positive, 

convenient or euphemistic aspect, i.e. end, is highlighted while the negative, distasteful 

or taboo aspect, i.e. death, is hidden. In this metaphorical schema, death is cognitively 

considered the final stage of life. According to Warren (1992), metaphor is one of the 

most popular semantic approaches for euphemising offensive acts. 

 

2-Health-related Euphemism (Q. 12:84) 

Arabic Text ٰ ٰي اٰأ س ف ىٰع ل ىٰيوُسُف  ق ال  لَّىٰع نْهُمْٰو  ت و  تْْعَيْناَهُْو  ٰك ظِيمٰ ٰوَابْيَضَّ ٰالْحُزْنِٰف هُو  مِن   

Literal 

Translation 

And he turned away from them, and he said: “Alas, my sorrow for Yūsuf [Joseph],” and his 

eyes whitened because of the grief, and he was suppressed. 

Abdel 

Haleem 

and he turned away from them, saying, ‘Alas for Joseph!’ His eyes went white with grief and 

he was filled with sorrow. 

Al-Hilali 

and khan 

And he turned away of them and said: “Alas, my grief for Yusuf (Joseph)!” and he lost his 

sight because of the sorrow that he was suppressing. 
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Muhammad 

Ali 

And he turned away of them, and said: O my sorrow for Joseph! And his eyes were filled (with 

tears) on account of the grief, and then he repressed (grief). 

Pickthall And he turned away from them and said: Alas, my grief for Joseph! And his eyes were 

whitened with the sorrow that he was suppressing. 

Sher Ali And he turned away from them and said: O my grief for Joseph! And his eyes became white 

because of grief, and he was suppressing his sorrow. 

Yusuf Ali And he turned away from them, and said: "How great is my grief for Joseph!" And his eyes 

became white with sorrow, and he fell into silent melancholy. 

Table 2: Six English translations of a health-related euphemistic expression in Q. 12:84 

     As people may face physical challenges, disabilities and sickness which are 

perceived as undesirable and something that needs to be avoided, most languages and 

cultures have developed a system of euphemistic expressions referring to such 

conditions. The Qur’an addresses health-related problems by employing different 

semantic resources of euphemism. This verse shows that Yaʿqūb (Jacob) attempted to 

hide his grief and sorrow that resulted from Yūsuf’s loss, so Yaʿqūb’s eyes tended to 

go white and their black colour disappeared (al-Tafsīr al-muyassar, 2009, p.245). The 

identification of ابْي ضَّت يْن اهُٰٰو  ع   ‘wa ibyaḍḍat ʿaynāhu’ as a euphemism and setting it aside 

from other types of metaphoric and non-metaphoric expressions are problematic.  

     To understand the euphemistic purpose, we need to make a semantic reference to 

the meaning of the verb َّٰابْي ض ‘ibyaḍḍ’ by investigating the base form and the 

morphological pattern of افعل ‘afʿal’. If we refer, for example, to A Grammar of the 

Arabic Language by W. Wright (2007), we find this pattern serves “to express colours 

and defects; these being qualities that cling very firmly to persons and things: and hence 

the doubling of the third radical; to show that the proper signification of both is 

intensiveness ‘ المبالغة ’, e.g., ‘اصفر’ and ‘اصفار’ to be yellow or ‘ اسود ’ and ‘ اسواد ’ to be 

black”. This meaning of intensification conveyed by the morphological pattern 

perfectly fits the analytical context of the verse. Because of the intensity of Yaʿqūb’s 

sorrow and grief, and the tears which filled his eyes, he became blind. Whiteness, a 

physical sign of blindness, is the opposite of the black colour, which is one of healthy 

signs of vision. Thus, the Qur’an, by capitalising on the correlation between whiteness 

of cornea and blindness, uses euphemism instead of a literal or direct statement of the 

fact. In addition, suppression of tears may negatively affect one’s sight. Yaʿqūb’s eyes 

may have become blind because of the tears abundance resulting from preventing his 

eyes from shedding tears. 
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ابْي ضَّت يْن اهُٰٰو  ع   is viewed as a euphemistic alternative for blindness. This possible 

interpretation relies on the concept of intratextuality which involves verses 93 and 96 

in Joseph surah. 

ل ىٰف أ لْقوُهُٰٰه ذ اٰبقِ مِيصِيٰاذْه بوُاْٰ جْهِٰٰع  أتوُْنيِٰيأتَِْبصِيرًاْٰأ بِيٰو  عِينٰ ٰبأِه لْكِمْٰٰو  .(93)يوسف،ٰٰأجْم    

Lit. ‘Go with this my shirt and lay it over my father’s face, he will become clear-

sighted. Then, bring to me your whole family.’ 

جْهِهِٰ ٰو  ل ى  ٰالْب شِيرُٰأ لْق اهُٰع  اء  اٰأ نْٰج  ْبصَِيرًاْۖف ل مَّ ٰت عْل مُونٰ ٰفاَرْتدََّ اٰلَ  ِٰم  ٰاللََّّ ٰأ ل مْٰأ قلُْٰل كُمْٰإنِ ِيٰأ عْل مُٰمِن  .(93)يوسف،ٰٰق ال   

Lit. ‘Then, when the bearer of glad tidings came, he laid it over his face, and he 

returned clear-sighted. He said: “Did I not say to you that I know from Allah what 

you do not know?”’ 

     The intratextual evidence, which indicates that Yaʿqūb regained his sight after it was 

lost, makes the interpretation of blindness more probable. Al-Hamad and Salman (2013, 

p. 206) support my assumption that the expression ُٰيْن اه ابْي ضَّت ع   is a euphemism و 

substituting blindness. According to them, the pupil, which is responsible for eyesight, 

and the loss of vision are both related to darkness. They have investigated this 

euphemism as an individual Qur’anic expression from a scientific perspective, but they 

have not elaborated how its intended meaning can be recognised through other 

associated verses in the Qur’an. This analysis presents a more adequate explanation of 

ابْي ضَّت يْن اهُٰٰو  ع   as a euphemistic substitution by analysing internal textual relationships 

within the Qur’an. According to Warren’s model (1992), blindness is euphemised 

through employing a colourful metaphoric euphemism. 

     Muhammad Ali appears to fail to understand the implied meaning and the 

euphemistic message when translating it as ‘and his eyes were filled with tears’. His 

translation implies that Yaʿqūb’s eyes tended towards whiteness because of shedding 

tears. Al-Hilali and Khan break down the euphemism when adopting free translation 

using a direct negative expression, ‘lost his sight’. Free translation, which depends on 

paraphrase, seeks to reproduce the message of the original at the expense of the 

euphemistic style (Newmark, 1988, p. 40). By contrast, Pickthall, Yusuf Ali, Sher Ali 

and Abdel Haleem adopt literal translation to preserve the euphemism when translating 

it as And his eyes were whitened, And his eyes became white, And his eyes became 

white, and His eyes went white respectively. These literal translations indicate that 
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ابْي ضَّتْٰ يْن اهٰو  ع   is a euphemistic expression for blindness. AI-Barakati (2014; 2013) points 

out that literal translation is vastly pursued in rendering euphemistic examples in the 

Qur’an into English. 

ٰٰٰٰٰTo conclude, Muhammad Ali sacrifices the metaphorical euphemism, while Al-

Hilali and Khan seek further to directly convey the intention at the expense of the style. 

Those translators may rely on individual words, single sentence or local context of the 

verse with euphemism. They may not realise that some euphemism in the Qur’an may 

require analysing semantic relations, co-textual cohesion and linguistic coherence of 

adjacent verses. Thus, their translations seem to be less convenient and less consistent. 

Pickthall, Yusuf Ali, Sher Ali and Abdel Haleem’s translations appear more accurate 

since they depend on intratextual relations with other Qur’anic verses. 

 

3.4 Conclusion    

     This chapter provides a theoretical model of the recognition and translation of 

euphemism in the Qur’an. It can be divided into three main sections. The first fully 

concerns with the definition of translation according to well-known translation 

theorists. The importance of taking the textual aspects in the translator’s consideration 

has been highlighted. Certain approaches to translation and translation evaluation 

including formal and dynamic equivalence, Skopos theory and Newmark’s model have 

been analysed. The notion of (un)translatability has been assessed based on the fact that 

the loss of the original meaning and/or the modification of the source style in the TT is 

inevitable in some circumstances. 

     The second section offers a linguistic background on the concept of euphemism. 

Several types, purposes and classifications of euphemism have been identified. The 

constitution of euphemistic expressions in different areas has been tackled. Semantic, 

lexical, syntactic and structural features of euphemism have been explained. The 

correlation of the existence of taboo and euphemism has been addressed. Other 

linguistic phenomena related to euphemism have been briefly elucidated. That is, the 

difference between euphemism and dysphemism is discussed; how euphemism could 

be changed into doublespeak is examined. Metaphor and metonymy as linguistic 

resources for euphemising sensitive topics are clarified. In addition, this section has 

touched upon the concept of euphemism in Arabic linguistics offering a comprehensive 
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account for the metaphorical usage of euphemism, the historical development of recent 

and traditional terms for euphemism and significant written works on the euphemistic 

function of rhetorical devices. It is concluded that the concept of euphemism developed 

in Arabic literature at a very early period even though there was a confusion of 

terminology adopted by Arab linguists when dealing with euphemistic examples. 

     The third section shows the productivity and applicability of the proposed linguistic 

model for understanding and translating non-trivial euphemistic examples in the 

Qur’an, which require textual coherence for their identification and interpretation, in 

light of modern translation theories. The model reveals the significant roles of the 

contextual background, exegetical resources, linguistic analysis, and intratextual and 

contextual relationships. It has been concluded that Qur’anic euphemisms can be easily 

defined in a wider context where they have appropriate references in other relevant 

verses in different surahs in the Qur’an. 
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Chapter Four: Methodology of the Research 

 

4.1 Overview  

     This chapter deals with the techniques and procedures that are used in the present 

research to obtain reliable findings, concluding remarks and directions for future 

research. It describes different methods and guidelines of the annotation, verification 

and classification of euphemisms in the Qur’an. It also presents an analytical approach 

for critically evaluating six English translations of non-trivial euphemistic expressions 

in the Qur’an. The methodology is divided into two main parts: creating a corpus of 

euphemisms in the Qur’an, and interpreting and translating euphemisms in the Qur’an 

on the textual level. 

 

4.2 Creating a Corpus of Euphemisms in the Qur’an 

     The first part of the research methodology proposes a systematic corpus-based 

model which enables us to annotate euphemisms in the Qur’an. It describes various 

procedures and resources used to identify euphemistic expressions in the Qur’an. It also 

explains a supplementary strategy adopted to check and verify the mechanism of 

annotating euphemisms in the Qur’an. It presents a comprehensive classification of 

euphemistic topics in the Qur’an. Finally, it visualises the euphemistic data in the 

corpus of euphemisms in the format of an Excel electronic table and in HTML format. 

     Crystal (1997) defines a language corpus as “a collection of linguistic data, either 

written texts or a transcription of recorded speech, which can be used as a starting-point 

of linguistic description or as a means of verifying hypotheses about language” (p.95). 

Richards and Schmidt (2002) describe corpus linguistics as “an approach to 

investigating language structure and use through the analysis of large databases of real 

language examples stored on computer” (p.127). A linguistic corpus is a large 

collection of written or spoken material stored in an electronic way, and is designed to 

study a certain language or a specific linguistic feature within a language as expressed 

in real texts. Today corpus linguistics has become a basic tool in the areas of applied 

linguistics research, language-related disciplines and translation studies. A few corpus-
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based studies have been conducted on linguistic features in the Qur’an, but to date no 

study has examined the phenomenon of euphemism in the Qur’an from a corpus-based 

approach.  

     Euphemism is an important metaphoric resource in language, which has even higher 

load in religious and highly-metaphoric texts, such as the Qur’an. Euphemism in the 

Qur’an is used to suggest positive connotations for socially and culturally sensitive or 

unmentionable topics, such as death, sex, disabilities, divorce, fighting and slavery, but 

its study using individual cherry-picked examples has its limitations. This shows a 

serious need for a more systematic corpus-based approach, which allows scholars to 

see general tendencies, typical features, usage and distribution of euphemism in the 

Qur’an. Therefore, this PhD project examines euphemism as a particular linguistic 

feature in the Qur’an by creating an electronic database of identified Qur’anic 

euphemisms in the format of Excel electronic tables and HTML web pages. 

     The process of producing the corpus of euphemisms in the Qur’an goes through 

three stages: euphemism annotation, euphemism verification and euphemism 

classification.  

4.2.1 Euphemism Annotation 

     As this research aims mainly to produce a comprehensive electronic corpus of 

Qur’anic euphemisms, I have endeavoured to use different methods and resources to 

identify all euphemistic expressions in the Qur’an. Euphemisms have been found and 

annotated in the majority of the surahs of the Qur’an. I have found very few surahs in 

the Qur’an which do not have euphemisms. The mechanism of annotating all cases of 

euphemism in the Qur’an relies on:  

 

1. Developing Guidelines from a Linguistic Perspective  

     I produced a set of linguistic guidelines to simplify the mechanism of annotating 

euphemisms in the Qur’an. The definition, formation, functions, features and types of 

euphemism are addressed from a linguistic perspective. The differences and similarities 

between euphemism and other linguistic phenomena, such as dysphemism, 

doublespeak, metaphor, metonymy and synonym are investigated. The sacred nature, 

metaphorical language and textual coherence of the Qur’an are analysed. In addition, 

the linguistic guidelines include the perception of Qur’anic euphemisms which go 
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beyond the word or sentence levels to the textual level. They evaluate the significant 

roles of intratextual meanings and internal relations in understanding the meaning of 

euphemism based on the fact that the Qur’an, for Muslims, is the first source for 

interpreting Qur’anic expressions and texts (cf. appendix B).  

     I followed the linguistic guidelines while I was identifying euphemistic expressions 

in the Qur’an. For instance, they help me distinguish between euphemistic expressions 

and other figures of speech in the Qur’an, such as metaphors, metonymy, dysphemisms, 

etc. They also allow me to deal with a problematic issue in an appropriate way, which 

is how to differentiate between euphemistic expressions and synonymous expressions 

in the Qur’an. The identification of the main features, types and functions of euphemism 

in this set of guidelines enables me to find several Qur’anic euphemistic cases. The 

notion of intratextuality and contextuality assist me in annotating various euphemistic 

examples on the textual level.  

 

2. Analysis of the Content of the Qur’an 

     The task of annotating euphemistic expressions in the Qur’an has been very 

problematic at the beginning. Therefore, I systematically analyse each single verse in 

the Qur’an several times with the help of exegetical resources and dictionary-based 

information. Two well-known exegetical books of the Qur’an have been used to 

identify Qur’anic verses that contain euphemism and to understand their contextual 

interpretations. The selected exegeses are ‘Jāmiʿ al-bayān ʿan taʾwīl āy al-Qurʾān’ by 

al-Ṭabarī (1984), and ‘Tafsīr al-Qurʾān al-ʿaẓīm’ by Ibn Kathīr (1987). The choice of 

these exegetical commentaries is attributed to different reasons. They have gained high 

reputation and importance in the area of Islamic and Qur’anic studies because of their 

comprehensiveness and citation of multiple sources. They are also notable for their 

authentic narratives of the Prophet Muhammad (al-Ḥadīth), sayings of saḥābah, i.e. 

Muhammad’s companions, and commentaries of tābiʿīn, i.e. companions of 

Muhammad’s companions. The superiority and coherence of the Qur’an, lexical and 

semantic connotations of Qur’anic expressions and relevant indications from Arabic 

culture and poetry are examined in these exegeses. 

     Al-Ṭabarī and Ibn Kathīr’s play an influential role in the identification of 

euphemisms in the Qur’an. They provide possible explanations or interpretations of all 

verses and phrases of the Qur’an, which allows me to recognise the implied meaning 

of some difficult expressions and their euphemistic intentions. Methodologically, I use 
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these exegetical books while examining the existence of euphemism in each single 

verse in the Qur’an. If I encounter a contradiction or variation between al-Ṭabarī and 

Ibn Kathīr in explaining a certain verse in the Qur’an, which may have an effect on the 

process of annotating euphemisms. I often refer to additional procedures; (i) 

investigating the occasion in which the verse was revealed to the Prophet Muhammad, 

(ii) exploring the denotational and connotational meanings of the words of the verse, 

(iii) consulting religious people or academics (iv) using the suggested set of linguistic 

guidelines (v) and developing intratextual and contextual relationships among relevant 

verses in the Qur’an. 

     Several monolingual and bilingual dictionaries have been subjected to extensive 

investigation for choosing the most appropriate dictionary that will assist me in 

identifying euphemisms in the Qur’an correctly. Almaany online dictionary (2010) has 

been chosen for a number of reasons. Firstly, the meaning and usage of vocabularies 

are exemplified within contextual sentences monolingually and bilingually, i.e. Arabic-

Arabic and Arabic-English. Secondly, an entire section is allocated in Almaany 

dictionary for evaluating the meaning, origin, translation and transliteration of all 

Qur’anic words. Thirdly, this dictionary provides detailed explanations of euphemism 

in the Qur’an according to authentic Islamic resources. I frequently refer to Almaany 

while annotating euphemisms in the Qur’an since some of the annotation criteria for 

euphemisms are dictionary-based. I also resort to this dictionary if there is an ambiguity 

or difficulty in comprehending the underlying meaning of Qur’anic expressions or 

phrases. 

      

3. Investigating and Revising Previous Works 

     Many studies, papers, books and theses, conducted previously on the linguistic 

analysis and translation of euphemism in Arabic in general and the Qur’an in particular, 

have been revised and evaluated. Many Qur’anic expressions examined in these 

scholarly works have been annotated as euphemistic examples in the corpus of 

euphemisms when they have met all the required criteria for the identification of 

euphemism. This procedure improves the quantity of the corpus of euphemisms since 

it increases the number of annotated euphemisms in the corpus. It also enhances the 

quality of the corpus of euphemisms by understanding linguistic features and semantic 
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types of euphemism as well as developing a comprehensive classification of Qur’anic 

euphemisms into broad categories. In case there is a contradiction between the current 

literature and my opinion in the identification of a certain expression as a euphemism, 

I often depend on the two exegetical resources and commentaries of the Qur’an and 

Almaany online dictionary to resolve the ambiguity. 

 

4. Consulting and Islamic scholars and Religious People  

     Academics and religious people with good experience in the translation, Arabic 

linguistics, and Islamic and Qur’anic studies have been consulted in some cases. I have 

contacted some specialists in the Arabic, Islamic and Middle Eastern Studies 

Department at the School of Languages, Cultures and Societies at the University of 

Leeds about features and functions of euphemism in the Qur’an. Moreover, I frequently 

refer to many Imams in different mosques in Leeds and Liverpool inquiring into 

Qur’anic and euphemistic issues. In addition, I have asked the religious people and 

Islamic scholars about few contradictions or differences between al-Ṭabarī and Ibn 

Kathīr’s exegeses in the interpretation of euphemistic expressions in the Qur’an. 

     The Day of Judgement is cited in the Qur’an more than 300 times using several 

linguistic methods, such as description, naming or labelling, demonstrative expressions 

and circumlocution. I have wondered if I could consider Resurrection-related 

expressions as euphemisms instead of the direct indication of the Day of Judgement 

which is known as a horrible day. After face-to-face contact and digital communication 

with this team of specialists, I decided to exclude these expressions from the corpus of 

euphemisms because they are used so frequently and are so widely recognised which 

make them lose their semantic and aesthetic values. Therefore, the core annotation 

standards for being euphemism could not be met in this case.  

     At the beginning, I create the initial version of the corpus of euphemisms in the 

Qur’an, but I felt that the process of annotating Qur’anic euphemisms still needs to be 

revised and improved. After the mechanism of identifying euphemisms has developed 

and become more precisely defined, I analyse each single verse in the Qur’an several 

times. Therefore, some Qur’anic expressions, which have not been initially selected as 

euphemisms, have been annotated in the final version of the corpus of euphemisms in 

the Qur’an. Other Qur’anic expressions annotated as euphemisms in the initial version 
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have been removed from the final edition of the corpus of euphemisms in the Qur’an 

because they do not meet all the established criteria required to be classified as 

euphemisms. The development and recognition in annotating Qur’anic euphemisms are 

due to refining and making more precise criteria for the identification of euphemisms 

in the context of the Qur’an. Here are some euphemistic examples from the Qur’an that 

have been identified in the corpus of euphemisms in the Qur’an as a result of the 

development of the standards of the euphemisms identification: 

لَٰ  • ٰو  لَ ٰن ص ب  و 
 ٰ أ يصُِيبهُُمْٰظ م  ٰبِأ نَّهُمْٰلَٰ  ِٰ)التوبةٰمَخْمَصَة ْذ لِك    .(120ٰ،فِيٰس بيِلِٰاللََّّ

Lit.ٰThat is because neither thirst, nor fatigue, nor hunger afflicts them in the way of 

Allah. (Repentance, 120) 

     In this example, the word ةٰ  ص  خْم   makhmaṣatun/ ‘hunger’ is defined as a euphemism/ م 

depending on the dictionary-based analysis and exegetical views which show its 

euphemistic intention clearly. Furthermore, the concepts of intratextuality and 

contextuality help in gaining a deep understanding of the euphemistic meaning 

of ةٰ  ص  خْم   .surah )المائدة(by investigating verse 3 in The Feastٰ م 

ظ ن واْٰأ نَّهُمْٰ •  ٰ.22)،ٰ)يونسٰأحُِيطَْبهِِمْْْو 

Lit. And they think they are surrounded. (Jonah, 22) 

     The exegetical literature and the linguistic analysis of this verse enable me to 

annotate ْٰٰبِهِم  uḥīṭa bihim/ ‘they are surrounded’ as a euphemistic alternative for/ أحُِيط 

dying. In this euphemistic case, the Qur’an adopts a circumlocutory way to vaguely 

deal with the taboo of death. Circumlocution is a semantic device of euphemism widely 

used in the Qur’an, so some modifications for the semantic classification of current 

linguistic models are required to account for all euphemistic examples in the Qur’an. 

اه اٰفِيٰن فْسِٰي عْٰحَاجَةًْْإلََِّٰ • ٰق ض   .(68ٰ،)يوسفقوُب 

Lit. It was merely a need of Jacob’s soul which he satisfied.ٰ(Joseph, 68). 

ذنْ اهُٰمِنٰلَّدنَُّاٰإِنٰكُنَّاٰف اعِلِينٰ  • تَّخ  ل هْوًاٰلََّ دنْ اٰأ نٰنَّتَّخِذٰ   (17)الَنبياء،ٰ ل وْٰأ ر 

Lit. If We had wished to take a pastime, We could have surely taken it from Us if We 

were to do (such thing). (The Prophets, 17) 
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     In verse 68 in Joseph surah, ًٰة اج   ḥājatan/ ‘need’ has been annotated as a/ ح 

euphemistic substitute for envy through analysing intratextual meanings and contextual 

associations among closely relevant verses in the Qur’an. For instance, verse 9 in The 

Gathering (of Forces) surah gives evidence that the intended meaning of ًٰة اج   is evil ح 

eye. The wordٰل هْوًا /lahwan/ ‘pastime’ in verse 17 in The Prophetsٰ)الأنبياء( surah has not 

been firstly annotated as a euphemism in the corpus. After I have read a scientific paper 

entitled “Tracing a Model for Euphemism Translation, a Functional Approach” by 

Albarakati (2014) in which ٰل هْوًا /lahwan/ ‘pastime’  is examined as a euphemistic 

alternative for getting a wife, I understand its euphemistic intention and then annotate 

it in the final edition of the corpus of euphemisms in the Qur’an. 

     On the other hand, these are some Qur’anic expressions which have been removed 

from the initial version of the corpus of euphemisms in the Qur’an after dynamics of 

developing the criteria for the identification of euphemisms have been clearly shown. 

ٰالْكِت ابُٰلَ ٰ •  .(2ٰ،فيِهِٰ)البقرةرَيْبَْْذ لِك 

Lit. This is the Book, there is no doubt in it. (The Cow, 2) 

ل يْهِمْٰ • لْن اٰع  ٰ)الأعرافٰرِجْزًاْف أ رْس  اٰك انوُاْٰي ظْلِمُون  اءٰبِم  ٰالسَّم  ن  ٰ.(162ٰ،م ِ

Lit. So We sent upon them a punishment from heaven for their wrongdoing”. (The 

Heights, 162) 

     The two Qur’anic expressions  ٰيْب  rijzan/ ‘punishment’ are/ رِجْزًا rayba/ ‘doubt’ and/ ر 

mentioned several times in the Qur’an. At the beginning of the annotation process, they 

have been identified as euphemistic alternatives for شك /shakk/ ‘doubt’ and عذاب 

/ʿadhāb/ ‘punishment’ respectively. The linguistic analysis, which depends on 

denotational and connotational meanings in dictionary, shows that they are 

synonymous words for شك /shakk/ ‘doubt’ and عذاب /ʿadhāb/ ‘punishment’ respectively. 

This problematic issue has been tackled in the set of linguistic guidelines through 

drawing a clear-cut borderline between euphemism and synonym. I consider 

euphemism as a linguistic device with positive connotations intentionally used to 

reduce offensive meanings of a certain word, while synonym as a lexical way 

exemplifying the linguistic ability and fluency of the speaker, i.e. it does not aim to 

avoid undesirable implications. The concept of intratextuality and contextuality also 

play vital roles in recognising the true meaning of ٰ يْب   by establishing coherent رِجْزًا and ر 
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correlations among relevant verses having the two Qur’anic expressions. When the 

mechanism of annotating euphemisms has been refined and developed, they are 

considered as synonymous words because they do not meet all the required criteria for 

the identification of euphemism. Hence, they have been removed from the final version 

of the corpus of euphemisms in the Qur’an. 

 

4.2.2 Euphemism Verification  

     After completing the process of annotating euphemisms in the Qur’an, an analytical 

and independent review of euphemisms in the first Juzʾ of the Qur’an has been 

conducted. I have asked two Arabic-native speakers to identify euphemistic expressions 

in the first Juzʾ of the Qur’an. This Juzʾ is chosen for checking and verification because 

it is the first Juzʾ of the Qur’an. The two annotators have good background and research 

interests in the literature and translation of euphemism. The first holds a Bachelor 

degree in English and its Literature from Al-albayt University in Jordan in 2007, and a 

Master degree in Translation from the Hashemite University in Jordan in 2016. His 

Master thesis is entitled “Cultural and Lexical Problems Encountered in Translating 

Qur’anic Euphemistic Expressions into English”. He works as an English teacher at the 

Jordanian Ministry of Education for more than ten years. He published several articles 

in refereed journals, and authored a book entitled “Qur’anic Euphemisms: A Pragmatic 

and Translational Analysis”. He is a member in several associations, including Jordan 

Teachers’ Association, Jordanian Association of Translators and Applied Linguists and 

The American English E-Teacher Program. 

     The second holds a Bachelor degree in English Language and its Literature from 

AL-albayt University in Jordan in 2006. He holds a Master degree in Translation from 

Yarmouk University in Jordan in 2010. His Master thesis is entitled “The translatability 

of Political and Military Euphemistic Terms and Expressions from English into 

Arabic”. He also holds another Master degree in Curricula and Instructions of English 

Language from Al-albayt University in Jordan in 2009. He worked as a full-time 

lecturer of Translation and English at Taibah University in Saudi Arabia for a year. He 

also worked as a part-time lecturer in the area of translation and linguistics at the 

Hashemite University in Jordan for four years. He works as an English teacher at King 

Abdullah II School for Excellence at the Jordanian Ministry of Education for more than 
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ten years. He has worked as a freelance translator and interpreter. His research interests 

include Arabic-English and English-Arabic translation, translation theories, discourse 

analysis, sociolinguistics and teaching English as a second/ foreign language. 

     The objective of this analytical review is twofold; firstly, to check the inter-annotator 

agreement of my annotation of euphemisms and the two annotators’ annotation of 

euphemisms in the first Juz’ of the Qur’an. The two annotators’ performance can 

validate and enhance the annotation schemes and guidelines as well as exploring 

ambiguities or difficulties in the annotation process supported with reliable 

interpretations. Secondly, to guarantee that the annotation of Qur’anic euphemisms in 

the corpus is more objective and comprehensive through evaluating the reliability of 

the annotation mechanism and correcting the resulting annotations in some conditions 

(Artstein, 2017, pp.297-298).  

     Based on research ethics and confidentiality, the two annotators have been given an 

information sheet and a consent form (cf. appendix C) in which the mechanism and 

purposes of the research are explained in detail. They have been informed that their 

collected data will be handled confidentially, i.e. only anonymised data will be 

published. They have been also told that they have the right to ask for further 

information, take part in this study or not, and withdraw from participating if they felt 

stressed or unwilling to do so. To do this analytical review, I have designed a 

comprehensive questionnaire including an introductory page explaining the main goal 

of the research and the first Juz’ of the Qur’an in Arabic. In addition, two pages at the 

end of the questionnaire are allocated to give the two annotators useful techniques and 

guidelines in order to recognise euphemisms in the first Juzʾ of the Qur’an properly (cf. 

appendix D). The guidelines address four areas: 

 

First Part: Strategies to Identify Euphemisms 

• Analyse each single verse in the first Juz’ of the Qur’an thoroughly. 

• Use notable exegetical books of the Qur’an. 

• Use monolingual and bilingual dictionaries.  

• Revise relevant studies, books or articles. 

• Inquiring qualified people if needed. 
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Second Part: Linguistic Background on Euphemism  

     The below linguistic criteria for the identification of euphemisms are suggested for 

the two annotators who have broad background and greater familiarity with the 

phenomenon of euphemism. They touch upon the definition, function, features and 

forms of euphemism as well as its relationship with other linguistic phenomena. 

• Euphemism is a socially acceptable word with a non-literal structure and 

symbolic features used in place of a negative word with an inappropriate 

reference or embarrassing meaning in order to communicate effectively about a 

sensitive, unspeakable or taboo topic and to stay within the established social 

boundaries. 

• Euphemism functions as (i) an intentional substitution of an offensive, 

unpleasant or stylistically inappropriate word with a more agreeable word for 

conveying a specific meaning implicitly; (ii) a linguistic way to consider the 

listeners’ feelings and maintain the speaker’s approach; (iii) and a behavioural 

response to the existence of taboos in language. 

• Euphemism involves various semantic formats, including particularisation, 

implication, metaphor, metonymy, reversal or irony, understatement or litotes, 

overstatement or hyperbole, remodelling, synecdoche, periphrasis, omission 

and clipping. 

• Euphemism usually implies linguistic features, such as distance or deviation, 

relation, pleasantness and vagueness. 

• Metaphorisation and metonymy are fertile resources for euphemistic references. 

Metaphor is a motivation with a cognitive structure addressing unspeakable 

topics through producing euphemisms. Metonymy is commonly used as a 

linguistic device for euphemising unmentionable themes. 

• Euphemism is an expression with positive connotations intentionally created to 

reduce a negative sense of a harsh word, while synonym is a lexical way 

demonstrating the linguistic ability and fluency of the speaker. 

 

Third Part: Nature of Euphemism in the Qur’an 

• The Qur’an is a coherent text with a unique style and distinctive linguistic 

features. 
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• The Qur’an employs many euphemistic expressions to suggest positive 

implications for socially and culturally forbidden matters and sensitive subjects, 

such as death, sex, divorce, excretion, personal behaviours, punishment, 

poverty, slavery and other taboos. 

• The perception of the phenomenon of euphemism in the Qur’an may extend 

beyond the word or sentence levels to the textual level. Based on the fact that 

the Qur’an is the first source for interpreting Qur’anic texts and expressions, the 

notions of intratextuality and contextuality play significant roles in 

understanding euphemisms in the Qur’an. Many themes, narratives or situations 

have been mentioned several times in different positions in the Qur’an, which 

enables translators to realise the intention of euphemisms. 

 

Fourth Part: Euphemistic Examples from the Qur’an 

     I provide the two annotators with illustrative euphemistic examples from the Qur’an 

with literal translation to assist them in annotating euphemism in the first Juzʾ of the 

Qur’an correctly: 

مِنٰق بْلُٰك انوُاٰ • ٰإِل يْهِٰو  عُون  هُٰق وْمُهُٰيهُْر  اء  ج  ي ئِ اتِٰو  ٰالسَّ لوُن  ٰي اٰق وْمِٰٰۚي عْم  رُٰل كُمْٰٰق ال  ٰأ طْه  ءِٰب ن اتِيٰهُنَّ ؤُلَ  ،ٰٰٰ)هودٰۖه  

78).  

Lit. His people came rushing towards him; they used to commit evil deeds. He said: “O 

my people! here are my daughters; They are purer for you”. (Hud, 78) 

ل ىٰس ف رٍٰأ وْٰ • ىٰأ وْٰع  رْض  إِنٰكُنتمُٰمَّ نٰالْغ ائطِِٰو  نكُمٰم ِ م ِ دٰ  ٰأ ح  اء  سْتمُُٰالن سِ اءأ وْٰٰج   .(43ٰ،)النساءٰلَم 

Lit. And if you are ill, or on a journey, or one of you comes from the privy, or you have 

touched women. (Women, 43) 

ل مْٰأ كُٰب غِي اق ال تْٰأ نَّىٰي كُونُٰلِيٰغُلام ٰ • ٰو  ل مْٰي مْس سْنِيٰب ش ر    .(20ٰ،)مريمٰو 

Lit. She said: “How can I have a son when no man has touched me and I have not been 

unchaste”. (Mary, 20) 

ٰإنَِّهُمْٰ • ٰإلََِّ لِين  ٰالْمُرْس  ٰمِن  لْن اٰق بْل ك  اٰأ رْس  اقِْٰم  ٰفِيٰالْأ سْو  ي مْشُون  ٰو  ٰالطَّع ام    .(20ٰ،ٰ)الفرقانٰۗل ي أكُْلوُن 

Lit. And We never sent before you (Muhammad) any messengers but surely, they ate 

food and walked in the markets. (The Differentiator, 20) 
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     The analysis of the two annotators’ identification shows a high level of agreement 

between my annotation of euphemisms in the first Juzʾ and their annotations (cf. 

appendix E). It gives an indication that the majority of euphemisms in the Qur’an are 

included in the corpus. It also gives evidence that the annotation guidelines are very 

clear and give somehow the annotators a nicely delineated view on the phenomenon of 

euphemism in the Qur’an. Table 3 illustrates a detailed comparison of my performance 

and the two annotator’s performance in terms of annotated euphemisms, missed 

euphemisms, annotated euphemisms that need to be developed or removed, and 

Qur’anic expressions that should not be considered as euphemisms in the first Juzʾ of 

the Qur’an. 

     In more detail, the first Juzʾ of the Qur’an has 14 annotated euphemisms in the 

corpus. The annotators’ feedback indicates that 13 euphemisms are identified by me in 

the corpus while only 1 euphemism is missed and should be added to the corpus. It also 

shows that 2 euphemistic expressions annotated in the corpus need to be developed in 

order to constitute a comprehensive and understandable euphemistic meaning. The 

development implies either separating a euphemism from other words or combining it 

with adjacent words. For instance, I initially annotate  ُٰٰذ تكُْم ف أ خ  with the word ُٰاعِق ة  as a الصَّ

euphemistic alternative for death that was resulted from destruction. Based on the 

annotators’ suggestionٰthat ُٰاعِق ة  ,has a negative influence upon listeners or readers الصَّ

ذ تكُْمُٰ  is then annotated alone as a euphemistic expression for death. Another example ف أ خ 

of the development of euphemism is that the annotators recommend combining ٰا ل هُمْٰفِيه  و 

اجٰ أ زْوٰ   with the expression ٰ ة ر  ط هَّ  to create a comprehensive context approaching both م 

topics of sexual act and excretion simultaneously. The analytical feedback 

demonstrates that 2 Qur’anic expressions should be removed from the initial version of 

the corpus of euphemisms since they do not meet all the established criteria required 

for being euphemisms, i.e. they suggest derogatory connotations.  

     Based on the annotators’ observations and performance, I make supplementary 

procedures for enhancing the mechanism of identification of euphemisms in the Qur’an. 

First of all, I have made a further discussion and digital communication with both 

annotators about their feedback. This procedure has contributed into exploring some 

ambiguities of certain issues and correcting some annotated euphemistic cases in the 

Qur’an. Secondly, I have re-considered the concept of euphemism from a linguistic 

perspective through revising the existing literature. Thirdly, I have thoroughly re-
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examined the coherent content, the unique style and the linguistic features of the 

Qur’an. Fourthly, I have made re-identification of euphemisms in the first Juzʾ of the 

Qur’an particularly and the whole of the Qur’an generally. Finally, I have relied on the 

two exegetical commentaries of the Qur’an and the team of religious people and 

academics in case there is a contradiction between their annotation and my annotation 

of euphemisms. As a result of these additional procedures, the quantity and quality of 

the final selection of euphemism in the corpus have been significantly developed. 

Nu Euphemism Annotated  Developed Missed  Deleted 

ٰع ظِيمٰ  -1 ل هُمْٰع ذ اب  و  ةٰ  ارِهِمْٰغِش او  ل ىٰأ بْص  ع  ع ل ىٰس مْعِهِمْٰو  ل ىٰقلُوُبهِِمْٰو  ُٰع  ت م ٰاللََّّ      خ 

ٰع ظِيمٰ  -2 ل هُمْٰع ذ اب  و  ةٰ  ارِهِمْٰغِش او  ل ىٰأ بْص  ع  ع ل ىٰس مْعِهِمْٰٰو  ل ىٰقلُوُبهِِمْٰو  ُٰٰع  ت م ٰاللََّّ      خ 

ٰع ظِيمٰ  -3 ل هُمْٰع ذ اب  ة ٰٰو  ارِهِمْٰغِش او  ل ىٰأ بْص  ع  ع ل ىٰس مْعِهِمْٰو  ل ىٰقلُوُبهِِمْٰو  ُٰع  ت م ٰاللََّّ      خ 

4- ٰ ُٰل ذ ه ب  ل وْٰش اءٰاللََّّ ل يْهِمْٰق امُواْٰو  ٰع  إِذ اٰأ ظْل م  ش وْاٰفيِهِٰو  اٰأ ض اءٰل هُمٰمَّ همُْٰكُلَّم  ار  ي ك ادُٰالْب رْقُٰي خْط فُٰأ بْص 

ٰش يْءٍٰق دِيرٰ  ل ىٰكُل ِ ٰع  ٰاللََّّ ارِهِمْٰإنَِّ أ بْص   بِس مْعِهِمْٰو 

    

5- ٰ ُٰل ذ ه ب  ل وْٰش اءٰاللََّّ ل يْهِمْٰق امُواْٰو  ٰع  إِذ اٰأ ظْل م  ش وْاٰفيِهِٰو  اٰأ ض اءٰل هُمٰمَّ همُْٰكُلَّم  ار  ي ك ادُٰالْب رْقُٰي خْط فُٰأ بْص 

ٰش يْءٍٰق دِيرٰ  ل ىٰكُل ِ ٰع  ٰاللََّّ ارِهِمْٰٰإنَِّ أ بْص   بِس مْعِهِمْٰو 

    

ع مِٰ -6 نوُاْٰو  رِٰالَّذِينٰآم  ب ش ِ اٰمِنٰو  ٰمِنْه  اٰرُزِقوُاْ ارُٰكُلَّم  اٰالأ نْه  نَّاتٍٰت جْرِيٰمِنٰت حْتهِ  ٰل هُمْٰج  اتِٰأ نَّ الِح  لوُاْٰالصَّ

الِدُٰونٰ  خ  اٰ همُْٰفيِه  و  ةٰ  ط هَّر  ٰم  اج  اٰأ زْو  ل هُمْٰفيِه  أتُوُاْٰبهِِٰمُت ش ابهًِاٰو  زْقاًٰق الوُاْٰه ذ اٰالَّذِيٰرُزِقْن اٰمِنٰق بْلُٰو  ةٍٰر ِ ر   ث م 

    

اءٰ ٰ -7 م  ي سْفِكُٰالد ِ اٰو  نْٰيفُْسِدُٰٰفيِه  اٰم  ٰق الوُاٰأ ت جْع لُٰفيِه  لِيف ةً ٰفيِٰالْأ رْضِٰخ  اعِل  ئكِ ةِٰإنِ يِٰج  لا  ٰلِلْم  ب ك  ٰر  إِذْٰق ال  و 

ٰت عْل مُونٰ  اٰلَ  ٰإنِ يِٰأ عْل مُٰم  ٰق ال  سُٰل ك  نقُ د ِ ٰو  مْدِك  ن حْنُٰنسُ ب حُِٰبحِ   و 

    

أ نتمُْٰت نظُرُونٰ  -8 اعِق ةُْٰو  ذ تكُْمُْٰالصَّ ةًٰف أ خ  هْر  ج   ٰ ىٰاللََّّ تَّىٰن ر  ٰح  ٰل ك  إِذْٰقلُْتمُْٰي اٰمُوس ىٰل نٰن ؤْمِن       و 

اٰتنُبِتُٰالأ رْضُٰ -9 ٰيخُْرِجْٰل ن اٰمِمَّ بَّك  ٰل ن اٰر  احِدٍٰف ادعُْ ٰط ع امٍٰو  ل ى  ٰع  ٰقلُْتمُْٰي اٰمُوس ىٰل نٰنَّصْبرِ  إذِْ مِنٰب قْلِه اٰو 

ٰا يْر  ٰخ  ٰأ دْن ىٰباِلَّذِيٰهوُ  ٰالَّذِيٰهُو  ٰأ ت سْت بْدِلوُن  اٰق ال  لِه  ب ص  اٰو  د سِه  ع  اٰو  فوُمِه  اٰو  قثَِّائهِ  ٰو  ٰمِصْراًٰف إنَِّ هْبِطُواْ

ٰبآِي اتِٰ ٰبأِ نَّهُمْٰك انوُاْٰي كْفرُُون  ِٰذ لِك  ٰاللََّّ ن  بٍٰم ِ ب اؤُواْٰبغِ ض  سْك ن ةُٰٰو  الْم  لَّةُٰو  ل يْهِمُٰالذ ِ ضُرِب تْٰع  أ لْتمُْٰو  اٰس  ل كُمٰمَّ

واْٰوَّٰ اٰع ص  ٰبمِ  ٰذ لِك  ِ ق  ٰبغِ يْرِٰالْح  ٰالنَّبيِ يِن  ي قْتلُوُن  ِٰو  ك انوُاْٰي عْت دوُنٰ اللََّّ  

    

ٰف افْع لوُاْٰ -10 ٰذ لِك  ٰب يْن  ان  ٰع و  لَ ٰبكِْر  ٰو  لََّٰف ارِض  ةٰ  اٰب ق ر  ٰإنَِّهُٰي قوُلُٰإنَِّه  ٰق ال  اٰهِي  ن اٰم 
ٰيبُ ي نِٰلَّ بَّك  ق الوُاْٰادعُْٰل ن اٰر 

رُونٰ  اٰتؤُْم   م 

    

11- ٰ ٰجِئتْ  اٰق الوُاْٰالآن  ة ْٰلََّٰشِي ة ٰفيِه  لَّم  ٰمُس  رْث  لَ ٰت سْقِيٰالْح  ٰو  ٰتثُيِرُٰالأ رْض  لََّٰذ لوُل  ةٰ  اٰب ق ر  ٰإنَِّهُٰي قوُلُٰإنَِّه  ق ال 

اٰك ادوُاْٰي فْع لوُنٰ  م  ٰف ذ ب حُوه اٰو  ِ ق   باِلْح 

    

دوُنٰ  -12 أ نْتمُْٰت شْه  رْتمُْٰو  ٰأ قْر  ٰأ نْفسُ كُمْٰٰمِنْٰدِي ارِكُمْٰثمَُّ ٰتخُْرِجُون  لَ  كُمْٰٰو  اء  ٰدِم  ٰت سْفِكُون  ذْن اٰمِيث اق كُمْٰلَ  إِذْٰأ خ       و 

ٰك ف رُواْٰ -13 ٰالشَّي اطِين  ل كِنَّ انُٰو  ٰسُل يْم  اٰك ف ر  م  ٰو  ان  ل ىٰمُلْكِٰسُل يْم  اٰت تْلوُاْٰالشَّي اطِينُٰع  اتَّب عوُاْٰم  ٰٰو  ٰالنَّاس  يعُ ل ِمُون 

تَّٰ دٍٰح  انِٰمِنْٰأ ح  اٰيعُ ل ِم  م  ٰو  ارُوت  م  ٰو  ٰه ارُوت  ل ك يْنِٰببِ ابِل  ل ىٰالْم  ٰع  اٰأنُزِل  م  ٰو  حْر  اٰن حْنُٰفتِنْ ةٰ الس ِ إنَِّم  ىٰي قوُلَٰ 

ِٰ دٍٰإلََِّٰبإِذِْنِٰاللََّّ ٰبهِِٰمِنْٰأ ح  ين  ار ِ اٰهُمٰبِض  م  وْجِهِٰو  ز  رْءِٰو  ٰالْم  ٰبهِِٰب يْن  قوُن  اٰيفُ ر ِ اٰم  ٰمِنْهُم  ف لا ٰت كْفرُْٰف ي ت ع لَّمُون 

ل ق دْٰ ي نف عهُُمْٰو  لَٰ  هُمْٰو  اٰي ضُر  ٰم  ي ت ع لَّمُون  وْاٰو  اٰش ر  ٰم  ل بئِسْ  لاقٍٰو  ةِٰمِنْٰخ  اٰل هُٰفيِٰالآخِر  اهُٰم  نِٰاشْت ر  ع لِمُواْٰل م 

 بهِِٰأ نفسُ هُمْٰل وْٰك انوُاْٰي عْل مُونٰ 

    

نْٰعِندِٰأ نفُٰ -14 س داًٰم ِ انكُِمْٰكُفَّاراًٰح  نٰب عْدِٰإيِم  نْٰأ هْلِٰالْكِت ابِٰل وْٰي رُد ون كُمٰم ِ ٰم ِ ك ثيِر  دَّٰ ٰل هُمُٰو  اٰت ب يَّن  نٰب عْدِٰم  سِهِمٰم ِ

ٰش يْءٍٰق دِيرٰ  ل ىٰكُل ِ ع   ٰ ٰاللََّّ ُٰبأِ مْرِهِٰٰإنَِّ ٰاللََّّ تَّىٰي أتْيِ  اصْف حُواْٰح  ٰف اعْفوُاْٰو  ق   الْح 

    

ٰي ن الُٰ -15 ٰلَ  ٰق ال  يَّتيِ مِنٰذرُ ِ ٰو  ٰق ال  امًا ٰلِلنَّاسِٰإِٰم  اعِلكُ  ٰإنِ يِٰج  ٰق ال  هُنَّ ٰف أ ت مَّ اتٍٰ لِم  ٰبكِ  ب هُ ٰر  اهِيم  ٰابْت ل ىٰإبِْر  إِذِ و 

 ع هْدِيٰالظَّالِمِينٰ 

    

ٰالسَّمِيعُٰالْع لِيمُٰ -16 هُو  ُٰو  اٰهُمْٰفيِٰشِق اقٍٰٰف س ي كْفِيك هُمُٰاللََّّ لَّوْاٰف إنَِّم  إنِٰت و  نتمُٰبهِِٰف ق دِٰاهْت د وْاٰوَّ اٰآم  نوُاْٰبمِِثْلِٰم       ف إنِْٰآم 

Table 3: A list of the annotated, developed, missed and deleted euphemisms in the first Juzʾٰof theٰ

Qur’an. 
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4.2.3 Euphemism Classification   

     Compared with other text types, the Qur’an has a high proportion of euphemisms 

dealing with daily activities and sensitive issues, such as sex, divorce, disabilities, death 

and excretion. Euphemisms in the Qur’an have not yet been classified into systematic 

categories. Most of the early studies have mainly investigated common topics, such as 

sex and death, whereas other euphemistic subjects, such as slavery, punishment, 

personal behaviours, swearing and fighting, have not been given due attention. After 

completing the mechanisms of annotating and verifying euphemisms in the Qur’an, a 

broad classification of euphemistic topics is suggested. 

     The new classification is adopted from models previously created by others like al-

Thaʿālibī cited in Naaman (2013) and Al-Hamad and Salman (2013). It is also proposed 

on the basis of the data in the Qur’an. This alternative classification touches upon the 

most common social taboos and sensitive issues. It includes death, destruction, divorce, 

excretion, feelings, fighting and wars, finance, health, personal bad behaviours, 

poverty, pregnancy and giving birth, punishment, religion, sex, slavery and swearing. 

Sex is divided into sexual act and bodily parts, and personal behaviours include lying, 

injustice, meanness, arrogance, envy, extravagance and mocking. This new 

categorisation prompts researchers to explore the more dominant and the less-frequent 

euphemistic themes in the Qur’an easily as well as acquiring a deep understanding of 

possible interpretations of euphemistic expressions in the Qur’an. 

 

4.3 Interpreting and Translating Euphemisms in the Qur’an on the 

Textual Level 

      During the process of identifying euphemistic expressions in the Qur’an, I have 

found that there are non-trivial euphemisms which rely on textual coherence for 

interpretation and translation. Intratextual and contextual associations among relevant 

verses and surahs in the Qur’an need to be analysed by translators in order to be 

rendered accurately. When the annotation, verification and classification of Qur’anic 

euphemisms in the corpus have been completed, the analysis shows that the number of 

non-trivial euphemisms in the Qur’an is considerable, and they belong to different 

euphemistic categories. The analysis of current translations of the Qur’an reveals that 
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translators generally suffer from the lack of proficiency in preserving the euphemistic 

style and/or the intended meaning in English. Because of that, I develop a systematic 

model reflecting the role of the correct understanding of textual coherence among 

Qur’anic verses, exegetical resources, and linguistic analysis and constructions in 

annotating a certain expression in the Qur’an as euphemism, recognising its intended 

message and, as a result, reproducing an equivalent translation in English (cf. Olimat, 

2018). 

     A representative sample of euphemistic examples from different verses in the 

Qur’an, which require intratextual meanings for their identification and interpretation, 

is chosen for examination. The sample is drawn from a full-text annotation for the entire 

population of euphemisms in the Qur’an, i.e. corpus of euphemisms in the Qur’an (cf. 

appendix A). The selected expressions cover the most dominant Qur’anic euphemistic 

topics, such as health, death, sex, punishment and destruction for the purpose of 

developing a comprehensive model for critically evaluating English translations of 

euphemisms in the Qur’an on the textual level. Each euphemistic expression is 

highlighted and presented within a contextual background in the original standard 

Arabic of the Qur’an. It is also provided with a literal English translation to offer an 

accurate perception of the euphemistic idea of the verse. The proposed model of 

interpreting and translating euphemisms in the Qur’an involves four elements, as 

follows: 

 

1-Context of Euphemism 

     Context is a central concept and an influential factor in understanding and 

interpreting the implied meaning of words. It often provides the translator with solid 

information, such as the occasional situation, the SL intention and textual 

interpretations. Elimam (2017, p.65) indicates that a large majority of a survey 

respondents are in favour of English translations of the Qur’an with supplementary 

clarifications on the occasion of revelation and the linguistic construction of Qur’anic 

verses. Based on that, investigating the exegetical context of Qur’anic verses with 

euphemism helps the translator in gaining accurate explanations and producing a 

consistent translation.  
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     To achieve this goal, two well-known exegeses of the Qur’an are used, namely, 

‘Jāmiʿ al-bayān ʿ an taʾwīl āy al-Qurʾān’ by al-Ṭabarī (1984), and ‘Tafsīr al-Qurʾān al-

ʿaẓīm’ by Ibn Kathīr (1987). They are highly used in the field of Islamic and Qur’anic 

studies for their comprehensiveness and citation of multiple sources. They are also 

notable for authentic narratives of the Prophet Muhammad (al-Ḥadīth), the sayings of 

the saḥābah (Muhammad’s companions) and the commentaries of the tābiʿīn 

(companions of Muhammad’s companions). The science of أسبابٰالنزولٰٰ /asbāb al-nuzūl/ 

‘reasons of revelation’, which addresses the historical occasion in which Qur’anic 

verses were revealed to the Prophet Muhammad, is widely discussed in the two exegetic 

resources. The superiority and coherence of the Qur’an, lexical usages of Qur’anic 

words and relevant indications from Arabic culture and poetry are also included in these 

exegeses. 

 

2. Inner Form of Euphemism 

     A series of linguistic peculiarities of certain words connected to euphemism by 

essential common features, i.e. ‘family resemblance’, is addressed. The euphemism’s 

‘inner form’ is investigated on the semantic, structural, lexicographical and thematic 

levels, which extend over the euphemism itself. Inner form refers to a main semantic 

feature used for nomination in a linguistic expression and also to the semantic and 

structural relations between components of the expression and other meaningful units 

in the language (Leopold, 1929; Apresjan, 1992; 2000; 2002; Zinchenko, 2000). For 

example, the inner form of the word ‘computer’ in English is its association for native 

speakers with the verb ‘to compute’, so speakers may establish relationships between 

their concept of a modern computer and the way how earlier computing devices have 

been used, which was primarily for mathematical calculations, rather than for content 

production, storage and communication as it is the case nowadays for the majority of 

users of the technology. This potential association with the earlier stage of the 

technological development is lost for speakers of other languages that borrowed the 

noun, but not the verb, i.e. this word does not have the inner form for them. 

     This research suggests that the inner form can be a productive tool for describing 

the semantic and textual properties of euphemisms. It follows from my analysis that the 

euphemistic meaning is created and understood by establishing systematic linguistic 
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relationships among relevant verses in the Qur’an, rather than just by a collection of 

meanings paired with single words, phrases or sentences. Understanding the source 

intention of a particular euphemism should shift from analysing this euphemism as an 

individual, separated or isolated expression to a larger unit involving lexical 

associations, textual associations and linguistic constructions within the Qur’an. This 

requires examining the whole verse with euphemism, the whole surah that contains the 

verse with euphemism, and other related verses in different surahs in the Qur’an 

(Leopold, 1929; Apresjan, 1992; 2000; 2002; Zinchenko, 2000).    

     I rely on Almaany online dictionary (2010) for several reasons. It addresses the 

meaning of vocabularies monolingually from Arabic to Arabic, and bilingually from 

Arabic to English at the same time. The usage of Arabic words and English 

equivalences is exemplified in various genres and texts. An entire section in this 

dictionary is devoted to deal with the meaning, root, origin, translation and 

transliteration of all Qur’anic words. Moreover, the dictionary provides possible 

interpretations of euphemistic expressions in the Qur’an according to authentic 

exegeses (Almaany online dictionary, 2010).  

 

3. Intratextual and Contextual Relationships of Euphemism  

     Some texts are produced as a response to another, as a more supplementary 

clarification of another, or as an additional explanation of another. The notion of 

intratextuality suggests that the part of euphemistic meaning not contained within the 

verse with euphemism, but which has dynamic interrelations with other verses in the 

Qur’an. The whole of the Qur’an is treated as a coherent text composed of smaller 

associated texts, i.e. surahs with different number of verses. Based on the fact that the 

Qur’an is the first source for explaining itself, Qur’anic euphemistic expressions can be 

interpreted through understanding other verses cited elsewhere in the Qur’an. The 

notion of contextuality refers to extralinguistic circumstances or situations presented in 

certain verses in the Qur’an, which enable the reader to understand the euphemistic 

purpose correctly. Each verse in the Qur’an is textually surrounded with a network of 

strong associations evoked by the verse itself or lexical, semantic and referential signs 

in other positions in the Qur’an. This asserts that some euphemisms in the Qur’an 

cannot be understood individually as a self-sufficient utterance, but they have 
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intratextual meanings and contextual information among interacting verses which allow 

the translator to constitute the euphemistic intention in the TT appropriately (Halliday 

and Hasan, 1976; Halliday, 1978; Kristeva, 1980; Bakhtin, 1981; Birch, 1989; Worton 

and Still, 1990; Alfaro, 1996; Taavitsainen, 2001; Widdowson, 2004; Hatim, 2009; 

Mina and Fatemeh, 2012). 

     The proposed model assumes that the euphemistic purpose, in some cases, goes 

beyond the habitual meaning of individual words, single sentences or local contexts to 

the textual level. Methodologically, closely strong verses cited in different surahs in the 

Qur’an are identified and evaluated. Then, possible interpretations of euphemism are 

verified and then checked with their semantic coherence and consistency with the 

associated verses in the Qur’an. Thus, these interpretations are ranked by the degree of 

their coherence and appropriateness on the textual level. The model essentially focuses 

on the significant roles of the textual interaction and incorporation in the Qur’an in 

gaining further insights into the perception of euphemism, which allows the translator 

to produce a coherent translated text in the TL. 

 

4. Evaluating English Translations of Euphemism 

     Six common English translations of the Qur’an are chosen for critically evaluating 

the quality and accuracy of the translation of Qur’anic euphemisms. They are: The 

Qur'an: A New Translation by Abdel Haleem (2005), The Noble Qur'an: English 

Translation and Commentary by Al-Hilali and Khan (1985), The Holy Qur'an: Arabic 

Text, English Translation and Commentary by Muhammad Ali (1973), The Meaning of 

the Glorious Qur’an by Pickthall (1938), The Holy Qur’ān: Arabic Text and English 

Translation by Sher Ali (2004), and The Holy Qur'an: Text, Translation and 

Commentary by Yusuf Ali (1938). They are nominated for examination because they 

are among the most widespread translations of the Qur’an throughout the English-

speaking countries. Also, they are renowned for their comprehensible English, plain 

language and knowledgeable annotations. In this regard, Elimam (2013) indicates that 

these translations are amongst the most popular English translations of the Qur’an over 

the world. 

     The translation choices and strategies adopted by the six translators for rendering 

the selected euphemisms into English are examined. Whether the six translations 
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convey or distort the euphemistic themes in English is addressed. To achieve these 

goals, I adopt Newmark’s model (1988) in which he proposes eight translation 

strategies: word-for-word translation, literal translation, faithful translation, semantic 

translation, adaptation, free translation, idiomatic translation and communicative 

translation. He also suggests other translation procedures and techniques that can be 

used to enable the translator to reproduce an accurate translation, namely, transference, 

naturalisation, cultural equivalent, functional equivalent, descriptive equivalent, 

componential analysis, synonymy, through-translation, shifts or transposition, 

modulation, recognised translation, compensation, paraphrase, couplets, and notes 

(Newmark, 1988).  

     Vinay and Darbelnet (1958/1995) state that the translator can combine more than 

one approach simultaneously for the sake of producing a felicitous translation. Other 

modern translation theories are applied in certain circumstances of evaluating the 

translation of euphemism in the Qur’an, such as formal and dynamic equivalence theory 

by Nida (1964a), and Nida and Taber (1969); and Skopos theory by Vermeer (1978), 

Reiss and Vermeer (1984), and Nord (1991a; 1997b). The proposed model assumes that 

not all the SL meanings and information, such as style, connotations and figures of 

speech, are translatable into the TL. The translator should attempt to capture the original 

content and form as much as possible, but some information could be lost because of 

the purpose of translation, the TL norms and structure, the target audience’s 

requirements, and other central factors. The translator, in some cases, can modify, 

develop or omit in the SL structure to maintain naturalness in the TL on the textual, 

referential and cohesive levels (Nida, 1964a; Nida and Taber, 1969; Reiss and Vermeer, 

1984; Newmark, 1988; Vermeer, 1989; Jabir, 1991; 2006; Nord, 1991a; 1997b; 

Schaffner, 1998). 

     The semantic euphemistic methods adopted in the ST (the Qur’an) and the TT (the 

selected sample of English translations of the Qur’an) are evaluated in the proposed 

model according to Warren’s classification (1992) which includes seven semantic 

categories: particularisation, implication, metaphor, metonymy, reversal or irony, 

understatement or litotes, and overstatement or hyperbole. These categories are tested 

and studied against each euphemism in the selected sample. Therefore, some 
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modifications and development for Warren’s classifications are suggested to account 

for all euphemistic examples in the Qur’an.  
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Chapter Five: Data Analysis  

 

5.1 Overview 

     This chapter develops a linguistic model for interpreting and translating euphemism 

in the Qur’an into English. It shows the efficiency and productivity of the proposed 

model, which relies on the correct understanding of the overall contextual background, 

exegetical views, linguistic analysis, and intratextual and contextual relationships of 

euphemisms in the Qur’an, in identifying certain Qur’anic expressions as euphemisms, 

understanding their possible interpretations and, as a result, producing felicitous 

translations. A representative sample of euphemistic expressions from different 

Qur’anic verses, which require textual coherence for their identification and 

interpretation, are chosen for examination, in light of modern translation theories. The 

selected sample is drawn from a full-text annotation for the entire population of 

euphemisms in the Qur’an, i.e. corpus of euphemisms in the Qur’an (cf. appendix A). 

The investigated data in the sample is divided according to the type of euphemism. It 

tackles socially and culturally interesting topics, such as death, sex, health, punishment 

and destruction, for the purpose of testing the applicability of the suggested model. 

 

5.2 Testing the Applicability of the Proposed Model  

     This section examines the mechanism and productivity of the designed model in 

evaluating six English translations of the Qur’an. The selected sample of non-trivial 

euphemisms are represented according to the euphemistic topic. The corpus-based 

analysis shows that sex, death, punishment and health are vastly used in the Qur’an, so 

the majority of the investigated expressions covers these sensitive issues. 

 

5.2.1 Sex-related Euphemistic Expressions (Q. 11:78) 

مِنٰق بْلُٰ ٰإلِ يْهِٰو  عُون  اءهُٰق وْمُهُٰيهُْر  ج  يِ ئاَتِْو  ٰي اٰق وْمِٰه ؤُلَءٰكَانوُاْْيَعْمَلوُنَْالسَّ رُٰٰهُنَّٰٰب ن اتِيٰق ال  Arabic Textْٰل كُمْ.ٰأ طْه 

And his people came rushing towards him, and before they used to do evil deeds. 

He said: “O my people, here are my daughters; they are purer for you”.ٰ

Literal 

Translationْ

His people came rushing towards him; they used toْcommit foul deeds. He said, 

“My people, here are my daughters.ٰThey are more wholesome for you”.ٰ

Abdel Haleemْ
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And his people came rushing towards him, and since aforetime they used to 

commit crimes (sodomy), he said: “O my people! Here are my daughters (i.e. the 

women of the nation), they are purer for you (if you marry them lawfully)”.ٰ

Al-Hilali and 

Khanْ

And his people came to him, (as if) driven on towards him, and they were used to 

doing of evil deeds before. He said: “O my people, these are my daughters- they 

are purer for you”.ٰ

Muhammad 

Aliْ

And his people came unto him, running towards him and before then they used to 

commit abominations. He said: O my people! Here are my daughters! They are 

purer for you.ٰ

Pickthallْ

And his people came running towards him, trembling with rage; and before this 

too they used to do evils. He said: ‘O my people, these are my daughters; They 

are purer for you.ٰ

Sher Aliْ

And his people came rushing towards him, and they had been long in the habit 

of practising abominations. He said: “O my people! Here are my daughters: they 

are purer for you (if ye marry)”.ٰ

Yusuf Aliْ

Table 4: Six English translations of a sex-related euphemistic expression in Q. 11:78 

     This verse shows the dual function of intratextuality and contextuality in interpreting 

and translating sodomy-related euphemism. It discusses Lot’s conversation with his 

people who are described as homosexual. They came quickly with a sexual desire 

asking Lot about his handsome guests, i.e. angels. Therefore, Lot offers his daughters 

for marriage in a euphemistic way. In this verse, السيئاتٰ  /al-siyyʾāt/ ‘evil deeds’ is a 

general term used to refer to a more specific concept, i.e. homosexuality. Similarly, the 

word سوء /suūʾ/ ‘evil’, which has a derivational relation with السيئات, is euphemistically 

used in verse 25 in Joseph surah when Yūsuf was accused by the wife of the Governor 

of Egypt that he tried to tempt her. In fact, she attempted to seduce him, but he rejected 

her offer. As a response, she claimed that he shows an evil intention towards her, i.e. 

trying to have sex with her. 

ٰسُوءًا بِأ هْلِك  ادٰ  نْٰأ ر  اءُٰم  ز  اٰج  (.25)يوسف،ٰٰق ال تْٰم   

Lit. She said: What shall be the punishment of one who intended evil to your wife? 

ٰٰٰٰٰAccording to Warren’s classifications of semantic types of euphemism (1992), 

لوُنٰ  يِ ئ اتِٰٰي عْم  السَّ  /yaʿmalūna al-siyyʾāt/ is a metonymic euphemism used instead of 

practicing homosexuality. Based on the notion of intratextuality and contextuality, 

Lot’s story with his people has been narrated in several surahs in the Qur’an. For 

example, Lot’s kind offer is also expressed in verse 71 in Al-Ḥijr surah based on using 

omission device in place of making mention of sexual intercourse directly. Omission is 

a linguistic construction in which a certain portion of a sentence is functionally omitted 

or left out without losing much meaning where contextual clues can keep the sentence 

comprehensible for readers. However, his people rejected to marry his daughters as 

cited in verse 79 in Hud surah. The second part of the verse َّٰإنِك اٰل تع ل مُٰٰو  نرُيدٰم   addresses in 
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aٰ euphemistic way the homosexual lust of Lot’s people. Circumlocution, i.e. the 

rhetorical use of many words instead of fewer ones, makes their sexual desire vague. 

Zhao and Dong (2010) indicates vagueness is a main feature of euphemism (pp.119). 

In this context, Warren shows the importance of context, arguing that euphemisms “are 

vague since the interpreter can only conclude from circumstantial evidence whether 

they are intendedٰor not” (1992, p.145). The two adopted euphemistic techniques, i.e. 

omission and circumlocution, have not been suggested in Warren’s model (1992). 

Hence, some modifications and development are required to account for all euphemistic 

examples in the Qur’an.   

(.71)الحجر،ْٰفاَعِلِينَْْكُنتمُْْْإنِٰب ن اتِيٰه ؤُلَءٰق الٰ   

Lit. He said: “Here are my daughters, if you must do”. 

اٰع لِمْتٰ ٰل ق دْٰٰق الوُاْٰ قٍٰ ٰمِنْٰٰب ن اتكِٰ ٰفِيٰل ن اٰم  إنَِّكٰ ٰح  اٰل ت عْل مُٰٰو  (.79)هود،ٰٰنرُِيدٰم   

Lit. They said: “You verily know that we have no right to your daughters, and you 

verily know what we want”.’ 

     In Arabic, الخبائث /al-khabāʾth/ ‘abominations’ and ٰالفاحشة  /al-fāḥisha/, 

‘obscenity/indecency’ are used as less offensive terms for describing illegal sex 

relationships. The word ‘abominations’ implies shameful or detestable actions with 

disgust or hatred, while the word ‘obscenity’ or ‘indecency’ refers to an utterance or 

conduct having immoral behaviour, language or image. Although these words suggest 

negative implications, they are more acceptable and less disgraceful for describing 

homosexuality. By the general-for-specific technique, the Qur’an uses semantically a 

general term, i.e.   ِٰب ائث الْخ  ‘abominations/obscenities’, as a euphemistic expressions for a 

specific evil deed, i.e. sodomy. AI-Barakati (2013) explains that a hypernym, i.e. evil 

deeds, is used to refer to a hyponym, i.e. practicing homosexuality (p.157). This 

metonymic euphemism can be found in verse 74 in The Prophets surah. 

لوُطًا عِلْمًاٰحُكْمًاٰآت يْن اهُٰٰو  يْن اهُٰٰو  ن جَّ لُٰٰك ان تٰالَّتِيٰالْق رْي ةِٰٰمِنٰ ٰو  ب ائثِٰ ٰتَّعْم  (.74)الأنبياء،ٰٰالْخ   

Lit. And Lot, We gave him judgment and knowledge, and We saved him from the town 

that did obscenities. 

     Likewise, the words الس وء /al-ssuūʾ/ ‘evil’ and  ٰالْف حْش اء /al-faḥshaāʾ/ 

‘obscenity/indecency’ are used as a functional collocation in verse 24 in Joseph surah 
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to express adultery in a euphemistic way. By this collocational expression, the verse 

illustrates that God immunes Yūsuf from committing the sin of illegal sexual relation 

with the wife of the Governor of Egyptian. However, Lot’s story is also mentioned in 

many surahs in the Qur’an, such as The Poets and The Heights, which clearly indicate 

that Lot’s people practiced their lusts on men rather than women. 

ذ  لِكٰ  (.24)يوسف،ٰٰالسُّوءَْوَالْفحَْشَاءَْٰع نْهُٰٰلِن صْرِفٰ ٰك   

Lit. Thus it was, that We might turn away from him evil and indecency. 

اجِكُم165ٰ)ٰأتَأَتْوُنَْالذُّكْرَانَْمِنَْالْعَالَمِينَْ نْٰأ زْو  ب كُمٰم ِ ٰل كُمْٰر  ل ق  اٰخ  ٰم  ت ذ رُون  (ٰ)الشعراء(.166)(ٰو   

Lit. Do you come (sexually to) the males of all people (165) And you leave your wives 

whom your Lord created for you? (166). 

(ٰ ٰالْع ال مِين  ن  دٍٰم ِ اٰمِنْٰأ ح  ب ق كُمٰبِه  اٰس  م  ٰالْف احِش ةٰ  ٰلِق وْمِهِٰأ ت أتْوُن  لوُطًاٰإِذْٰق ال  نْدُونِْ(80ٰو  جَالَْشَهْوَةًْم ِ إنَِّكُمْْلتَأَتْوُنَْالر ِ

عراف(.(ٰ)الأ81)ٰالن ِسَاءِْ   

Lit. And Lot when he said to his people: “Do you commit the obscenity which no one 

in the world did before you? (80) you come to men with lust rather than women”ٰ

(81) . 

     It is evident that many verses in different positions in the Qur’an describe Lot’s 

people as homosexuals. Intratextuality and contextuality play a crucial role in 

understanding the intention of the employed sodomy-related euphemisms in these 

verses. Hesse (1985) states that the contextual combination of semantic ties and 

systematic relations within a textual situation is very significant. Similarly, Wang 

(2013, p. 157) claims that context has a strong relationship with euphemism because it 

can reduce or expand the purpose and application of the euphemistic meaning. The 

associated verses identified in the Qur’an allow translators to render the annotated 

sodomy-related euphemisms into English appropriately and the target audience to 

perceive their intended meanings. 

     Translating sodomy-related terms into English is affected by the cultural heritage 

and social habits which have a huge impact upon accepting or practicing this behaviour. 

Muhammad Ali, Sher Ali and Abdel Haleem adopt literal translation when rendering 

يِ ئ اتِٰ ٰالسَّ لوُنٰ   as doing of evil deeds, do evils and commit foul deeds respectively. These ي عْم 

selected target expressions are similar to the source euphemism because both the SL 
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and TL structures rely on the same semantic formation of euphemism. That is, a general 

concept, i.e. ِٰيِ ئ ات  al-siyyʾāt’ evil deeds, evils, and foul deeds, substitutes a more‘ السَّ

specific act, sodomy. 

     By contrast, Al-Hilali and Khan appear to fail to maintain the intended meaning of 

euphemism when using idiomatic translation. When they find that the intended meaning 

is collapsed by adopting a collocational idiomatic expression, commit crimes, they add 

a supplementary clarification in brackets, sodomy. This additional information may 

present the exact interpretation of euphemism explicitly, but the euphemistic style is 

sacrificed. However, Pickthall and Yusuf Ali use faithful translation when employing 

a common term in eastern and western communities, i.e. abominations which 

symbolically indicates committing a sin in general or any other detestable acts. By 

faithful translation, they reproduce the precise contextual meaning of euphemism 

within the constraints of the TL grammatical structure. This translation enables the 

target reader to understand the euphemistic intention and the text-realisation in the SL 

appropriately (Newmark, 1988, p.46). 

     To conclude, Muhammad Ali, Al-Hilali and Khan, Sher Ali and Abdel Haleem 

direct much attention to the SL structure through avoiding the taboo of sodomy, which 

often poses difficulty for the target audience to comprehend the correct interpretation 

of euphemism. Even though Pickthall and Yusuf Ali employ a common English 

equivalence, the cultural difference and the diverse social image towards this sexual 

behaviour in English and Arabic may affect understanding the euphemistic purpose. It 

can be concluded that the recognition of intratextual and contextual relations identified 

elsewhere in the Qur’an certainly assists the translator in reproducing an accurate 

translation of euphemism. 

 

5.2.2 Sex-related Euphemistic Expressions (Q. 06:152) 

لَ ٰ بوُاْٰٰو  الٰ ٰت قْر  Arabic Textْٰ.أشَُدَّهُْْيَبْلغَُْْحَتَّىٰأ حْس نُٰٰهِيٰ ٰباِلَّتِيٰإلََِّٰٰالْي تيِمِٰٰم 

And do not approach the property of the orphan except with that (way) which is 

best, until he reaches his full strength. 

Literal 

Translationْ

Stay well away from the property of orphans, except with the best [intentions], 

until they come of age. 

Abdel Haleemْ

And come not near to the orphan’s property, except to improve it, until he (or she) 

attains the age of full strength. 

Al-Hilali and 

Khanْ

And approach not the property of the orphan except in the best manner, until he 

attains his maturity. 

Muhammad 

Aliْ
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And approach not the wealth of the orphan save with that which is better; till he 

reaches maturity. 

Pickthallْ

And approach not the property of the orphan, except in a way which is the best, 

until he attains his maturity.ٰ

Sher Aliْ

And come not nigh to the orphan´s property, except to improve it, until he attains 

the age of full strength. 

Yusuf Aliْ

Table 5: Six English translations of a sex-related euphemistic expression in Q. 06:152 

     This verse addresses the best way in which people deal with orphans in Islam. It 

warns Muslims not to use the orphans’ possessions until they become more mature and 

capable of taking their own decisions. In this verse, ُٰأش دهَُّٰٰيب لْغ  /Yablughu ashuddahu/ is 

used as an alternative euphemism for الحلمٰبلوغ  or البلوغٰسن  /bulūgh al-ḥilm/ or /sin al-

bulūgh/, i.e. reaching puberty. It is a period in which adolescents usually become fully-

grown physically and mentally, and attain sexual maturity, i.e. wet dreams or 

menstruation, the biological sign of reaching the age of marriage and capability of 

reproduction. Consequently, the Qur’an calls for testing orphans if they are qualified 

mentally to take the right decision in their properties. This euphemistic usage can be 

also found in verse 6 in Women surah. 

ٰ ى  ابْت لوُاٰالْي ت ام  ال هُمْٰحَتَّىْٰإذِاَْبلََغوُاْالن ِكَاحَْو  .(6)النساء،ٰٰف إنِْٰآن سْتمُْٰمِنْهُمْٰرُشْداًٰف ادْف عوُاٰإِل يْهِمْٰأ مْو   

Lit. And test the orphans until they reach the age of marriage; then, if you find in 

them sound judgment, deliver to them their property. 

     In this verse, ْٰالنِ ك احٰ ٰب ل غوُا  /balaghū al-nikāḥ/ is a euphemistic substitution for sexual 

maturity of orphans. It is also an agreeable indication of the adolescents’ capability of 

organism reproduction and sexual intercourse. At this stage, the mental development of 

orphans should be examined so as to determine to what extent they have become 

capable of managing their own affairs. In Arabic,  ٰالنِ ك اح /al-nikāḥ/ means ٰالزو اج  /al-

zawāj/, i.e. marriage. The Qur’an uses ٰ  .as an indirect substitute for sexual maturity النِ ك اح 

This sensitive idea is also euphemised in verse 34 in The Night Journey surah. 

لَ ٰ بوُاْٰٰو  الٰ ٰتق ر  س نُٰٰهِيٰ ٰبِالَّتِيٰإلََِّٰٰالْي تيِمِٰٰم  فوُاْٰٰأشَدهَّْْيبَْلغَُْْحَتىَّْٰأح  أو  سْؤُولَٰك انٰ ٰالْع هْد ٰٰإِنَّٰٰبِالْع هْدِٰٰو  .(34)الْسراء،ٰٰم   

Lit. And do not approach the property of the orphan except with that (way) which is 

best, until he reaches his full strength, and fulfil the covenant; surely, the covenant 

will be questioned about. 

     God reminds Muslims not to use the orphans’ money, except in a good way for the 

purpose of improvement, until they become able to act sexually which is an evidential 

sign of maturity. Then, they are allowed to invest their properties and financial business. 
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This euphemism, which refers to the bodily and spiritual development of adolescents, 

is also mentioned in verse 22 in Joseph surah in which God bestows the prophecy upon 

Yūsuf through wisdom and knowledge when he became more developed physically and 

mentally. 

ا ل مَّ هُْْبلََغَْٰو  عِلْمًاٰحُكْمًاٰآت يْن اهُْٰأشَُدَّ ك ذ لِكٰ ٰو  (.22،ٰ)يوسفٰالْمُحْسِنيِنٰ ٰن جْزِيٰو   

Lit. And when he reached his full strength, We gave him judgment and knowledge, 

and thus We reward the doers of good. 

     The same euphemism is frequently used in the Qur’an including verses 82, 5, and 

67 in The Cave, The Pilgrimage and The Forgiver surahs respectively. It is employed 

to refer to the peak of people’s strength and development which is an indication of 

sexual practice. For example, stages of the human life cycle are mentioned in verse 67 

in The Forgiver surah. 

ٰ ٰيخُْرِجُكُمْٰطِفْلًاٰثمَُّ ل ق ةٍٰثمَُّ ٰمِنْٰع  ٰمِنْٰنطُْف ةٍٰثمَُّ ابٍٰثمَُّ ل ق كُمْٰمِنْٰترُ  ٰالَّذِيٰخ  كُمْْهُو  نْٰلِتبَْلُغوُاْأشَُدَّ مِنْكُمْٰم  ٰلِت كُونوُاٰشُيوُخًاٰٰۚو  ثمَُّ

لِت بْلغُوُاٰ ٰمِنْٰق بْلُٰٰۖو  فَّى  ل ع لَّكُمْٰت عْقِلوُنٰ يتُ و  ىٰو  لًاٰمُس م  (.67)غافر،ٰٰأ ج   

Lit. It is He who created you from dust, then from a sperm-drop, then from a clot; then 

He brings you forth as a child, then to reach your full strength, then to become old- 

though some among you die before- and to reach an appointed term, and you may 

understand. 

     Warren (1992, p. 145) argues that euphemism has usually an ambiguous meaning, 

so context is very significant in explaining and understating its possible interpretations. 

Context refers to a given situation or extralinguistic circumstances presented in the text 

itself or relevant texts which can help in constructing and explaining the intended 

meaning clearly. If translators depend on the contextual ties and intratextual relations 

amongst the identified verses in the Qur’an, they can recognise the correct interpretation 

of  ُٰأ شُدَّهُٰٰي بْلغ  easily. Translating Arabic sex-related terms into English is problematic for 

translators because of cultural and social differences towards the image of women and 

notion of sex. This task becomes more complicated in sacred texts such as the Qur’an. 

دَّهُٰٰي بْلغُٰ  أش   is a metaphorical euphemism employed as a substitution for sexual maturity, 

i.e. puberty.  

     Al-Hilali and Khan and Yusuf Ali appear to fail to capture the intended meaning of 

the euphemism when translating it literally into he (or she) attains the age of full 
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strength and until he attains the age of full strength respectively. The dictionary-based 

analysis shows that the word ‘strength’ means the state of being physically strong and 

the capability to deal with difficult situations appropriately, so this formal equivalence 

results in the loss of other nuances of meaning, i.e. spiritual and sexual maturation. 

Newmark (1988) claims that literal translation can be an appropriate method only in 

case “the SL and TL meaning correspond, or correspond more closely than any 

alternative” (p.70). The same euphemism in verse 22 in Josephٰ  surah is )يوسف(

translated differently by Al-Hilali and Khan, and Yusuf Ali as “attained his full 

manhood”. This asserts that context play a significant role in the euphemistic meaning, 

the translator’s choices, and the adopted translation strategy. 

     Muhammad Ali, Sher Ali and Pickthall transfer the euphemistic expression 

semantically by using attains/reaches maturity. The word ‘maturity’ involves the state 

of being developed mentally and emotionally and behaving reasonably. They may 

recognise the euphemistic purpose of the expression, but they do not convey it 

metaphorically, i.e. they focus on the functional meaning regardless of its style. We 

find that both literal and semantic translations do not address this metaphorical 

euphemism precisely. AI-Barakati (2014; 2013) argues that literal and semantic 

translations are widely applied by translators although they do not reproduce 

euphemistic meanings in most cases.  

     By contrast, Abdel Haleem uses idiomatic translation when choosing a fixed 

expression i.e. ‘coming-of-age’, which is an equivalence for الرشدٰسن  /sin al-rushd/ in 

Arabic. Newmark (1988, p.41) claims that idiomatic translation reproduces the original 

message of the ST, but it may distort nuances of meaning since the TL fixed expressions 

and idioms may not exist in the SL. The fixed idiomatic expression ‘coming-of-age’ is 

a young person’s transition from being a child to an adult at which the change nature is 

associated with the sexual maturity and emotional development to adulthood, especially 

menarche and spermarche. It also refers to the age at which someone becomes adult 

legally, e.g. eligible to vote. Further, it is religiously associated with spiritual 

responsibilities in Western and Islamic communities, such as rights and duties, and 

praying. It is evident that all these denotational and connotational meanings focus 

clearly on one aspect i.e. the capability of distinguishing right from wrong. I think that 

Abdel Haleem could investigate the frequent citations of ُٰأش دهَّٰٰيب لغ  in different positions 
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in the Qur’an and recognise the significant roles of intratextuality and contextuality 

which make his translation choice seem more consistent and felicitous. 

 

5.2.3 Sex-related Euphemistic Expressions (Q. 02:197) 

جَّٰ ٰالْح  ٰفيِهِنَّ ض  نٰف ر  ٰف م  ات  عْلوُم  ٰمَّ ٰأ شْهُر  ج  ِٰٰفَلاَْرَفَثَْٰالْح  ج  ٰفِيٰالْح  جِد ال  لَٰ  ٰو  فسُُوق  لَٰ  Arabic Textْٰٰ.و 

The pilgrimage is in well-known months. Whoever intends to perform the pilgrimage in these 

months, (he should remember that) no indecent speech, no debauchery and no disputing are in 

the pilgrimage. 

Literal 

Translationْ

The pilgrimage takes place during the prescribed months. There should be no indecent speech, 

misbehaviour, or quarrelling for anyone undertaking the pilgrimage. 

Abdel Haleemْ

The Hajj (pilgrimage) is (in) the well-known (lunar year) months (i.e. the 10th month, the 11th 

month and the first ten days of the 12th month of the Islamic calendar, i.e. two months and ten 

days). So whosoever intends to perform Hajj therein by assuming Ihram), then he should not 

have sexual relations (with his wife), nor commit sin, nor dispute unjustly during the Hajj. 

Al-Hilali and 

Khan 

 

ٰ

The months of the pilgrimage are well known; so whoever determines to perform pilgrimage 

therein there shall be no immodest speech, nor abusing, nor altercation in the pilgrimage.  

Muhammad 

Aliْ

The pilgrimage is (in) the well-known months, and whoever is minded to perform the 

pilgrimage therein (let him remember that) there is (to be) no lewdness nor abuse nor angry 

conversation on the pilgrimage. 

Pickthallْ

The months of the Pilgrimage are well known; so whoever determines to perform the 

Pilgrimage in these months should remember that there is to be no foul talk, nor any 

transgression, nor any quarreling during the Pilgrimage. ٰ

Sher Aliْ

For Hajj are the months well known. If any one undertakes that duty therein, Let there be no 

obscenity, nor wickedness, nor wrangling in the Hajj.  

Yusuf Aliْ

Table 6: Six English translations of a sex-related euphemistic expression in Q. 02:197 

     This verse touches upon the specific time of Ḥajj (pilgrimage) as one of the Five 

Pillars of Islam. For Muslims, it is a compulsory duty that must be done at least once 

in their lifetime through a religious journey to the holiest city, Mecca. The verse warns 

pilgrims to refrain from practicing prohibited actions during the pilgrimage 

performance, such as sexual act, lewd speech, misbehaving and quarrelling. In this 

verse,  ٰف ث  rafatha/ ‘indecent speech’ is used as an alternative euphemism for sexual/ ر 

intercourse and lustful behaviours between spouses. Pilgrims are forbidden from 

practising all kinds of sexual relations or committing romantic acts with sexual desire, 

such as kissing, talking about sex, using obscene language, courtship and dalliance. AI-

Barakati (2013) claims that  ٰف ث  may suggest negative connotations since it appears ر 

within a prohibitive context having offensive words, namely, ٰ  debauchery’ and‘ فسُُوق 
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 disputing’, but it is used to talk about an unspeakable idea implicitly, i.e. sexual‘ جِد الٰ 

intercourse.  

     The dictionary-based analysis shows that  ٰف ث  involves sexual and erotic ر 

implications. Firstly, it suggests an indecent speech or obscene language which may 

cause an uncontrolled sexual lust. Secondly, it representsٰan introductory conversation, 

allusion or behaviour with a sexual attraction that precedes copulation between 

partners, such as philandering, flirtation or cuddling. It can be concluded that the Qur’an 

employs ٰ ف ث   to refer indirectly to the actual sexual practice between a husband and wife ر 

which often starts with such sensual activities or intimate moments. 

     Partners often commence their sexual relationship with a set of emotionally and 

physically intimate acts seeking for sexual arousal, pleasure or reproduction. In the 

verse, the euphemistic word  ٰف ث  is used to substitute the actual sexual intercourse ر 

between partners through adopting part-for-the-whole or particularisation technique. 

Warren (1992) suggests that speakers may focus more on an acceptable or less negative 

part of a certain thing to stand for the whole offensive or negative image of that thing. 

That is, the initial sex-related speech or conduct between a husband and wife, which 

usually stimulates their sexual lust, is employed as a metonymic euphemism instead of 

mentioning the act of sexual intercourse frankly. Constituting contextual and 

intratextual relationships with other relevant verses in the Qur’an helps the translator 

understand the intended euphemistic meaning of  ٰف ث  Verse 187 in the same surah, The .ر 

Cow, indicates that  ٰف ث  is a euphemistic alternative for sexual intercourse between ر 

partners 

ي امِٰ الص ِ ٰل كُمْٰل يْل ةٰ  فَثُْإلِىَْٰنسَِائِكُمْْأحُِلَّ ل يْٰٰۚالرَّ ٰع  ٰأ نفسُ كُمْٰف ت اب  ُٰأ نَّكُمْٰكُنتمُْٰت خْت انوُن  لِم ٰاللََّّ ٰٰۗع  ٰلَّهُنَّ أ نتمُْٰلِب اس  ٰلَّكُمْٰو  ٰلِب اس  كُمْٰٰهُنَّ

اٰك ت بٰ  ابْت غوُاٰم  ٰو  ٰب اشِرُوهُنَّ ع ف اٰع نكُمْٰٰۖف الْآن  دِٰو  يْطِٰالْأ سْو  ٰالْخ  يْطُٰالْأ بْي ضُٰمِن  ٰل كُمُٰالْخ  ٰي ت ب يَّن  تَّى  بوُاٰح  اشْر  كُلوُاٰو  ُٰل كُمْٰٰۚو  ٰاللََّّ

س اجِدِٰٰۗ ٰفِيٰالْم  أ نتمُْٰع اكِفوُن  ٰو  ٰتبُ اشِرُوهُنَّ لَ  ٰإِل ىٰاللَّيْلِٰٰۚو  ي ام  واٰالص ِ ٰأ تمِ  ٰالْف جْرِٰٰۖثمَُّ  .(187،ٰ)ٰالبقرة مِن 

Lit. It became allowed for you at the night of fasting to go in to your wives. They are 

a garment to you and you are a garment to them. God knew that you were betraying 

yourselves, so He has turned to you in mercy and He pardoned you. Now be in contact 

(have sexual relations) with them, and seek what God has ordained for you; and eat and 

drink until the white thread becomes distinct from the black thread of the dawn. Then 

complete the fast till nightfall and do not contact them (have sexual relations) while you 

are devoting in mosques. 
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     Muslims are prohibited from eating, drinking and having sexual acts with their 

partners while fasting during daytime. At the beginning of Islam, it was only permitted 

for Muslims to eat and drink, and for married partners to have sexual relations, between 

the time of the Maghrib and ʿishāʾ prayers. Because this period was very short, some 

Muslims transgressed this principle through having sexual relations with their partners 

at night. They felt sincere regret asking the Prophet Muhammad for God’s forgiveness. 

Therefore, this verse was revealed to the Prophet Muhammad stating that the lawful 

time of such domestic activities is increased to include the whole night ending at the 

time of the Fajr prayer. The verse has other euphemistic expressions approaching 

Islamic instructions of having sexual relations between partners. The contextual 

interpretation of the verse and specifically the euphemistic phrase ْٰٰنسِ ائكُِم ف ثُٰإِل ى   to go‘ الرَّ

in to your wives’ clarifies the intended meaning of the euphemism  ٰف ث  .in verse 197 ر 

The textual coherence between the two Qur’anic verses allows the translator to gain a 

correct understanding of the metaphorical meaning of the euphemism  ٰف ث  .ر 

     Transferring sex-related terms from Arabic into English is not easy task for 

translators because of the difference in cultural values, social attitudes and religious 

beliefs. For instance, homosexuality is a culturally, socially and religiously 

unacceptable behaviour for Arabs, while it could be an acceptable pattern of romantic, 

emotional and sexual attractions in some Western communities. Recognising such 

variations is an essential step for producing a natural translation. We have seen that 

textual coherence between the two Qur’anic verses plays a vital role in understanding 

the euphemistic meaning of  ٰف ث  and makes ‘sexual intercourse’ more probable ر 

interpretation for the translator. The diversity in exegetical views and dictionary-based 

denotations for the euphemism  ٰف ث  may force the translator to produce an inaccurate ر 

translation.  

     Literal translation is adopted by Abdel Haleem, Muhammad Ali and Sher Ali in 

which the SL grammatical constructions are converted to their closest TL equivalences, 

whereas the lexical words are rendered out of context (Newmark, 1988, p.46). They 

translate the euphemism  ٰف ث  as indecent speech, immodest speech, and foul talk ر 

respectively. These three translations indicate that Muslims during the pilgrimage 

performance are banned from either using offensive language with cruel expressions or 

engaging in introductory conversations with partners that usually precede sexual 

intercourse. These translations of  ٰف ث  meet the negative connotation of other two ر 
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offensive words in the verse, namely, debauchery and disputing. Translators often rely 

on exegetical resources or dictionary-based analysis only without paying much 

attention to intratextual and contextual relationships in the Qur’an, so they may produce 

an inaccurate translation. 

     Al-Hilali and Khan apply idiomatic translation when transferring  ٰف ث  as have sexual ر 

relations. ‘Having relations’ is a common idiomatic expression in English 

metaphorically used as a euphemistic alternative for ‘sexual intercourse’. Nevertheless, 

the euphemistic translation choice, have relation, is explicitly accompanied together 

with the adjective sexual. Even though using sexual makes the meaning more 

comprehensible for the target audience, it reduces the euphemistic degree of the 

translation. Similar equivalences used frequently in English are ‘sexual practice/act’, 

‘make love’ and ‘copulation’. Moreover, Al-Hilali and Khan add a supplementary 

clarification between two brackets, (with his wife), to indicate the lawful relationship 

between spouses. Elimam (2017) finds that three quarters of a survey respondents prefer 

English translations of the Qur’an with explanatory clarifications of difficult terms in 

brackets (p.63). The two remaining translators, Pickthall and Yusuf Ali, render the 

euphemism  ٰف ث  الفاحشةٰ al-khabāʾth/ or/ الخبائث as lewdness and obscenity which mean ر 

/al-fāḥisha/ in Arabic respectively. The two words are often used to euphemistically 

describe unlawful or prohibited sexual relations, such as illegal sexual act, adultery and 

homosexuality. They are commonly used in the Qur’an to express the sin of 

homosexuality perpetrated by Lot’s people. Verses 54 and 74 in The Ants and The 

Prophets surahs respectively shows the euphemistic substitute of الخبائث and ٰالفاحشة  for 

committing sodomy-related conducts. 

ٰلِق وْمِهِٰ لوُطًاٰإِذْٰق ال  أ نتمُْٰتبُْصِرُونٰ ٰأتَأَتْوُنَْالْفاَحِشَةَْو   .(54،ٰ)النملٰ و 

Lit. And Lot, when he said to his people: Do you commit indecency, while you see? 

ٰالْق رْي ةِٰالَّتِيٰك ان تٰ يْن اهُٰمِن  ن جَّ عِلْمًاٰو  لوُطًاٰآت يْن اهُٰحُكْمًاٰو  ٰ.(74،ٰٰٰ)الأنبياءٰۗتَّعْمَلُْالْخَباَئِثَْو 

Lit. And We gave Lot wisdom and knowledge, and We saved him from the town which 

practised abominations. 

     The two verses indicate that Lot’s people disobeyed God through committing great 

sins and foul deeds, i.e. unlawful sexual relationships and sodomy. It is not reasonable 

to describe the lawful sexual relation between a husband and wife by using such 
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inappropriate words which are often used to euphemise shameful or evil deeds. 

Therefore, I claim that Pickthall and Yusuf Ali’s translation choices are irrelevant 

because they do not fit the source euphemistic meaning.ٰ Based on intratextual, 

contextual, exegetical and linguistic aspects, I suggest have no relations as an 

appropriate translation choice for the euphemistic expression  ٰف ث ٰر   since it has the ف لا 

closest meaning to the original euphemistic expression and naturalness in the TT. 

Moreover, the translator can add the adjective sexual as a supplementary footnote to 

explain the intended euphemistic meaning even though it is relatively intelligible for 

the target readers. 

 

5.2.4 Sex-related Euphemistic Expression (Q. 11:69) 

اهِيمٰ  تْٰرُسُلنُ اٰإبِْر  اء  ل ق دْٰج  نيِذٍٰٰبِالْبشُْرَىْو  ٰبِعِجْلٍٰح  اء  ٰأ نٰج  اٰل بثِ  ٰف م  ٰس لام  Arabic Textْٰٰ.ق الوُاْٰس لامًاٰق ال 

And certainly Our messengers came to Abraham with glad tidings. They said: "Peace." 

He said: "Peace", and without delay he brought a roasted calf. 

Literal 

Translationْ

To Abraham Our messengers brought good news. They said, 'Peace.' He answered, 

'Peace,' and without delay he brought in a roasted calf. 

Abdel Haleemْ

And verily, there came Our Messengers to Ibrahim (Abraham) with glad tidings. They 

said: Salam (greetings or peace!) He answered, Salam (greetings or peace!) and he 

hastened to entertain them with a roasted calf. 

Al-Hilali and 

Khanْ

And certainly Our messengers came to Abraham with good news. They said: Peace! 

Peace! said he. And he made no delay in bringing a roasted calf. 

Muhammad 

Aliْ

And Our messengers came unto Abraham with good news. They said: Peace! He 

answered: Peace! and delayed not to bring a roasted calf. 

Pickthallْ

And surely, Our Messengers came to Abraham with glad tidings. They said, 'We bid 

you peace.' He answered, 'Peace be on you,' and he was not long in bringing a roasted 

calf. 

Sher Aliْ

There came Our messengers to Abraham with glad tidings. They said, "Peace!" He 

answered, "Peace!" and hastened to entertain them with a roasted calf. 

Yusuf Aliْ

Table 7: Six English translations of a sex-related euphemistic expression in Q. 11:69. 

     This verse talks about the Prophet Ibrahim’s story with a group of angels who visited 

him in human form. They did not reveal their identity, so Ibrahim thought they are 

foreign guests, and hurriedly arranged a great banquet for them. Ibrahim and Lot are 

cousins living close to each other. The people of Ibrahim were staying in Palestine, and 

the people of Lot were staying in suburbs of The Levant, Jordan, The Dead Sea. When 

God sent the angels to Lot’s town to punish the guilty people for their abominable sin 
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of sexual misconduct, i.e. homosexuality, they delivered on their way good news of a 

son birth to Ibrahim, i.e. Isaac. Exegeses and commentaries of the Qur’an vary in 

interpreting the intended meaning of ى  glad tidings’ in this verse. Some‘ الْبشُْر 

interpreters claim that ى  is the birth of Isaac who will grow up and beٰsent as a الْبشُْر 

prophet with judgment and knowledge. According to this view, ى  can be identified الْبشُْر 

as a euphemistic alternative for Isaac’s birth which requires that Ibrahim should have 

sexual relations with his wife despite of their advanced age. Other interpreters argue 

that the ى  is a euphemistic substitute for the chastisement of Lot’s people with الْبشُْر 

showers of stones of clay for their shameful deeds. They could depend on verse 31 in 

The Spider. 

ٰ اهِيم  تْٰرُسُلنُ اٰإبِْر  اء  اٰج  ل مَّ ٰٰ)العنكبوتٰبِالْبشُْرَىْٰو  الِمِين  اٰك انوُاٰظ  ٰأ هْل ه  ذِهِٰالْق رْي ةِٰٰۖإِنَّ  .(31،ٰق الوُاٰإنَِّاٰمُهْلِكُوٰأ هْلِٰه  

Lit. And when Our messengers came to Abraham with glad tidings, they said: we are 

going to destroy the people of this town, (for) its people are wrongdoers. 

     The dictionary-based analysis makes the interpretation of Isaac’s birth more 

probable for ى  bishārah/ refer most/ بشارة bushrā/ and/ بشرى In Arabic, the words .الْبشُْر 

commonly to good news which often results in happiness, cheerfulness and positive 

effects appearing on the receiver’s face. They imply offering reward, gift or bounty to 

someone in recognition of service, effort or achievement. In Arabic traditions, the 

midwife is used to say البشرى or البشارة when telling a husband about his wife’s delivery, 

so he would reward her with some money. Annunciation, which is called عيدٰالبشارة in 

Arabic, is the Christian celebration of the announcement by the angel Gabriel to the 

Virgin Mary that she would conceive and become the mother of Jesus, i.e. conception 

of Christ. In dictionaries, بشر /bashar/ is a near equivalence for several words in English, 

including human beings, people, men, mortals or mankind. In this context, the Prophet 

Adam is called أبوٰالبشر /abū al-bashar/ ‘the father of all humans’ since he was the first 

person found on the face of the earth. This literal meaning can be found in verse 47 in 

The Believers surah.  

ٰ)المؤمنونٰشَرَيْنِْلِبَْف ق الوُاٰأ نؤُْمِنُٰ اٰل ن اٰع ابِدوُن  ق وْمُهُم  ٰ.(47ٰ،مِثلِْن اٰو 

Lit. And they said: “Shall we believe in two mortals like ourselves, and their people 

areٰour servants?” 
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     The Arabic word بشرة /basharah/ refers to the outer skin of people. The concept of 

sexual intercourse has been euphemised in the Qur’an by using acceptable words, such 

as مباشرة mubāsharah/ or ملامسة /mulāmasah/ which suggests touching or being in 

contact with women. It can be concluded that the euphemistic approach of مباشرة and 

مسةملا  is made through part-for-the-whole technique according to Warren’s 

classification (1992) because sexual relations often start with touching or contacting the 

outer skin of partners. Childbirth cannot be done without sexual intercourse between 

partners, so the interpretation of Isaac’s birth for ى  could be more appropriate than الْبشُْر 

the punishment of Lot’s people. This euphemistic usage is expressed in verse 187 in 

The Cow surah. 

ُٰ لِم ٰاللََّّ ٰٰۗع  ٰلَّهُنَّ أ نتمُْٰلِب اس  ٰلَّكُمْٰو  ٰلِب اس  ٰنسِ ائكُِمْٰٰۚهُنَّ ف ثُٰإلِ ى  ي امِٰالرَّ الص ِ ٰل كُمْٰل يْل ةٰ  ل يْكُمْٰأحُِلَّ ٰع  ٰأ نفسُ كُمْٰف ت اب  ٰأ نَّكُمْٰكُنتمُْٰت خْت انوُن 

ٰٰۖ ع نكُمْ ع ف اٰ يْطِٰٰهُنَّْفاَلْْنَْباَشِرُوو  ٰالْخ  يْطُٰالْأ بْي ضُٰمِن  ٰل كُمُٰالْخ  ٰي ت ب يَّن  تَّى  ح  بوُاٰ اشْر  و  كُلوُاٰ ٰٰۚو  ُٰل كُمْ ٰاللََّّ ت ب  ك  اٰ م  ابْت غوُاٰ دِٰو  الْأ سْو 

ٰإِل ىٰاللَّيْلِٰٰۚ ي ام  واٰالص ِ ٰأ تمِ  ٰالْف جْرِٰٰۖثمَُّ ْمِن  ٰفِيٰالْمٰ وَلََْتبُاَشِرُوهُنَّ أ نتمُْٰع اكِفوُن   .(187،ٰس اجِدِٰٰۗ)ٰالبقرةو 

Lit. It became allowed for you at the night of fasting to go in to your wives. They are a 

garment to you and you are a garment to them. God knew that you were betraying 

yourselves, so He has turned to you in mercy and He pardoned/forgave you. Now be in 

contact (i.e. have sexual relations) with them, and seek what God has ordained for 

you; and eat and drink until the white thread becomes distinct from the black thread of 

the dawn. Then complete the fast till nightfall and do not contact them (i.e. have 

sexual relations) while you are devoting in mosques. 

     The positive uses or implications of البشرى are more common in the Qur’an. This 

makes Isaac’s birth a more logical interpretation than Lot’s chastisement.ٰFor instance, 

the announcement of good news to the believers to enter Paradise is expressed in verses 

30 and 25 in (Verses) Made Distinct and The Cow surahs respectively. In Arabic 

culture, البشير /al-bashīr/ refers to the person who bears good news to others. This word 

has derivational relations with البشرى. The positive connotation of البشير exists in verse 

96 in Joseph surah. Yusuf sent someone telling his father, Jacob, that he was still alive, 

so Jacob returned his sight. The word المبشرات /al-mubashshirāt/, which is lexically 

derived from البشرى, is used in the Qur’an to mean the winds that bear heavy rains. In 

Middle Eastern culture, people feel happy when seeing such rainy winds because the 

rainfall will cause fast growth of plants. This meaning is cited in verses 46 and 57 in 

The Byzantines and The Heights surahs respectively. 
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ٰت حْٰ لَ  افوُاٰو  ٰت خ  ئِك ةُٰأ لََّ لا  ل يْهِمُٰالْم  لُٰع  ُٰثمَُّٰاسْت ق امُواٰت ت ن زَّ ب ن اٰاللََّّ ٰق الوُاٰر  ٰالَّذِين  نوُاٰإِنَّ  وَأبَْشِرُواْباِلْجَنَّةِْالَّتِيْكُنتمُْْتوُعَدُونَْز 

 .(30،ٰ)فصلت

Lit. As for those who say: "Our Lord is Allah.", then continue in the right way, the 

angels descend upon them (saying): "fear not and nor be grieved, and receive glad 

tidings of theْParadise which you were promised". 

رِْالَّذِينَْآمَنوُاْوَعَمِلوُاْالصَّْ ْلهَُمْْجَنَّاتٍْتجَْرِيْمِنْتحَْتهَِاْالْْنَْهَارُْْۖوَبَش ِ  .(25،ٰ)البقرةالِحَاتِْأنََّ

Lit. And give glad tidings to those who believe and do good deeds, that for them 

there will be Gardens underneath which rivers flow. 

اءٰا اٰأ نٰج  ب صِيرًاٰ)يوسفأ لْق اهُٰٰلْبَشِيرُْف ل مَّ جْهِهِٰف ارْت دَّٰ ل ىٰو  ٰ.(96،ٰع 

Lit. Then, when the bearer of glad tidings came, he cast it (the shirt) on his face, so 

he returned his eyesight. 

مِنْٰآي اتِهِٰأ نٰ رَاتٍْو  ياَحَْمُبَش ِ ٰ.(46،ٰ)الرومٰيرُْسِلَْالر ِ

Lit. And among of His signs is that He sends the winds bearing glad tidings. 

ياَحَْبشُْرًا ٰف ٰٰوَهُوَْالَّذِيْيرُْسِلُْالر ِ اء  لْن اٰبِهِٰالْم  ي تٍِٰف أ نز  ابًاٰثقِ الًَٰسُقْن اهُٰلِب ل دٍٰمَّ ٰإذِ اٰأ ق لَّتْٰس ح  تَّى  تِهِٰٰۖح  حْم  ٰي د يْٰر  جْن اٰب يْن  أ خْر 

اتِٰٰۚ)الأعرافبِهِٰ ر  ٰالثَّم  ٰ.(57ٰ،ٰمِنٰكُل ِ

Lit. And Heْit is who sends the winds as glad tidings going before His mercy; till 

when they bear aٰheavy-laden cloud (with rain), We drive it to a dead land, then We 

cause water to descend thereon, then We bring forth with it all kinds of fruits. 

     The above dictionary-based analysis of several derivational forms of ى  within الْبشُْر 

Qur’anic contexts gives evidence that Isaac’s birth seems a more probable interpretation 

than the punishment of Lot’s town. Now, I attempt to establish intratextual and 

contextual relationships among several verses in the Qur’an to clarify that the birth of 

Isaac is a more appropriate choice of ى  than the chastisement of Lot’s nation. For الْبشُْر 

example, the good news of Isaac’s birth is explicitly brought to Ibrahim’s wife in verses 

71 and 72 in Hud surah. She replied astonishingly how she could give birth although 

she and her husband were very old. These verses provide evidence that the birth of Isaac 

would be a more probable option for the translator. 

ذاَْبَعْلِيْشَيْخًاْْۖ(71ٰ)ٰفبََشَّرْناَهَاْبإِِسْحَاقَْوَمِنْوَرَاءِْإسِْحَاقَْيَعْقوُبَْ ْوَهَٰ ٰٰقَالَتْْياَْوَيْلتَىَْٰأأَلَِدُْوَأنَاَْعَجُوز  ذ اٰل ش يْء  ٰه   إِنَّ

(ٰ ٰ.)هود((72ٰع جِيب 
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Lit. We gave her glad tidings (of the birth) of Isaac, and after Isaac, of Jacob ْ(71)ْ

She said: “Oh woe is me! Shall I bear a child when I am an old woman and this my 

husband is (also) old man? This is indeed a strange thing.” 

     There is another piece of intratextual evidence in Hud surah tipping the balance in 

favour of the possibility of Isaac’s birth. After Ibrahim recognised that the guests were 

angels sent by God, and received the good news of Isaac’s birth, he started to argue 

with the angels to stop the punishment of Lot’s town because of the ties of kinship and 

relatedness with Lot. Based on that, I conclude that Ibrahim was in two different 

situations. The first was out-control and afraid because he did not recognise the guests, 

and he obtained strange news. The second was the disputing with the angels concerning 

Lot’s nation. Thus, Ibrahim was informed about Lot’s chastisement after the 

announcement of the glad tidings of Isaac’s birth. This intratextual evidence can be 

found in verse 74. 

وْعُٰ ٰالرَّ اهِيم  ٰع نْٰإبِْر  اٰذ ه ب  ادِلنُ اٰفِيٰق وْمِٰلوُطٍٰ)هودٰوَجَاءَتهُْْالْبشُْرَىْٰف ل مَّ  .(74،ٰيجُ 

Lit. And when the fear went away from Abraham, and the glad tidings came to him, 

he began to plead with Us for the people of Lot. 

     Intratextuality in the Qur’an refers to the part of textual meaning that emerges or can 

be understood through other related verses. The Qur’an stands to be an interpreter of 

itself based on the fact that the Qur’an, for Muslims, is an explainer of all things in the 

Universe. Thus, translators can resolve some ambiguity in a certain verse, which is 

employed for a specific purpose, by referring to other closely related verses. In this 

regard, many verses in the Qur’an touch upon Ibrahim’s situation with the angels. 

Verses 53 and 54, and 28 and 29 in Al-Ḥijr and Scattering (Winds) surahs respectively 

recount this story with more preference to Isaac’s birth. 

لْٰ ٰت وْج  رُكَْبِغلَُامٍْعَلِيمٍْق الوُاٰلَ  53ٰ)ٰإنَِّاْنبَُش ِ سَّنِيَْالْكِبرَُْٰأبََشَّرْتمُُونِي(ٰق ال  رُونَْٰعَلىَْٰأنَْمَّ  .)الحجر( (54)ٰفبَِمَْتبَُش ِ

Lit. They said: “Do not be afraid, we give you glad tidings (of the birth) of a son 

possessing much knowledge” (53) He said: “Do you give me such glad tidings when 

old age has overtaken me?" Of what, then, is your glad tidings” (54). 

فْٰٰۖ ٰت خ  ٰمِنْهُمْٰخِيف ةًٰٰۖق الوُاٰلَ  س  28ٰ)وَبَشَّرُوهُْبِغلَُامٍْعَلِيمٍْف أ وْج  ق ال تْٰع جُوز  اٰو  ه  جْه  كَّتْٰو  ةٍٰف ص  رَّ أ تهُُٰفِيٰص  (ٰف أ قْب ل تِٰامْر 

 .)الذاريات( (29) ع قِيمٰ 
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Lit. He conceived a fear of them (because they did not eat). They said: “do not be 

afraid”. And they gave him glad tidings (of the birth) of a son possessing much 

knowledge (28) Then, his wife came forward with a loud voice, and she smote her face, 

and said: “a barren old woman!” (29). 

     The word ى  is frequently used in different surahs to express the announcement الْبشُْر 

of the glad tidings of childbirth of other prophets. Verses 39 and 7 in The Family of 

ʿImran and Mary surahs respectively give good news to Zachariah of the birth of a son, 

Yahya (John). Verse 45 in The Family of ʿImran surah also uses the same expression, 

i.e. ى  when the angels told Mary that God gives her the glad tidings of the birth of ,الْبشُْر 

a son, Jesus. 

ابِٰ ل ِيٰفِيٰالْمِحْر  ٰق ائِم ٰيصُ  هُو  ئكِ ةُٰو  لا  رُكَْف ن اد تهُْٰالْم  َْيبَُش ِ ْاللََّّ ٰ.(39،ٰ)الٰعمرانْبيِحَْيَىْٰأنََّ

Lit. And the angels called him while he was standing praying in the sanctuary: “Allahْ

gives you the glad tidings of Yahya”. 

ك رِيَّا رُكَْبِغلَُامٍْاسْمُهُْيحَْيىَْْٰي اٰز  ٰ.(7،ٰ)مريمٰإنَِّاْنبَُش ِ

Lit. O, Zachariah, We give the glad tidings (of the birth) of a son whose name shall 

be Yahya. 

رْي مُٰ ئكِ ةُٰي اٰم  لا  نْهُْاسْمُهُْالْمَسِيحُْعِيسَىْابْنُْمَرْيَمَْإِذْٰق ال تِٰالْم  رُكِْبِكَلِمَةٍْم ِ َْيبَُش ِ ْاللََّّ ٰ.(45،ٰ)الٰعمرانٰإنَِّ

Lit. When the angels said: “O Mary, Allah gives you the glad tidings of a Word from 

Him,ْwhose name is the Messiah, Jesus, son of Mary”. 

     We have observed that the euphemism ى  has been differently interpreted in الْبشُْر 

exegeses of the Qur’an where it carries various implications related to sexual 

intercourse, giving birth and punishment. The manifold implications may make 

translating ى  into English more difficult. The textual analysis of several verses in الْبشُْر 

the Qur’an can reduce the ambiguity of the euphemistic interpretation of ى  which ,الْبشُْر 

enables the translator to reproduce an accurate translation for the target audience. 

Therefore, analysing intratextual meanings and conceptual relations in the Qur’an is a 

key factor in translating the euphemistic meaning of ى  in particular and الْبشُْر 

euphemisms in general. 

     I find that the six translations depend totally on literal translation when they transfer 

the euphemism ى  into English. Three of them, Al-Hilali and Khan, Sher Ali and الْبشُْر 
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Yusuf Ali, use the literal equivalence glad tidings. It is a social expression often used 

in religious contexts pertaining to the Christmas season and in the King James Bible. 

The other three translators employ another literal equivalence in English, good news, 

which is a social expression widely used in most cultures indicating that something 

pleasant, fortunate or positive has just happened. The two expressions are commonly 

adopted in English speaking countries and are comprehensible for those who believe in 

other religions specifically Christianity. It can be concluded that the six translators 

attempt to find the closest equivalence in English by which the original euphemistic 

style of such a sensitive issue is maintained. 

     I find that the two equivalences, glad tidings and good news, could be insufficient 

for conveying the source essence of ى  for those who do not have a broad knowledge الْبشُْر 

in the Qur’an. I have indicated that the exegetical resources and commentaries of the 

Qur’an differ in identifying the intended meaning of ى  Some interpreters claimed .الْبشُْر 

that the good news is Isaac’s birth, while others considered that it is Lot’s chastisement. 

To avoid such inconsistent interpretations, I suggest enclosing explanatory information 

between brackets or in the form of a footnote, i.e. the birth of a son, to make the 

translation more comprehensible for the target audience.  

 

5.2.5 Sex- and Death-related Euphemistic Expressions (Q. 6:98) 

احِد ةٍٰ نٰنَّفْسٍٰو  ٰالَّذِيٰأ نش أ كُمٰم ِ هُو  ْوَمُسْتوَْدَعْ و  Arabic Textْٰ.فَمُسْتقََرٌّ

And He it is who has produced you from a single soul,ٰthen there is a place of temporary dwelling and a 

depositary. 

Literal 

Translationْ

It is He who first produced you from a single soul, then gave you a place to stay [in life] and a resting 

place [after death].  

Abdel 

Haleemْ

It is He Who has created you from a single person (Adam), and has given you a place of residing (on the 

earth or in your mother's wombs) and a place of storage [in the earth (in your graves) or in your 

father's loins].  

Al-Hilali 

and Khanْ

And He it is Who has brought you into being from a single soul, then there is (for you) a resting-place 

and a repository. 

Muhammad 

Aliْ

And He it is Who hath produced you from a single being, and (hath given you) a habitation and a 

repository. 

Pickthallْ

And He it is Who has produced you from a single person and there is for you a home and a lodging. Sher Aliْ

 It is He Who hath produced you from a single person: here is a place of sojourn and a place of departure. Yusuf Aliْ

Table 8: Six English translations of sex- and death-related euphemistic expressions in Q. 6:98. 
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     This verse indicates that God creates all people of a single being, and He appoints 

for each individual a time limit of a temporary residence and a resting place after 

departure, i.e. death. It has two euphemisms, i.e. ٌّٰمُسْت ق ر /mustaqarr/ ‘dwelling place’ and 

 mustawdaʿ/ ‘resting place’. The exegetical commentaries of the Qur’an differ/ مُسْت وْد عٰ 

in explaining the intended meaning of the two euphemisms. According to al-Ṭabarī 

(1984) and Ibn Kathīr (1987), ٌّٰمُسْت ق ر is interpreted as the mother’s womb, the father’s 

loins, grave, the worldly life and the core of the earth, while  ٰمُسْت وْد ع is interpreted as the 

father’s loins, grave, the worldly life and the Hereafter. It seems clear that there are 

several possibilities of the interpretation of ٌّٰمُسْت ق ر and  ٰمُسْت وْد ع, and these interpretations 

overlap to a great extent, i.e.  ٰمُسْت وْد ع is sometimes interpreted as the same as ٌّٰمُسْت ق ر. This 

great abundance of interpretations and similarities of the two euphemisms may cause 

misunderstanding the source meaning, and as a result, producing an inaccurate 

translation for the target audience. 

     In Arabic dictionaries, the word ٌّٰمُسْت ق ر has denotative meanings. It is commonly used 

by speakers to mean a place of residence where people live or settle, i.e. dwelling-place 

or abode. This dictionary-based usage can be found in verses 36 and 24 in The Cow 

and The Heights surahs respectively, which show that God commanded Adam and Eve 

to settle on the Earth for a specified period because they were tempted by Satan to 

disobey God with that tree in the Garden of Heavenly Eden. In addition, ٌّٰمُسْت ق ر can be 

literally understood as a resting-place for people as it appears in verses 61 and 64 in 

The Ants and The Forgiver surahs respectively. 

ٰٰۖ قلُْن اٰاهْبطُِواٰب عْضُكُمْٰلِب عْضٍٰع دوٌُّ ْو  ٰحِينٍٰ)البقرةوَلَكُمْْفِيْالْْرَْضِْمُسْتقَرٌَّ ت اع ٰإِل ى  م  ٰ.(36،ٰو 

Lit. And We said: “Go down, some of you are enemies of others. And for you (there 

is) on the earth a dwelling-place and a provision for a time”. 

ٰٰۖ ٰاهْبطُِواٰب عْضُكُمْٰلِب عْضٍٰع دوٌُّ ٰحِينٍٰ)الأعرافٰوَلَكُمْْفِيْالْْرَْضِْمُسْتقَرٌَّْق ال  ت اع ٰإِل ى  م  ٰ.(24،ٰو 

Lit. He said: “Go down, some of you are enemies of others. And for you )there is( on 

the earth a dwelling-place and a provision for a time”. 

نْجَعلََْالْْرَْضَْقرََارًا  .(61،ٰ)النملٰأمََّ

Lit. Who made the earth a resting-place. 

ُْالَّذِيْجَعَلَْلَكُمُْالْْرَْضَْقَرَارًا ٰ.(64،ٰ)غافرٰاللََّّ
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Lit. Allah it is who has made for you the earth a resting-place.  

 

     By contrast,  ٰمُسْت وْد ع in Arabic dictionaries has many different meanings. The literal 

meaning of  ٰمُسْت وْد ع is a place where something is stored or deposited. It has connotative 

meanings associated with two bodily parts related to sex and pregnancy, i.e. the 

mother’s womb and the father’s loins. Metaphorically,  ٰمُسْت وْد ع is used to mean the 

people’s final home in the core of the earth where they are usually buried after death, 

i.e. grave. I note that the literal meaning as well as the metaphorical connotation of 

 have been adopted by interpreters in exegeses of the Qur’an as well as by مُسْت وْد عٰ 

translators in current English translations of the Qur’an.  

     In Muslim communities, there is a religious spoken statement used by people for the 

way of bidding farewell and supplication for the traveller, i.e. ٰأستودعكٰاللهٰدينكٰوأمانتك

 ,I entrust your religion, honesty and last deeds with God’. As a response‘ وخواتيمٰعملك

the traveller should reply by saying أستودعكمٰاللهٰالذيٰلَٰتضيعٰودائعه ‘I entrust you with God 

whose trusts are never lost’. Both statements indicate that Muslims completely trust in 

God to protect travellers and residents. These statements are also used by Muslims at 

the end of a conversation or meeting instead of saying ٰ  .’wadāʿan/ ‘goodbye/ وداعًا

However,  ٰمُسْت وْد ع has a derivational relation with the word إيداع /īdāʿ/ ‘deposit’ which is 

a sum of money kept in a bank account to gain interest or to increase the credit balance 

of the account. Thus, I can state that the literal meaning of  ٰمُسْت وْد ع ‘depository’ is 

metaphorically used as a euphemistic alternative for death based on the fact that the 

body of the deceased is placed in a grave or tomb in the earth. 

     Manfredi (2008) claims that text is usually associated with its context (p.39). The 

textual meaning of some expressions cannot be understood out of context in which 

situational, social or cultural manifestations are expressed. The intended meaning of 

euphemistic expressions in the Qur’an, in some cases, cannot be comprehended 

separately, but it interacts with relevant expressions or verses in different surahs in the 

Qur’an. The textual interaction of euphemism helps the translator perceive the original 

message of euphemism. There are intratextual aspects and conceptual relations among 

several verses with supplementary clarifications allowing the translator to understand 

and constitute possible euphemistic interpretations of ٌّٰمُسْت ق ر and  ٰمُسْت وْد ع. For example, 

verse 6 in Hud surah has the same two euphemisms exactly. 



159 

 

  

اٰ ِٰرِزْقهُ  ٰع ل ىٰاللََّّ اٰمِنٰد ابَّةٍٰفِيٰالْأ رْضِٰإلََِّ م  هَاْوَمُسْتوَْدَعَهَاو  بيِنٍٰٰۚوَيَعْلَمُْمُسْتقَرََّ ٰفِيٰكِت ابٍٰم  ٰ(.6،ٰ)هودٰ ٰكُلٌّ

Lit. And there is no moving creature on the earth, but its sustenance depends on Allah, 

and He knows its place of temporary dwelling and depositary. All is recorded in a 

clear Book.  

     The great variation in interpreting the euphemistic meaning of ٌّٰمُسْت ق ر in exegeses and 

commentaries of the Qur’an can be attributed to expositors’ dependence on other verses 

in the Qur’an. For instance, the interpretation of ٌّٰمُسْت ق ر as the mother’s womb can be 

found in verses 5, and 21 and 22 in The Pilgrimage and (Winds) Sent Forth surahs 

respectively, which discuss one of the developmental stages of the creation of humans. 

God reminds that the sperm drop, which is created from a mean fluid, is settled in a 

secure repository, i.e. the mother’s womb, for a fixed period before bringing it out as a 

baby. Therefore, some expositors have claimed that the intended meaning of ٌّٰمُسْت ق ر is 

the mother’s womb. 

ْفِيْ ىٰ)الحجٰالْْرَْحَامِْمَاْنَشَاءُْوَنقُِرُّ س م  لٍٰم  ٰأ ج  ٰ.(5،ٰإِل ى 

Lit. And We cause what We will to remain in the wombs for an appointed term. 

كِينٍْ عْلوُم21ٍٰ)ٰفجََعلَْنَاهُْفِيْقرََارٍْمَّ ٰق د رٍٰمَّ  .(ٰ)المرسلات(22) (ٰإِل ى 

Lit. Then We placed it in a safe place (21) for an appointed term (22). 

     The intratextual and contextual relationships among associated verses in the Qur’an 

can present another possible euphemistic meaning of ٌّٰمُسْت ق ر dealing with death. 

Accordingly, ٰ  is used as an alternative substitute for grave which is a place of burial مُسْت ق رٌّ

for the body of the deceased in a cemetery. This euphemistic interpretation can be 

recognised based on verses 29, 76 and 12 in Abraham, The Differentiator and The 

Resurrection surahs respectively, which point out that people will be resurrected by 

God after death and settled either in Paradise or Hell according to their good and evil 

deeds. In addition, verse 67 in Livestock surah suggests that the word ٌّٰسْت ق ر  indicates م 

that everything has a fixed time and an inevitable end, so all human beings will die and 

then be deposited inside the earth, i.e. grave.  

اٰٰۖ ٰي صْل وْن ه  نَّم  ه  ٰ.(29،ٰ)ابراهيم رُْوَبئِسَْْالْقَرَاج 

Lit. Hell, they will burn in it, - and what an evil place to settle in! 

اٰٰۚ ٰفيِه  الِدِين  اْوَمُقَامًاخ  ٰ.(76،ٰ)الفرقانٰحَسُنَتْْمُسْتقَرًَّ
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Lit. Eternally abiding therein! excellent it is as an abode, and as a resting-place! 

ٰ ب كِ  ٰر  ٰ.(12،ٰ)القيامة  يوَْمَئذٍِْالْمُسْتقَرَُّْإِل ى 

Lit. With your Lord on that Day will be the place of rest.  

سْتقََرٌّْ ْنبَإٍَْمُّ ٰ.(67،ٰٰ)الأنعامٰۚل ِكُل ِ

Lit. For every prophecy there is an appointed term. 

ٰٰٰٰٰIt can be concluded that intratextuality and contextuality offer various euphemistic 

interpretations of ٌّٰمُسْت ق ر and  ٰمُسْت وْد ع touching upon the topics of sex-related body parts 

and death, as well as an orthophemistic interpretation dealing with the Worldly life. 

Translation involves carrying the textual meaning from one language (SL) to another 

language (TL). It requires understanding the SL ideas and intentions, adopting an 

appropriate translation strategy, and then producing a natural text as close as possible 

in the TL. Translating taboo expressions poses a real challenge for translators since they 

should endeavour to find appropriate equivalences culturally and socially in the TL. 

Arabic and English vary in the representation of taboos, such as death or sex, so varied 

translation approaches could be applied to make Arabic sex- and death-related 

expressions more natural in English. The convergenceٰand nuances of the explanation 

of ٰ ٰمُسْت ق ر  and  ٰمُسْت وْد ع make their translation into English more problematic, so it is not 

easy for the target audience to distinguish between the intended meaning of ٌّٰٰمُسْت ق ر  and 

 in certain مُسْت وْد عٰ  has been translated as the same as مُسْت ق رٌّٰ I have found that .مُسْت وْد عٰ 

English translations of the Qur’an. For example, ‘resting place’ is used by Muhammad 

Ali as an equivalence for ٌّٰمُسْت ق ر, while it is used by Abdel Haleem as an equivalence for 

 .مُسْت وْد عٰ 

     Abdel Haleem resorts to free translation, which basically depends on paraphrase, to 

transfer the source meaning of the euphemism  ٰ  as a place to stay. He attempts to مُسْت ق ر 

represent a descriptive explanation of ٌّٰمُسْت ق ر with no attention to the original style or 

syntactic aspects. This approach is usually adopted when the translator has an extensive 

knowledge about the TL, and the target audience has a difficulty of understanding the 

ST. By contrast, Abdel Haleem transfers  ٰمُسْت وْد ع into English in a metaphorical way 

using a resting place. Death is a rest, i.e. الموتٰراحة, is a common metaphor in English 

and Arabic used to reduce the negative effect of the loss of a beloved one. According 

to Lakoff and Johnson’s theory of conceptual metaphor (1980), this idiomatic 
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metaphorical expression suggests that death is represented in a euphemistic way in 

which the positive meaning, i.e. rest, is highlighted and emphasised while the negative 

meaning, i.e. death, is disappeared or disregarded. Abdel Haleem may notice that the 

intended meaning of ٌّٰمُسْت ق ر and  ٰمُسْت وْد ع is still obscure for the target readers, so he adds 

supplementary clarifications between brackets, i.e. [in life] and [after death]. He 

provides this additional information to meet the target readers’ expectations of 

capturing as much relevant information as possible. It can be concluded that Abdel 

Haleem uses a triplet technique in which three translation procedures are implemented 

for dealing with a single problem, i.e. free translation, idiomatic translation and 

supplementary explanations (Newmark, 1988, p.91). He prioritises the intended 

meaning of the two Qur’anic expressions, which causes the distortion of the 

euphemistic style.  

     Al-Hilali and Khan rely on literal translation when rendering ٌّٰمُسْت ق ر as a place of 

residing and  ٰمُسْت وْد ع as a place of storage. Literal translation is insufficient for 

transferring the euphemistic purpose accurately, and makes the semantic nuances 

distorted or lost. Therefore, they provide an additional illustration through giving 

possible interpretations between two brackets. ٌّٰمُسْت ق ر is defined by two different choices 

of meaning (on the earth or in your mother's wombs), and  ٰمُسْت وْد ع is also reformulated 

by two possible meanings [in the earth (in your graves) or in your father's loins]. This 

illustrative explanation mainly depend on what is stated in exegeses and commentaries 

of the Qur’an, but it may misrepresent the rhetorical style of Qur’anic euphemisms in 

the TL. Elimam (2017) finds that a great majority of a survey respondents are in favour 

of translations of the Qur’an which provide all possible meanings of difficult terms in 

the Qur’an (p.63).  

     By contrast, Muhammad Ali uses a couplet technique in which two different 

translation methods are employed to render ٌّٰمُسْت ق ر and  ٰمُسْت وْد ع into English. Like Abdel 

Haleem, he adopts idiomatic translation when he transfers ٌّٰمُسْت ق ر as a resting-place using 

a common cognitive metaphor in English, i.e. death is a rest ‘ٰراحة  In this .’الموت

conceptual metaphor, the offensive term, i.e. death, is masked or hidden, while the 

positive effect, i.e. rest, is arisen out of the dying (Lakoff and Johnson, 1980). He 

reproduces the original message and assuages the negative effect of death for the target 

audience, but he distorts the nuances of meaning by choosing a metaphorical or 

idiomatic expression. Like Al-Hilali and Khan, he fully relies on literal translation when 
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rendering  ٰمُسْت وْد ع as repository. This translation choice breaks down both the intended 

meaning and the euphemistic style at the same time, which makes the euphemistic 

intention more complicated for the target audience. 

     Pickthall and Sher Ali adopt literal translation when they convert both ٌّٰٰمُسْت ق ر and 

 into English. They choose a habitation and a repository and a home and a lodging مُسْت وْد عٰ 

respectively as literal substitutes for the two euphemisms. This approach creates the 

nearest translation to the original through retaining the grammatical constructions of 

the ST, while the source lexical words are translated separately, regardless of referential 

or contextual meanings. Literal translation often is appropriate for technical texts, such 

as scientific, political, technological or legal, but not for rhetorical, poetic, religious and 

highly metaphorical texts, such as the Qur’an. Literal translation sometimes works very 

well in certain texts, but it could reproduce an unintelligible text for the absence of the 

original style and rhetorical devices. The analysis shows that the translator should 

deeply understand the source message of euphemism, then identify the effective 

translation approach by which the euphemistic goal will be achieved, and finally 

transfer the original meaning and style of euphemism into the TL appropriately through 

finding the closest natural item. Thus, the English translations of ٌّٰمُسْت ق ر and  ٰمُسْت وْد ع 

produced by Pickthall and Sher Ali do not convey the original meaning and form 

accurately.  

     Yusuf Ali considers that the intended meanings of ٌّٰمُسْت ق ر and  ٰمُسْت وْد ع are the worldly 

life and grave respectively, so he paraphrases them as a place of sojourn and a place of 

departure respectively. For Muslims, the worldly life is conceived as a merely 

temporary stay, which will be certainly followed by a departure, i.e. death, to theٰeternal 

or everlasting life i.e. Hereafter. These interpretations of ٌّٰمُسْت ق ر and  ٰمُسْت وْد ع are cited in 

several exegeses and commentaries of the Qur’an. I can conclude that what is 

understood from the exegetical literature of the Qur’an by Yusuf Ali has been recasted 

by using the two pairs of expressions, i.e. a place of sojourn and a place of departure, 

representing ٌّٰمُسْت ق ر as the worldly life and  ٰمُسْت وْد ع as grave. 

     To conclude, some translators find that the formal equivalences in the TT do not 

convey the source meaning of ٌّٰمُسْت ق ر and  ٰمُسْت وْد ع properly, so they present supplementary 

information between brackets to make their translations more comprehensible for the 

target audience. In this respect, Elimam (2017, p.63) points out that almost two-thirds 
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of a survey respondents have indicated footnotes and information in brackets were 

useful in understanding English translations of the Qur’an, while about a quarter of 

readers only have found them distracting. Excessive dependence on exegeses of the 

Qur’an alone, which offer different views and interpretations of ٌّٰمُسْت ق ر and  ٰمُسْت وْد ع, or on 

monolingual and bilingual dictionaries only, which present several denotational and 

connotational meanings of ٌّٰمُسْت ق ر and  ٰمُسْت وْد ع out of context, without devoting much 

consideration to textual relationships in the Qur’an, forces the six translators to produce 

inaccurate translations. In brief, they appear to fail to capture both/either the intended 

meaning and/or the euphemistic style of ٌّٰمُسْت ق ر and  ٰمُسْت وْد ع in English. 

 

5.2.6 Death-related Euphemistic Expressionْ(Q. 55:26( 

ا نْٰع ل يْه  ٰم  Arabic Textْٰٰ.فاَنٍْْكُل 

All that is on it (earth) will pass away Literal Translationْ

Everyone on earth perishes. Abdel Haleemْ

Whatsoever is on it (the earth) will perish. Al-Hilali and Khanْ

Every one on it passes away. Muhammad Aliْ

Everyone that is thereon will pass away. Pickthallْ

All that is on it (earth) will pass away. Sher Aliْ

All that is on earth will perish. Yusuf Aliْ

Table 9: Six English translations of a death-related euphemistic expression in Q. 55:26. 

     This short verse points out that all creatures on the earth, including human beings, 

jinn, animals and plants, will perish lastly. For Muslims, these creatures remain in need 

of the help of God, who will last and endure forever, for fulfilling their needs and 

necessities in this Universe. In this verse, the word ٍٰف ان /fānin/ is used as an alternative 

substitute for هالك /hālik/ ‘dead’ or ميت /mayyt/ ‘deceased’. In Arabic dictionaries, ٍٰف ان is 

the present participle of the word الفناء /al-fanāʾ/ ‘end’, which suggests religious and 

cultural connotations related to death, such as الزوال /al-zawāl/ ‘ٰdemise/vanishing’, الهلاك 

/al-halāk/ ‘perdition’ or ٰالدمار /al-damār/ ‘destruction’. For Muslims, الحياةٰالد نيا /al-ḥayāt 

al-ddunyā/ ‘the present life/this World’ is called ٰالفناء  dār al-fanāʾ/ ‘home of/ دار

perishability/end’, while الآخرة /al-ākhirah/ ‘Hereafter’ is called ٰدارٰالبقاء /dār al-baqāʾ/ 

‘home of survival’ or دارٰالخلود /dār al-khulūd/ ‘home of eternity’. The dictionary-based 

analysis shows that الفناء is strongly associated with الهرم al-haram/ٰ‘senescence’ or ٰالعجز  

/al-ʿajiz/ ‘advanced age’. For instance, فنيٰالرجل is a euphemistic statement in Arabic 

used for describing the man who is rather advanced in years and near to death. In 
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addition, الفناء is closely linked with the extinction of a species, family or larger group 

of animals or birds, i.e. becoming endangered or vanished.  

     In Arabic, الفناء has derivational relations with التفاني /al-tafānī/ ‘dedication’ or 

‘devotion’. In Middle Eastern culture, we say in sympathy and condolence occasions 

رةٰشبابهٰمتفانياًٰفيٰعملهقضىٰزه  to describe someone passed away after a long life filled with 

absolute loyalty and professional performance in fulfilling duties and purposes of work. 

I find that الفناء is commonly used in political, military, economic or environmental 

speeches delivered in international organisations, such as UNESCO and UN, when 

discussing different themes related to nuclear annihilation and destructive weaponry, 

endangered indigenous communities and extinction of animals. I can conclude that the 

word الفناء in the majority of contexts touches upon the concept of death in a euphemistic 

way. The verse ٍٰاٰف ان ل يْه  نْٰع  ٰم   turns Muslims’ attention to the notion of the inevitability كُل 

of death. It also calls them for disregarding this worthless World, which will come to 

an end one day. The fact of dying, which is not refuted by anyone, is expressed in verse 

78 in Women surah. 

شَيَّدَةٍْ  .(78)النساء،ٰٰأيَْنَمَاْتكَُونوُاْيدُْرِككُّمُْالْمَوْتُْوَلوَْْكُنتمُْْفِيْبرُُوجٍْمُّ

Lit. Wherever you are, death will overtake you, even if you are in strong and high 

towers! 

     Hesse (1985) states the contextual meaning is composed of dynamic semantic 

relations within a linguistic network, and systematic relations of this network to the 

contextual world (p.47). According to House (2006), there is a strong correlation 

between the linguistic aspects (syntactic, morphological, semantic and lexical) and 

context where they affect each other (p.340). Therefore, context does not include only 

external aspects, such as situation or culture, but it extends also to involve internal 

linguistic elements within the text itself (p.342). Context can constitute the textual 

structure, meaning and representation; and context, in turn, is affected by several 

linguistic components in the text (Hatim, 2009, p.37; House, 2006, p.342). 

Intratextuality and contextuality can shape the euphemistic meaning of Qur’anic 

expressions through establishing strong linguistic and textual coherence with other 

correlated verses, which allows to expand the translator’s knowledge and understanding 

of euphemistic expressions. Verses 27 and 88 in The Lord of Mercy and The Story 
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surahs respectively make understanding and translating the euphemism ٍٰف ان into English 

easier and less time-consuming. 

كْرَامِْوَيَْ .(27)الرحمن،ْٰبْقىَْٰوَجْهُْرَب كَِْذوُْالْجَلَالِْوَالِْْ  

Lit. And the Face of your Lord, full of Majesty and Honour, will (only) remain 

forever. 

ْوَجْهَهُْ ْإِلََّ  .(88،ٰٰٰ)القصصٰۚكُلُّْشَيْءٍْهَالِك 

Lit. Everything will perish except His Face. 

     It is too difficult to deal with the sudden death of a loved one, so people often tend 

to use euphemistic expressions to soften such sad news for the sake of reducing shock 

and grief. Although death is unavoidable in all cultures and societies, translating death-

related terms from Arabic into English is not an easy task for translators. Most 

translators rely basically on using euphemistic expressions to alleviate the negative 

effects of death upon the target audience. The six translators can be divided into two 

groups equallyٰaccording to their English translation of the euphemism ٍٰف ان. The first 

group includes Abdel Haleem, Al-Hilali and Khan, and Yusuf Ali who use perish, while 

the second group includes Muhammad Ali, Pickthall and Sher Ali who adopt the most 

common euphemism for death in English, pass away. 

     From a semantic perspective, perish is a euphemistic word usually used to describe 

dying with suffering and violence or an unexpected untimely death. They choose 

‘perish’ for a number of reasons. Firstly, it is an acceptable word with euphemistic 

connotations widely used in English-speaking countries. Secondly, it was frequently 

adopted in different Biblical scriptures, so non-Muslims can understand the implicit 

message of the verse. Thirdly, it is appropriate for the concept of the inevitability of 

death, which indicates that all creatures in this Universe will die by God’s command in 

a fixed time. It can be concluded that those translators seek to find a dynamic 

equivalence with a more natural rendition but with a less literal accuracy. They also 

seek to make the target reader’s response to the SL meaning being in a similar way of 

the original reader supposing that the readability of the TT is more necessary than the 

preservation of the SL structure (Nida, 1964a).  

     By contrast, the second group, who uses pass away as an equivalent euphemistic 

expression for ٍٰف ان, attempts to preserve the euphemistic style of the verse by adopting a 

formal equivalence which usually maintains the SL grammatical structure and lexical 
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peculiarities. Formal equivalence allows the target reader to be more familiar with the 

SL through analysing the original meaning possibilities (Nida, 1964a). To conclude, 

both translation choices, perish and pass away, can convey the euphemistic content and 

form of ٍٰف ان even though the latter seems more appropriate and satisfactory.  

  

5.2.7 Death-related Euphemistic Expression (Q. 7:73) 

ِٰٰۖ ِٰل كُمْٰآي ةًٰٰۖف ذ رُوه اٰت أكُْلْٰفِيٰأ رْضِٰاللََّّ ذِهِٰن اق ةُٰاللََّّ ٰأ لِيمٰ ٰوَلََْتمََسُّوهَاْبِسُوءٍْه   Arabic Textْٰ.ف ي أخُْذ كُمْٰع ذ اب 

This she-camel of Allah is a sign for you, so leave her to graze in Allah's earth, and do not touch 

her with harm, lest a painful torment will seize you. 

Literal 

Translationْ

This is God’s she-camel–a sign for you– so let her graze in God’s land and do not harm her in 

any way, or you will be struck by a painful torment. 

Abdel 

Haleemْ

This she-camel of Allah is a sign unto you; so you leave her to graze in Allah's earth, and touch 

her not with harm, lest a painful torment should seize you. 

Al-Hilali and 

Khanْ

This is Allah's she-camel -- a sign for you -- so leave her alone to pasture in Allah's earth, and do 

her no harm, lest painful chastisement overtake you. 

Muhammad 

Aliْ

This is the camel of Allah, a token unto you; so let her feed in Allah's earth, and touch her not 

with hurt lest painful torment seize you. 

Pickthallْ

This she-camel of Allah, a Sign for you. So leave her that she may feed in Allah's earth and do 

her no harm, lest a painful punishment seize you. 

Sher Aliْ

 This she-camel of Allah is a Sign unto you: So leave her to graze in Allah’s earth, and let her 

come to no harm, or ye shall be seized with a grievous punishment. 

Yusuf Aliْ

Table 10: Six English translations of a death-related euphemistic expression in Q. 7:73. 

     This verse talks about a main event in the prophecy of Salih when calling his people, 

Thamud, for worshiping God and believing him as a messenger. As a response, they 

demanded him to bring an evidence supporting his claim of prophecy. He provided 

them with a she-camel created by God as a Divine miracle, and asked them to let her 

freely graze in pastures. He warned that they will encounter awful consequences if they 

touch her with any evil. The verse employs ٍٰس وه اٰبسُِوء ٰت م  لَ   ’do no touch her with harm‘ و 

as a euphemistic alternative for the act of killing or injuring.  

     Thamud people were ancient Arabs inhabiting in the north-western part of Arabia 

which is now called Madāʾin Sāliḥ or Al-Ḥijr ‘the city of rocks’. Their ruins and 

monuments are still recognisable these days. Thamud is popularly mentioned in pre-

Islamic poetries and orations, ancient inscriptions by Assyrians, and historical and 

geographical works by Greeks, Alexandrians and Romans. In the Qur’an, there is a 



167 

 

  

surah called Al-Ḥijrٰ)الحجر( ‘the city of rocks’ elaborating Salih’s story with his people 

in further details. Salih’s relationship with Thamud is also discussed in several surahs 

in the Qur’an, such as The Sun and The Forgiver.  

     The Qur’an uses ٍٰس وه اٰبسُِوء ٰت م  لَ   as a euphemistic statement or warning by Salih to his و 

people to avoid killing or wounding the miraculous she-camel. Structurally, a 

collocation of the verbٰ  sūʾ/ ‘harm’ is constituted/ سوء mass/ ‘touch’ and the noun/ مسَّ

as an inoffensive substitute for the act of killing or injuring, which often starts with 

physical harm. This euphemistic technique can be classified as a part-for-the-whole 

(particularisation) according to Warren’s model of semantic types of euphemism 

(1992). Euphemism is the intentional substitution of offensive or unpleasant 

expressions with acceptable or inoffensive ones to soften sad events, such as death. In 

Arabic dictionaries, the verb َّٰمس suggests the direct contact of the outer skin with 

softness and pleasantness. The Qur’an relies on this appropriate verb instead of using 

negative verbs with derogatory connotations, such as قتل /qatal/ ‘kill’ٰorٰجرح /jaraḥ/’ 

‘injure’.  In Arabic, َّٰمس is a synonymous verb for لمس /lamas/ ‘contact’. This lexical 

usage is employed in verse 79 in That which is Coming surah to indicate the prohibition 

of non-purified people from touching the Qur’an. 

ْيَمَسُّهُْ رُونٰ ٰلََّ ٰالْمُط هَّ ٰ.(79،ٰ)الواقعة  إلََِّ

Lit. None can touchٰit (the Qur’an) except the purified ones. 

     Furthermore, the verb َّٰمس in Arabic is widely used to suggest a bad thing happening 

to someone. It is often associated with various nouns carrying negative connotations, 

such as العذاب /al-ʿadhāb/ ‘torment’, الضراء /al-ḍarāʾ/ ‘hardship’ and البأساء /al-baʾsāʾ/ 

‘adversity’, to form verb-noun collocations. The Qur’an employs this kind of 

collocation to deal with different forms of severe chastisements, such as mental or 

physical suffering, poverty, ailment or distress. For example, verse 49 in Livestock 

surah states that people will be afflicted by a heavy punishment because of their 

transgression. This lexical collocation is also used in verse 54 in Al-Ḥijr surah when 

Ibrahim was surprised to have a baby since he was advanced in years. 

ٰك ذَّبوُاٰبِآي اتنِ اٰ الَّذِين  اٰك انوُاٰي فْسُقوُنٰ ٰيَمَسُّهُمُْالْعذَاَبُْو   .(49،ٰ)الأنعامٰ بمِ 

Lit. And as for those who reject Our signs, chastisement will touch them because they 

transgressed. 
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ٰأ نٰ ل ى  ٰأ ب شَّرْتمُُونِيٰع  سَّنيَِْالْكِبرَُْق ال  ٰ)الحجرٰمَّ رُون  ٰتبُ ش ِ ٰ.(54،ٰف بِم 

Lit. He said: “Do you give me such glad tidings when old age has overtaken me?” Of 

what, then, is your glad tidings. 

ٰٰٰٰٰOne of the main aspects of intratextuality in the Qur’an is the existence of textual 

relationships in the same surah that has the verse with euphemism. For example, verse 

77 in The Heights surah allows the translator to realise that the intended meaning of 

ٰبسُِوءٍٰ س وه ا  ʿaqarū/ ‘they hamstrung’ is/ ع ق رُوا ,is the act of killing. In this verse ت م 

euphemistically used in place of قتلواٰٰ /qatalū/ ‘they kill’. In Arabic dictionaries, the verb 

 suggests making people or animals crippled or paralysed, and unable to move ع ق ر

properly because of injuries. The verb ‘hamstrung’ has negative meanings, but it is less 

offensive than the verb ‘kill’. Based on that, I claim that َّٰاق ة ٰف ع ق رُواٰالن  is also a euphemistic 

statement used in place of directly saying that the she-camel was killed or slaughtered. 

ب ِهِمْٰ)الأعرافٰفَعقَرَُواْالنَّاقَةَْ ع ت وْاٰع نْٰأ مْرِٰر   .(77،ٰو 

Lit. Then they hamstrung the she-camel and defied the Command of their Lord. 

     Intratextuality in the Qur’an also includes textual relationships with related verses 

in different surahs, which can remove the ambiguity of Qur’anic euphemisms. Salih’s 

story with Thamud is recounted in many surahs in the Qur’an. It is discussed in the 

following surahs with a great attention to its details: The Heightsٰ)الأعراف(, Hudٰ)هود(, 

Al-Ḥijrٰ The Poetsٰ ,)الحجر( and (Verses) Made Distinctٰ )الشعراء(  It is also .)فصلت(

mentioned in the following surahs in a less detailed way: The Night Journey)الْسراء(, 

The Antsٰ ٰScattering (Winds) ,)النمل( The Inevitable Hourٰ ,)الذاريات(  ,)الحاقة(

Daybreakٰ and The Sunٰ )الفجر(  :It is briefly narrated in the following surahs .)الشمس(

Repentanceٰ)التوبة(, Abrahamٰ)إبراهيم(, The Pilgrimageٰ)الحج(, The Differentiator ٰ)الفرقان(,

The Spiderٰ)العنكبوت(, Sadٰ)ص(, The Forgiverٰ)غافر(, Qafٰ)ق(, The Starٰ)النجم( and The 

Towering Constellationsٰ)البروج(. This large number of citations of Salih’s story in the 

Qur’an can help the translator analyse ٍٰٰبِسُوء س وه ا ٰت م  لَ   and understand its euphemistic و 

function appropriately. 

     Intratextuality in the Qur’an involves an explicit restatement of a certain idea in 

surrounded verses, which enables the translator to elucidate obscure information. 

Verses 64 and 65 in Hud surah illustrate Salih’s argument with his people in more 

detail. Salih asked them not to hurt the she-camel and to let her graze in the earth, but 
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they reacted to his request by slaughtering her. Therefore, he claimed that a 

chastisement would overtake them in next few days.  

 ِٰ ِٰل كُمْٰآي ةًٰف ذ رُوه اٰت أكُْلْٰفِيٰأ رْضِٰاللََّّ ذِهِٰن اق ةُٰاللََّّ ي اٰق وْمِٰه   ٰ)ٰوَلََْتمََسُّوهَاْبِسُوءٍْو  ٰق رِيب  فَعَقرَُوهَاْ(64ٰف ي أخُْذ كُمْٰع ذ اب 

تَّعوُاٰفِيٰد ارِكُمْٰ ٰت م  كْذوُبٍٰف ق ال  غ يْرُٰم  عْدٰ  ٰو  لِك 
أ يَّامٍٰٰۖذ   ث ةٰ  ٰ.)هود( (65) ث لا 

Lit. “And O my people! This she-camel of Allah is a sign for you, so leave her to graze 

in Allah’s earth and do not touch her with harm, lest a near torment will seize you” 

(64) But they hamstrung her, so he said: “Enjoy yourselves in your homes for three 

days. This is a promise which will not be belied.” 

     Repetition is a rhetorical device in most languages depending on the frequent use of 

similar words, phrases or full sentences in several positions for a certain purpose. I 

observe that repetition in the Qur’an is a common linguistic aspect relying on repeating 

individual expressions, phrases or even entire verses in several surahs. It has main 

functions including clarifying a certain idea, emphasising a particular point, conveying 

textual meanings, providing extra information, achieving coherence and consistency, 

and producing more rhetorical effects. The analysis shows that repetition is a powerful 

tool of intratextuality which assists translators in constituting the textual meaning of 

euphemistic expressions in the Qur’an. 

     One of the obvious examples of intratextual repetition is that Salih’s argument with 

his nation is similarly represented in verses 156 and 157 in The Poets surah. Salih 

warned his people not to harm the she-camel; otherwise, they will encounter a dreadful 

day. Since the miraculous she-camel became problematic for them and filled them with 

rage, they decided to kill her off. Another aspect of the functional repetition is that the 

act of hamstringing the she-camel is duplicated in verse 29 and 14 in The Moon and 

The Sun surahs respectively. Thamud denied the prophecy of Salih, and decided to put 

an end to the she-camel by an arrogant person. Hamstringing does not usually cause the 

death of animals, but it makes them unable to survive. This indicates that the Qur’an 

adopts less offensive expressions when dealing with the act of killing. In addition, verse 

59 in The Night Journey surah summarises Salih’s story with Thamud in a euphemistic 

way. The verbٰظلم /ẓalam/ ‘treat wrongfully’ is used in the verse in lieu of قتل /qatal/ 

‘kill’. Even though the verbٰ  ẓalam/ has negative connotations, it seems less/ ظلم

offensive than قتل /qatal/.  

ٰ.)الشعراء(ٰ (157) ف أ صْب حُواٰن ادِمِينٰ فَعَقَرُوهَاْ(156ٰف ي أخُْذ كُمْٰع ذ ابُٰي وْمٍٰع ظِيمٍٰ)ٰوَلََْتمََسُّوهَاْبِسُوءٍْ
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Lit. And do not touch her with harm, lest the torment of a Great day will seize you 

(156) But they hamstrung her, and then they became regretful (157). 

ٰف ن  احِب هُمْٰف ت ع اط ى   .(29ٰ،)القمرٰ فَعَقَرَْاد وْاٰص 

Lit. But they called their companion, and he took (a sword) and hamstrung (her). 

 .(14ٰ،)الشمسٰفَعَقرَُوهَاف ك ذَّبوُهُٰ

Lit. But they denied him and they hamstrung her.  

.(59ٰ،)الَسراءٰمُبْصِرَةًْفَظَلَمُواْبهَِاْۚوَآتيَْناَْثمَُودَْالنَّاقَةَْ  

Lit. And We gave Thamud the she-camel as a clear sign, but they treated her 

wrongfully. 

     People have special linguistic, cultural, social and regional peculiarities concerned 

with death, but they approximately rely on euphemistic expressions when dealing with 

death cases since the concept of loss is not expressed explicitly in death-related 

euphemisms. Translating death-related euphemisms remains a problematic issue for the 

novice and even the professional translator. Coherence, restatement or repetition on the 

textual level play a vital role in understanding the euphemism ٍٰٰبسُِوء س وه ا ٰت م  لَ   which و 

allows the translator to convey the intended meaning into English correctly.  

     Al-Hilali and Khan, and Pickthall totally depend on literal translation, i.e. form-

based translation, when transferring ٍٰٰبسُِوء س وه ا ٰت م  لَ   into English as and touch her not و 

with harm and and touch her not with hurt respectively. Their translations follow the 

SL structures and constructions using the formal equivalence in the TL as close as 

possible, while the lexical words are converted separately with no attention to context. 

This reproduces less natural or awkward phrases in English. Their translation choices 

rely on a common verb-noun collocation in English, i.e. touch harm/hurt, to substitute 

the literal meaning of the euphemism ٍٰٰبِسُوء س وه ا ٰت م  لَ   They preserve the euphemistic .و 

style in the TT, but at the expense of the intended meaning. Therefore, the most 

probable interpretation of ٍٰٰبسُِوء س وه ا ٰت م  لَ   i.e. killing, could not be recognised by the ,و 

target audience when merely reading this collocational phrase. Consequently, a 

supplementary clarification should be provided in brackets or as a footnote to clarify 

the intention of the euphemism appropriately. 
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     Muhammad Ali and Sher Ali translate ٍٰس وه اٰبسُِوء ٰت م  لَ   by using a popular idiomatic و 

expression in English, i.e. and do her no harm. Yusuf Ali also translates it by using 

another common idiomatic expression in English, i.e. and let her come to no harm. 

Idiomatic or meaning-based translation mainly focuses on reproducing the source 

meaning in the natural form of the TL. They attempt to present the central message of 

the verse, but idiomatic translation sometimes distorts the nuances of meaning when 

adopting culture-bound expressions or idioms, which may not exist in the SL. Using do 

no harm, by Muhammad Ali and Sher Ali, semantically implies the recommendation 

of a worthwhile action intending not to injure or kill the she-camel. It also implies that 

Thamud people will be blamed and punished for wrong deeds, i.e. ignoring Salih’s 

advice and killing the she-camel. Using come to no harm, by Yusuf Ali, indicates that 

Salih asked his people not to experience anything evil causing harm to the miraculous 

she-camel. The dictionary-based analysis shows that the literal meaning of hurt or harm 

suggests the feeling of a sharp pain or getting injured.  

     Abdel Haleem relies clearly on free translation when transferring ٍٰس وه اٰبسُِوء ٰت م  لَ   into و 

English as and do not harm her in any way. This translation method generally gives the 

translator a greater latitude of using appropriate expressions in the TT as possible as 

can. It seeks to reproduce a comprehensible text culturally and rhetorically for the target 

readers rather than the fidelity to the ST. Abdel Haleem pursues to produce the main 

message of the verse in a natural form in the TL by paraphrasing the source text freely 

regardless of the original style. To conclude, some translators make more efforts for 

maintaining the euphemistic style of ٍٰس وه اٰبسُِوء ٰت م  لَ   while others prioritise the intended ,و 

meaning. Nevertheless, killing the she-camel remains invisible in all the six 

translations. I suggest that translators provide a supplementary explanation between 

brackets or in the form of a footnote to permit the target audience to understand the 

intention of ٍٰس وه اٰبِسُوء ٰت م  لَ   comprehensively. I also suggest that translators should refer و 

to the part of the euphemistic meaning of ٍٰٰبسُِوء س وه ا ٰت م  لَ   which is textually found in ,و 

surrounded and relevant verses in the Qur’an, so as to reproduce the original meaning 

accurately. In general, translators should rely on analysing associated verses in the 

Qur’an when rendering similar euphemistic cases. 
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5.2.8 Punishment-related Euphemism Expression (Q. 7:10) 

اٰأ نٰلَّوْٰن ش اءُٰ ٰمِنٰب عْدِٰأ هْلِه  ٰالْأ رْض  ٰي رِثوُن  ل مْٰي هْدِٰلِلَّذِين  Arabic Textْٰ.أصََبْناَهُمْبذِنُوُبِهِمْْأ و 

Is it not clear to those who inherit the earth in succession to its (former) residents 

that, if We will, We would afflict them for their sins. 

Literal 

Translationْ

Is it not clear to those who inherit the land from former generations that We can 

punish them too for their sins if We will?  

Abdel Haleemْ

Is it not clear to those who inherit the earth in succession from its (previous) 

possessors, that had We willed, We would have punished them for their sins. 

Al-Hilali and 

Khanْ

Is it not clear to those who inherit the earth after its (former) residents that, if We 

please, We would afflict them for their sins. 

Muhammad 

Aliْ

Is it not an indication to those who inherit the land after its people (who thus reaped 

the consequence of evil doing) that, if We will, We can smite them for their sins. 

Pickthallْ

Does it not afford guidance to those who have inherited the earth in succession to its 

former inhabitants, that if We please, We can smite them for their sins 

Sher Aliْ

To those who inherit the earth in succession to its (previous) possessors, is it not a 

guiding, (lesson) that, if We so willed, We could punish them (too) for their sins. 

Yusuf Aliْ

Table 11: Six English translations of a punishment-related euphemism expression in Q. 7:10. 

     This verse warns people, who have lived on the earth in the wake of its previous 

generations, that God would punish them on account of their faults and sins. God calls 

the current inhabitants for learning helpful considerations and valuable lessons from the 

former nations’ misdeeds. The verse indirectly reminds people that they should exploit 

the capability of the correct thinking and observation for getting positive messages from 

the history and ruins of previous nations, which were punished because of their wrong 

deeds. In this verse, the euphemistic expressionٰٰبْن اهُم  ’aṣabnāhum/ ‘afflicting them/ أ ص 

is used as an alternative substitute for ‘punishing/destroying them’. 

     In Arabic dictionaries, the word بْن اهُم  has syntactic and lexical implications closely أ ص 

related to sorrow or grieve. Syntactically, the word مُصاب /muṣāb/ ‘injured’ is the object 

form of the verb  ٰأصاب /aṣāb/ ‘inflict’. The noun إصابة /iṣābah/ ‘injury’ refers to a serious 

physical damage or death resulted from an accident or work. In medical contexts, إصابة 

refers to an acute contagious disease causing death like smallpox. The statement ٰأصاب

 is usually used by Arabic speakers for describing someone suffering from الَكتئابُٰ  فلاناًٰ

a severe depression or gloom. Verse 166 in The Family of ʿImran uses a similar 

euphemism as an alternative substitute for injuries or death. God asserts that what 

Muslims have suffered in the Battle of Uḥud, i.e. killing or injuring, was by His will 

and knowledge to distinguish the true believers from hypocrites. 
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ِٰ)الٰعمرانٰوَمَاْأصََابَكُمْْيوَْمَْالْتقَىَْالْجَمْعَانِْ ٰ.(166،ٰف بِإذِْنِٰاللََّّ

Lit. And what befell you, on the day when the two armies met, was by Allah’s 

permission. 

     The verb أصاب is strongly associated with two negative words, i.e.  حسد /ḥasad/ 

‘envy’ and خطب /khatb/ ‘problem’, to constitute common semantic collocations in 

Arabic. Arabs say أصابهٰالحسد ‘hit by an evil eye’ when someone loses his money and 

possessions overnight. They say طْبُٰفلانًا ٰالخ  اب   when a successful person encounters أ ص 

many heavy burdens and barriers at the same time. The noun ٰ مصيبة /muṣībah/ 

‘misfortune’ is lexically derived from the verb  ٰأصاب. Arabic speakers use ٰ أصابتهٰمصيبة 

when a sudden event, such as death, causes negative effects upon someone. They also 

say أصابهمٰالدَّهرُٰبنفوسهمٰوأموالهم when a serious accident or a natural disaster unexpectedly 

strikes a group of people causing human or financial losses. In Arabic culture, death is 

described by المصيبةٰالعظمى /al-muṣībah al-ʿuẓmā/ ‘great misfortune’ for its extremely 

unbearable suffering and unavoidable ending. The verb  ٰأصاب is closely juxtaposed with 

the noun ٰ مصيبة in verse 156 in The Cow surah. This verse shows Muslims’ deep 

conviction of no eternity in this worldly life and the inevitable return to God. It is 

commonly used as an appropriate euphemistic quote expressing sympathy andٰ

condolence of death. It is also used in Arabic culture to diminish sorrowful situations 

or to soften sad events to the absolute minimum. 

صِيبَة ْ ٰ)البقرةٰالَّذِينَْإذِاَْأصََابتَهُْمْمُّ اجِعوُن  إنَِّاٰإِل يْهِٰر  ِٰو   .(156،ٰق الوُاٰإنَِّاٰلِِلَّّ

Lit. Who, when a misfortune afflicts them, say: Surely, to Allah we belong and to 

Him we shall return. 

     Text is a systematic linguistic unit with a multiple network of intratextual meanings 

and contextual information. According to the proposed model, the Qur’an is treated as 

a coherent text composed of smaller texts, i.e. surahs with different number of verses, 

having intratextual meanings and internal relations. Textual coherence suggests that the 

implied or obscure meaning of a certain euphemism in the Qur’an can be easily 

understood or clarified if relevant verses in other Qur’anic surahs have been analysed. 

The correct interpretation ofْٰبْن اهُمٰبِذنُوُبِهِم  can be textually recognised based on other أ ص 

verses in different surahs in the Qur’an. Verse 6 in Livestock surah can remove or, at 

least, reduce the ambiguity of the euphemistic meaning of ْٰبْن اهُمٰبِذنُوُبِهِم  God wonders .أ ص 

how people have not observed that many former nations and generations with power, 
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strength and glory were destroyed by God because of their repulsive behaviours and 

misdeeds. The phrase ْٰٰبِذنُوُبهِِم  obviously clarifies the intended meaning of the ف أ هْل كْن اهُم

euphemism ْٰبْن اهُمٰبِذنُوُبِهِم   .أ ص 

ك ِٰ ل مْٰنمُ  اٰ كَّنَّاهُمْٰفِيٰالْأ رْضِٰم  نٰق رْنٍٰمَّ مِنٰق بْلِهِمٰم ِ مْٰأ هْل كْن اٰ ك  وْاٰ ٰأ ل مْٰي ر  ار  الْأ نْه  ع لْن اٰ ج  ارًاٰو  دْر  ل يْهِمٰم ِ اء ٰع  السَّم  لْن اٰ أ رْس  نٰلَّكُمْٰو 

رِينٰ ٰفأَهَْلَكْناَهُمْبذِنُوُبِهِمْْت جْرِيٰمِنٰت حْتهِِمْٰ أنْ اٰمِنٰب عْدِهِمْٰق رْنًاٰآخ  أ نش  ٰ.(6،ٰ)الأنعام و 

Lit. Have they not seen how many generations We destroyed before them, whom We 

established in the earth as We have not established you, and We sent the clouds pouring 

down abundant rain on them, and We made the rivers flow beneath them? Then We 

destroyed them for their sins, and created after them another generation. 

     In addition, verse 89 in Hud surah enables translators to perceive the euphemistic 

way by which the Qur’an touches upon the punishment of earlier nations and people 

who disbelieved in God and His prophets. Shuʿaibٰ warned his people to avoid 

committing sins and evil deeds since this would cause them to suffer from a similar fate 

of chastisement that hit the people of Noah, Hud, Salih and Lot. It seems clear that the 

verse uses two forms of the euphemistic verb, i.e. يُصِيب كُم and  ٰاب  beside each other to ,أ ص 

deal with the topic of punishment in an acceptable way. 

نَّكُمْٰشِق اقِيٰ ٰي جْرِم  ي اٰق وْمِٰلَ  ثلُْْمَاْأصََابَْقوَْمَْنوُحٍْأوَْْقوَْمَْهُودٍْأوَْْقوَْمَْصَالِحٍْۚو  نكُمٰببِ عِيدٍٰٰأنَْيصُِيبَكُمْم ِ اٰق وْمُٰلوُطٍٰم ِ م   و 

 .(89،ٰ)هود

Lit. “And O my people! do not let your opposition to me befall upon you like what 

befell upon the people of Noah, or the people of Hud, or the people of Salih, and 

the people of Lot are not far off from you. 

     Translation is the act of conveying the original intent or message from the SL into 

the TL. In recent years, translators rely heavily on using sophisticated tools, and 

technological and software applications to accomplish this task, but they still take 

linguistic, cultural, social and regional differences between the two languages into 

consideration and account. Abdel Haleem, Al-Hilali and Khan, and Yusuf Ali transfer 

the euphemistic expression ْٰبْن اهُمٰبِذنُوُبهِِم  as We can punish them too for their sins, We أ ص 

would have punished them for their sins and We could punish them (too) for their sins 

respectively. They choose an English verb with dysphemistic connotations, i.e. punish, 

as an equivalence for the euphemistic verb  ٰاب   .أ ص 
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     It is clear that the three translations focus more on the purpose of translation, so they 

convey the intended meaning of the verse into English regardless of its euphemistic 

style. According to Skopos theory, the function or purpose governs the process of 

translation, so the translator, as a creator of a new text, should give the highest priority 

to producing a consistent TT through adopting an appropriate translation approach 

(Vermeer, 1978; Reiss and Vermeer, 1984). The dictionary-based analysis shows that 

the word punishment means imposing a penalty upon someone as a retribution for 

transgressing a legal or moral issue. In English, it is often juxtaposed with another word 

to form a semantic collocation with religious connotations, i.e. divine punishment. It is 

usually associated with words with negative meanings, such as capital punishment and 

corporal punishment. 

     Pickthall and Sher Ali translate ْٰبْن اهُمٰبِذنُوُبهِِم  .as We can smite them for their sins أ ص 

They use smite as a dynamic equivalence in English for the euphemistic verb  ٰاب  in أ ص 

Arabic. They seek to convey the intended meaning of ْٰبْن اهُمٰبِذنُوُبهِِم  but they break down ,أ ص 

the euphemistic style by overtly using a verb with offensive connotations. The verb 

smite in dictionaries suggests a heavy or sharp attack with a firm blow causing 

damaging, injury or death. Similar to Abdel Haleem, Al-Hilali and Khan, and Yusuf 

Ali, the purpose beyond producing the TT forces Pickthall and Sher Ali to use this 

dysphemistic verb for the purpose of conveying the intended meaning to the target 

audience. Nevertheless, the euphemistic style of the verse has been wholly collapsed 

by this lexical choice.  

     By contrast, Muhammad Ali relies on literal translation when transferring ٰبْن اهُم أ ص 

 into English as We would afflict them for their sins. The verb afflict literally بِذنُوُبِهِمْٰ

suggests a misfortune causing bad suffering. He attempts to follow the SL structure and 

information, but no attention to the TL norms has been giving. Translators usually 

hesitate to render the ST literally into the TL because the employment of formal 

equivalences often produces a poor TT. Nevertheless, it works partially in this 

euphemistic example since it conveys the intended euphemistic meaning. This does not 

mean that literal translation should be adopted to render all euphemisms in the Qur’an 

into English. In brief, the six translators apply different translation approaches although 

they all seek to deliver the source meaning of euphemism ignoring the rhetorical style. 
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5.2.9 Punishment-related Euphemism Expression (Q. 11:43) 

ٰمِنْٰ ٰالْي وْم  ٰع اصِم  ٰلَ  ِْق ال  حِمٰ ٰأمَْرِْاللََّّ نٰرَّ ٰم  Arabic Textْٰٰ.إلََِّ

He (Noah) said: “This day there is no protector from God’s command but those 

on whom He has mercy. 

Literal 

Translationْ

Noah said, ‘Today there is no refuge from God’s command, except for those on 

whom He has mercy’. 

Abdel Haleemْ

Nuh (Noah) said: "This day there is no saviour from the Decree of Allah except 

him on whom He has mercy". 

Al-Hilali and 

Khanْ

He said: There is none safe to-day from Allah's command, but he on whom He 

has mercy. 

Muhammad 

Aliْ

)Noah) said: This day there is none that saveth from the commandment of Allah 

save him on whom He hath had mercy. 

Pickthallْ

He said, 'There is no shelter for anyone this day, from the decree of Allah, except 

those to whom He shows mercy'. 

Sher Aliْ

Noah said: "This day nothing can save, from the command of Allah, any but those 

on whom He hath mercy! ". 

Yusuf Aliْ

Table 12: Six English translations of a punishment-related euphemism expression in Q. 11:43. 

     This verse represents a short conversation between the Prophet Noah and his son 

about believing in God. Noah calls his son for embarking on the ship (Ark) which was 

made by him according to God’s decree to protect the believers. Otherwise, God will 

befall a severe punishment upon his son and other disbelievers. The son replied that he 

will take refuge in a high mountain which will save him from flooding. Noah responded 

that none will be able to safeguard himself or others from the chastisement except those 

who have received God’s mercy. As a result of his refusal, the son was overwhelmed 

in the flood and drowned as the rest of the disbelievers. In this verse, ِٰ ٰاللََّّ  God’s‘ أ مْرِ

command’ functions as a euphemistic substitute for God’s punishment. The text-based 

analysis shows that the euphemistic expression ِٰ  is widely used in the Qur’an to أ مْرِٰاللََّّ

bypass offensive words involving the topic of punishment. 

     For example, the euphemistic expression ِٰ  is employed nine times in Hud surah أ مْرِٰاللََّّ

that discusses Prophets’ stories with their people, such as Hud, Ibrahim, Noah, Salih, 

Moses and others. The frequent use of ِٰ ٰاللََّّ  gives evidence that the Qur’an relies أ مْرِ

largely on euphemism to tackle earlier nations’ punishments for disbelieving in God 

and His messengers. The implied meaning ِٰ  is God’s command of punishment. It أ مْرِٰاللََّّ

seems clear that a negative word with offensive meanings in this verse is avoided, i.e. 

punishment. In Hud surah, some undesirable words, which directly touch upon the topic 
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of punishment, are avoided to provide an acceptable context for dealing with such 

terrible acts. The below verses, which are extracted from Hud surah, show that no word 

with offensive connotations is used. The intended meaning of أ مْرُن ا ‘Our command’ in 

the euphemistic examples can be explained between two brackets or in the form of a 

footnote, i.e. punishment. Based on that, I claim that omission is a linguistic device 

heavily adopted for euphemising the topic of punishment in Hud surah in particular and 

the Qur’an in general. This device has not been proposed in the two well-known models 

of semantic classifications of euphemism by Williams (1975) and Warren (1992). This 

finding has been also reported by Al-Adwan (2009; 2015) when he has examined 

euphemism as a politeness strategy in audiovisual translation. Therefore, some 

modifications and development of semantic classifications of euphemism should be 

suggested to enable researchers to account for all the euphemistic examples in the 

Qur’an. 

اْجَاءَْأمَْرُناَ نَّاٰ)هودٰوَلَمَّ ةٍٰم ِ حْم  ع هُٰبِر  نوُاٰم  ٰآم  الَّذِين  يْن اٰهُوداًٰو   .(58،ٰن جَّ

Lit. And when Our command came to pass, We saved Hud and those who believed 

with him by a mercy from Us. 

اْجَاءَْأمَْرُناَ نَّاٰ)هودٰفلََمَّ ةٍٰم ِ حْم  ع هُٰبِر  نوُاٰم  ٰآم  الَّذِين  الِحًاٰو  يْن اٰص   .(66،ٰن جَّ

Lit. So when Our command came to pass, We saved Salih and those who believed 

with him by a mercy from Us. 

اْجَاءَْأمَْرُناَ نَّاٰ)هودٰوَلَمَّ ةٍٰم ِ حْم  ع هُٰبِر  نوُاٰم  ٰآم  الَّذِين  يْن اٰشُع يْبًاٰو   .(94،ٰن جَّ

Lit. And when Our command came to pass, We saved Shu’aib and those who 

believed with him by a mercy from Us.  

     The word ِٰأ مْر /amr/ ‘command’ denotes various literal meanings in Arabic 

dictionaries. It means a right decision or decree issued after a careful consideration and 

deep thinking. It also means an instruction or order given by someone carrying 

responsibility for others to do a certain duty within a fixed time. This meaning can be 

found in verse 64 in Mary surah when Gabriel told the Prophet Muhammad that angels 

do not come down without God’s command. 

ٰ لُٰإلََِّ اٰن ت ن زَّ م   .(64،ٰٰٰ)مريمٰۖبأِمَْرِْرَب كَِْو 

Lit. And we (angels) do not descend but by the command of your Lord. 
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     On the other hand, the word ِٰأ مْر carries pragmatic and religious connotations used in 

case of hearing bad news. Muslims, for instance, attemptٰto soften the tragic or serious 

effect of an accident causing human or material loss by saying ٰأمرُٰاللههذا  ‘this is God’s 

command’ or َإعتراضٰعلىٰأمراللهٰل  ‘one cannot go against God’s will’. The two statements 

indicate that Muslims express the acceptance of anything having undesirable 

consequences because all events in this Universe are predetermined, and refer to God’s 

act. In Arabic-English dictionaries, I find that أمر has several meanings in English, such 

as order, command(ment), decree, affair, matter, decision and direction, but context 

determines the correct usage of these meanings. 

     Textual coherence, on the micro level, can be established through developing 

intratextual meanings or internal relations within the surah that has the verse with 

euphemism. This points out that identifying close relationships among some verses in 

Hud surah on the textual level greatly contributes into understanding the intended 

meaning of ِٰ  For example, the target audience can comprehend the euphemistic .أ مْرِٰاللََّّ

intention of ِٰ  by analysing verse 76 in Hud surah. God sent angels to Ibrahim with أ مْرِٰاللََّّ

good news of a son birth, Isaac. They also told him that God will overtake a severe 

chastisement upon Lot’s people because of their evil deed, i.e. homosexuality. Ibrahim 

started to argue the angels because of the ties of kinship and relatedness with Lot. They 

responded that he should avoid disputing since God’s command has been already 

issued, and an inevitable punishment is about to strike Lot’s nation. The second part of 

the verse, i.e. ٍٰرْدوُد ٰغ يْرُٰم  إنَِّهُمْٰآتِيهِمْٰع ذ اب  ب ِكٰ  shows the intended meaning of ,و   .أ مْرُٰر 

ٰ اء  رْدوُدٍٰٰۖأمَْرُْرَب كَِْإنَِّهُٰق دْٰج  ٰغ يْرُٰم  إنَِّهُمْٰآتيِهِمْٰع ذ اب   .(76،ٰ)هودٰ ٰو 

Lit. Indeed, your Lord’s command has come to pass, and surely a chastisementٰis 

coming to them which cannot be turned back. 

     The frequent use of ِٰ  .in Hud surah helps in interpreting its euphemistic purpose أ مْرِٰاللََّّ

The second part of verse 82 in Hud surah clarifies that God commanded to turn Lot’s 

town upside down and showered it with lumps of devastating rocks, layer on layer. In 

verse 101, ٰ ب كِ   is used as a euphemistic alternative for God’s punishment, which was أ مْرُٰر 

not forbidden by other gods that had been invoked by disbelievers. Similarly, this 

euphemistic meaning can be found in verse 33 in The Bee surah. God wonderingly 

asked Muhammad that people who denied your prophecy are still waiting the last 

moment of their lives, i.e. death, or God’s command, i.e. punishment. 
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اْجَاءَْأمَْرُناَ افِل هٰ ٰفلََمَّ اٰس  الِي ه  ع لْن اٰع  نضُودٍٰج  يلٍٰمَّ نٰسِج ِ ةًٰم ِ ار  اٰحِج  ل يْه  أ مْط رْن اٰع   .(82،ٰ)هودٰ اٰو 

Lit. So when Our command came to pass, We turned it upside down, and We rained 

down on it stones of baked clay, one after another. 

ِٰمِنٰش يْءٍٰ ٰمِنٰدوُنِٰاللََّّ تهُُمُٰالَّتِيٰي دْعُون  نْهُمْٰآلِه  اٰأ غْن تْٰع  اْجَاءَْأَْف م  ٰت تبِْيبٍٰٰۖمْرُْرَب كَِْلَّمَّ ادوُهُمْٰغ يْر  اٰز  م   .(101د،ٰ)هوٰ  ٰو 

Lit. And their gods which they called upon besides Allah availed them naught when 

your Lord’s command came to pass; and they added to them naught but ruin. 

ةُٰ ئِك  لا  ٰأ نٰت أتْيِ هُمُٰالْم  ٰإلََِّ .(33،ٰٰ)النحلٰۚأوَْْيأَتِْيَْأمَْرُْرَب كَِْه لْٰي نظُرُون   

Lit. Do they await that the angels should come to them or your Lord’s command 

should come to pass? 

     Textual coherence, on the macro level, can be constituted through developing 

intratextual meanings or conceptual relations with other relevant texts by which the 

ambiguity of a certain idea can be resolved or, at least, reduced. This indicates that 

establishing textual relationships among certain verses in different surahs in the Qur’an 

can allow to understand euphemistic expressions successfully. Different kinds of 

punishments, which inflicted earlier nations when refused to believe in God, are 

euphemistically mentioned in the Qur’an using other appropriate words, such as أجل 

/ajal/ ‘fixed/appointed term’ and وعد /waʿd/ ‘promise’. For example, verse 34 in The 

Heights surah uses  ٰل  as a euphemistic alternative for a painful punishment causing أ ج 

death. God warns that people with evil deeds will be punished at a fixed time. 

ْْۖفإَِذاَْجَاءَْأجََلهُُمْْ ةٍْأجََل  ْأمَُّ ٰ)الأعرافوَلِكُل ِ ٰي سْت قْدِمُون  لَ  ٰس اع ةًٰٰۖو  ٰي سْت أخِْرُون  ٰ.(34ٰ،لَ 

Lit. And every nation has its appointed term; when its term comes, neither they can 

delay it an hour nor they can advance it. 

     The six translators can be divided into two groups in terms of the translation 

approach adopted for transferring the euphemistic expression ِٰ  into English. The أ مْرِٰاللََّّ

first group includes Abdel Haleem, Muhammad Ali, Pickthall and Yusuf Ali who use 

command or commandment as a formal equivalence for ِٰأ مْر. The dictionary-based 

analysis shows that both words refer to an order or task given to an inferior to do a 

certain duty with obedience, and have an implication related to the authority of 

controlling, compelling and conducting. They are not constrained to a certain type of 

text. They are frequently used in different religious books, such as Books of Moses, 
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Old Testament and translations of the Qur’an, to describe an instruction or task given 

by God. 

     The four translators mainly rely on literal translation when rendering ِٰ ٰاللََّّ  into أ مْرِ

English as God’s command, Allah's command, the commandment of Allah and the 

command of Allah respectively. They aim to preserve the euphemistic style, while no 

attention is paid to the intended meaning of euphemism. I argue that translation is not 

merely the literal substituting of the SL words and phrases by finding formal 

equivalences in the TL, but also involves a careful retaining of the original content as 

much as possible through using flexible approaches to achieve naturalness in the TL. 

The translator’s whole dependence on literal translation may result in distorting the 

euphemistic meaning or omitting basic information in the TT.  Because the target reader 

needs to understand the intended meaning of such Qur’anic expressions, providing 

additional information in the form of a footnote is a productive approach for removing 

or, at least, reducing the ambiguity of the TT. Based on that, I suggest that the four 

translations of ِٰ ٰاللََّّ  should be followed by an explanatory clarification, i.e. of أ مْرِ

punishment. 

     Nida (1964a, pp.237-239) states that footnotes are employed by translators to 

accomplish two main functions, namely, providing supplementary information and 

drawing sufficient considerations or attention towards source and target discrepancies. 

I think that offering supplementary information can assist the target audience in gaining 

a deeper understanding and approximation of the SL culture, and making an accurate 

evaluation of the euphemistic meaning. Newmark (1988, p.91) asserts that translators 

should offer additional information in the form of footnotes if needed. Likewise, 

Leppihalme (1997, p.79) suggests adding a detailed explanation, i.e. footnote, as a 

useful strategy for translating linguistic illusions. He emphasises that translating key-

phrase allusions may also require using an endnote, translator’s note and other overt 

explanations not supplied in the text itself, but explicitly given as additional information 

(p.82). I claim that illusions and euphemisms are similar in terms of conveying a certain 

idea implicitly, so translators should provide an explicit clarification of the referential 

connotation of euphemism in some difficult circumstances. Some scholars believe that 

footnotes reduce the readers’ concentration, and interrupt the flow of the translation of 

the Qur’an, but Elimam has recently found that an overwhelming majority of a survey 
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respondents give preference to English translations of the Qur’an with additional 

information in the form of footnotes (2017, p.65).  

     By contrast, some linguists and translators claim that this strategy is inconvenient 

since it produces a translation with dispersed texts and fragments. Albakry (2005, p.4) 

states that “footnotes ... can be rather intrusive, and therefore, their uses were minimized 

as much as possible”. I think that combining literal translation with a footnote, endnote, 

translator’s note, glossing or information in brackets would have a higher potential for 

transferring Qur’anic euphemisms into English and developing a more complete 

understanding of their original referential connotations. I think that this translation 

procedure, which is called couplet by Newmark (1988, p.91), plays a crucial role in the 

recognition and perception of the underlying meaning of euphemism. It may also assist 

in acknowledging the nuances of the source interpretation of euphemism and its target 

equivalence and, as a result, avoiding the translation loss. Translating euphemisms 

literally does not make sense for the target audience in many circumstances because 

producing a felicitous translation of the original message requires not only an 

understanding of linguistic or semantic features, but also a flexibility of adopting 

various effective translation techniques to bridge cultural and linguistic gaps between 

the SL and the TL. 

     The second group includes Al-Hilali and Khan, and Sher Ali who transfer the 

euphemistic expression ِٰ  into the decree of Allah even though Al-Hilali and Khan أ مْرِٰاللََّّ

opt for capitalising the word Decree. Religious terms related to God are usually 

capitalised in translation to draw the reader’s attention towards their importance. The 

dictionary-based analysis shows that the term decree refers to an edict issued by a 

higher authority after a comprehensive judgement of expected outcomes. It is mostly 

used in religious or formal books, such as the Bible, Shakespearean works and court 

speeches. The term decree in English is also used as a near equivalence for القضاءٰوالقدر 

in Arabic, which is a significant doctrine in Islam. For Muslims, believing in the divine 

decree, the good and the bad of it, is one of the Six Pillars of Faith (Imān). I think that 

Al-Hilali and Khan, and Sher Ali opt for using this translation choice because of its 

sacred connotations and representations.  

     Al-Hilali and Khan, and Sher Ali rely on idiomatic translation in which the original 

euphemistic message is reproduced in the TL, but some nuances of meaning have not 
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been captured because of the tendency towards TL idiomatic expressions. Idiomatic 

translation can accomplish a higher degree of adequacy in the TT when finding the 

closest equivalence in the TL (Newmark, 1988). By contrast, some translators attempt 

not to use idiomatic translation because a TL idiom or fixed expression seems a very 

similar or close equivalence to a SL expression, but it has a totally or partially different 

meaning (Baker, 1992, p.66). Translating the euphemistic expression ِٰ ٰاللََّّ  as the أ مْرِ

decree of Allah creates a semantic integrity between the ST and the TT as well as 

preserves its natural meaning when using a common idiomatic expression in the TT. 

However, I consider that whole dependence on TL idiomatic or fixed expressions for 

translating Qur’anic euphemisms may pose a serious challenge for the target audience 

for three reasons: (i) they may not exactly carry the source euphemistic meaning, (ii) 

they may not attain the source rhetorical and stylistic aspects of euphemism, (iii) and 

they may have complicated collocational patterns. 

 

5.2.10+11 Punishment-related Euphemistic Expressions (Q. 13:6 and Q. 38:16) 

ل تْٰمِنٰق بْلِهِمُٰ ق دْٰخ  س ن ةِٰو  ٰالْح  ي ئِ ةِٰق بْل  ٰباِلسَّ ي سْت عْجِلُون ك   .(6،ٰ)الرعدٰالْمَثلَُاتُْْو 

ق الوُاٰ لٰلَّن او  بَّن اٰع ج ِ ٰي وْمِٰالْحِس ابِٰٰقِطَّناَْر  ٰ.(16،ٰ)صٰ ق بْل 

Arabic Textْ

And they ask you to hasten on the evil before the good, though many precedents (prior 

examples of punishment) have indeed occurred before them. (Q. 13:6) 

And they say: "Our Lord! hasten to us our portion/share (of chastisement) before the Day of 

Reckoning". (Q. 38:16) 

Literal 

Translationْ

They ask you to bring on the punishment rather than any promised rewards, though there have 

been many examples before them. (Q. 13:6)  

They say, "Our Lord! Advance us our share of punishment before the Day of Reckoning!". 

(Q. 38:16) 

Abdel 

Haleemْ

They ask you to hasten the evil before the good, yet (many) exemplary punishments have 

indeed occurred before them. (Q. 13:6) 

They say: "Our Lord! Hasten to us Qittana (i.e. our Record of good and bad deeds so that 

we may see it) before the Day of Reckoning!". (Q. 38:16) 

Al-Hilali 

and Khanْ

And they ask thee to hasten on the evil before the good and indeed there have been exemplary 

punishments before them. (Q. 13:6) 

And they say: Our Lord, hasten on for us our portion before the day of Reckoning. (Q. 38:16) 

Muhammad 

Aliْ

And they bid thee hasten on the evil rather than the good, when exemplary punishments have 

indeed occurred before them. (Q. 13:6)  

They say: Our Lord! Hasten on for us our fate before the Day of Reckoning. (Q. 38:16) 

Pickthallْ
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And they want thee to hasten on the punishment in preference to good, whereas exemplary 

punishments have already occurred before them. (Q. 13:6) 

They say, 'Our Lord, hasten to us our portion of the punishment before the Day of Reckoning.' 

(Q. 38:16) 

Sher Aliْ

They ask thee to hasten on the evil in preference to the good: Yet have come to pass, before 

them, (many) exemplary punishments! (Q. 13:6) 

They say: "Our Lord! hasten to us our sentence (even) before the Day of Account!" (Q. 38:16) 

Yusuf Aliْ

Table 13: Six English translations of punishment-related euphemistic expressions in Q. 13:6 and Q. 

38:16. 

     The above two verses have two relevant euphemisms for punishment, i.e. ُٰٰت ثلُا  الْم  and 

تُٰ The word .قطَِّن ا ثلُا   al-mathulātu/ ‘precedents or prior examples’ in verse 6 in/ الْم 

Thunderٰ  .surah is used as a euphemistic alternative for previous punishments )الرعد(

Some disbelievers from Quraish tribe flouted the Prophet Muhammad by asking him to 

bring evil rather than good quickly although many exemplary punishments had taken 

place before them. They sardonically demanded not to postpone the scourge and wrath 

of God to the Day of Judgement. The word قطَِّن ا /qiṭṭnā/ ‘our portion/share’ in verse 16 

in Ṣadٰ  surah is used as a euphemistic substitute for a deserved chastisement of )ص(

people who denied Muhammad’s prophecy. They mockingly demanded not to defer 

their torture until the Day of Reckoning by asking God to settle their account 

immediately with whatever inflicted punishment. A similar challenging demand of 

hastening punishment by disbelievers is mentioned in verse 32 in Battle Gains surah. 

ٰ ٰمِنْٰعِندِك  قَّ ٰالْح  ذ اٰهُو  ٰه   ٰإِنٰك ان  إِذْٰق الوُاٰاللَّهُمَّ مَاءِْأوَِْائتْنِاَْبِعذَاَبٍْألَِيمٍْو  نَْالسَّ ٰ.(32،ٰ)الأنفال فأَمَْطِرْْعَليَْناَْحِجَارَةًْم ِ

Lit. And when they said: “O Allah! if this is indeed the truthٰfrom you, then rain down 

on us stones from the sky orْbring on us a painful punishment.” 

     In Arabic, ُٰت ثلُا   مثلة al-mathulātu/ is in the plural and its singular form is/ الْم 

/mathulah/. It is often used as an alternative euphemism for العقوبات /al-ʿuqūbāt/ 

‘punishments/chastisements’. It is also used to substitute harmful physical effects 

resulted from a severe punishment by defacing or distorting, i.e. ٰٰ تنكيل /tankīl/ 

‘wrenching’ or تشويه /tashwīh/ ‘deforming’. When we say in Arabic الضحية  مثَّلٰالقاتلٰفيٰجثةٰ

‘the murderer defaces the victim’, this means that the murderer distorts the victim’s 

face by cutting off his nose, maiming his ears or taking off his eyes. Based on that, 

تُٰ ثلُا   is used as a euphemistic expression for cruel punishments leaving corporal traces الْم 

and vestiges in the body of disbelieving people. In Arabic dictionaries, ُٰت ثلُا   has a الْم 

derivational relation with ُْٰالمِثل /al-mithlu/ ‘something similar to another’, which means 
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an exemplary event or model happened in the past with useful lessons for the next 

generation. From this standpoint, I claim that ُٰت ثلُا   is employed in the verse to الْم 

euphemistically warn that the disbelievers will encounter similar instances and 

consequences of earlier nations’ severe punishments because of such impudent and 

foolish demands of hastening evil rather than good.  

     The second verse uses قطَِّن ا /qiṭṭnā/ as a euphemistic substitute for ةعقوب  /ʿuqūbah/ 

‘punishment/chastisement’. In Arabic lexicons, َِّٰقط /qiṭṭ/ is a noun used to mean نصيب 

/naṣīb/ ‘share’ or حصة /ḥiṣṣah/ ‘portion’. It is also used to mean ٰكِتاب  /kitāb/ ‘book’ or 

جِلٰ   ssijill/ ‘record’. The disbelievers sardonically asked the Prophet Muhammad to / س ِ

show their good and bad behaviours as well as to hasten their fate of painful 

punishments and promised fortune of Paradise to enjoy the Worldly life before the 

Hereafter. Based on the dictionary-based analysis, I can state that قطَِّن ا is used in the 

verse in a metaphorical way to indicate that people’s account of punishment or good 

fortune will be based on their written records of evil or good deeds. God’s pledge of 

recording each single deed, good or evil, is expressed in verses 61, and 52 and 53 in 

Jonah and The Moon surahs respectively. 

ل يْكُمْٰشُهُوداًٰإِذْٰ ٰكُنَّاٰع  لٍٰإلََِّ ٰمِنْٰع م  لوُن  ٰت عْم  لَ  اٰت تلْوُٰمِنْهُٰمِنٰقرُْآنٍٰو  م  اٰت كُونُٰفِيٰش أنٍْٰو  م  اٰي عْزُبُٰع نٰو  م  ٰفيِهِٰٰۚو  ٰتفُِيضُون 

ٰمِن ب كِ  ٰأ كْب رٰ ٰرَّ لَ  ٰو  لِك 
ٰمِنٰذ   ٰأ صْغ ر  لَ  اءِٰو  ٰفِيٰالسَّم  لَ  ةٍٰفِيٰالْأ رْضِٰو  ثقْ الِٰذ رَّ بيِنٍْْم ِ ْفِيْكِتاَبٍْمُّ  .(61،ٰ)يونسٰ إِلََّ

Lit. (Muhammad)! In whatever affair you are (engaged), and whatever portion you 

recite from the Qur’an, and whatever deed you (people) do, but We are witness of you 

when you are engaged in it. Nothing is hidden from the Lord even the weight of an 

atom on the earth or in heaven, and there is nothing smaller than that or greater, but it 

is recorded in a clear book.  

برُِْ ْشَيْءٍْفَعلَوُهُْفِيْالزُّ سْتطََرْ ْ(52)وَكُلُّ  .(ٰ)القمر(53)وَكُلُّْصَغِيرٍْوَكَبِيرٍْمُّ

Lit. ٰ And everything they have done is recorded in The Books (52) And every small 

and great thing is recorded (53). 

     From a semantic perspective, omission is adopted as a euphemistic device in the two 

Qur’anic verses. To discuss this in more detail, the Qur’an uses ُٰت ثلُا   to suggest الْم 

precedents or prior examples of punishment which inflicted previous people and nations 

who disbelieved in God, and َقِطَّنا to suggest the disbelievers’ portion or share of 

chastisement as a result of their impudent demands of hastening punishment. It seems 
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clear that the Qur’an seeks to avoid negative words with offensive influence upon 

listeners or readers. Intratextual aspects and contextual information among Qur’anic 

verses should be examined to determine the implicit meaning of the two euphemisms. 

The two Qur’anic parts ِٰس ن ة ٰالْح  ٰق بْل  ي ئِ ةِ ٰبِالسَّ ي سْت عْجِلوُن ك  ٰلَّٰ and و  ل ٰقطَِّن اع ج ِ ن ا  indicate that the 

disbelievers asked for hastening punishment and evil rather than bringing mercy and 

good. This rude request can be also found in several positions in the Qur’an, such as 

verses 53 and 54, 50 and 51, and 1 in The Spider, Jonah and The Ways of Ascent surahs 

respectively. These verses clarify that some disbelievers challenged the Prophet 

Muhammad not to delay their punishment if he is a true messenger sent by God. The 

translator can understand the intended meaning of ُٰت ثلُا   based on analysing قطَِّن ا and الْم 

such textual relationships in the Qur’an. 

)ٰۚوَيَسْتعَْجِلوُنكََْبِالْعَذاَبِْ ٰي شْعرُُون  هُمْٰلَ  ل ي أتْيِ نَّهُمٰب غْت ةًٰو  هُمُٰالْع ذ ابُٰو  اء  ىٰلَّج  س م  ٰم  ل  ٰأ ج  ل وْلَ  ٰيَسْتعَْجِلوُنكََْبِالْعذََابِْ(53ٰٰو 

ٰجٰ  إِنَّ ٰ)و  بِالْك افِرِين  ةٰ  ٰل مُحِيط  نَّم   .)العنكبوت( (54ٰه 

Lit. And they ask you to hasten the chastisement. And if a term had not been 

appointed, the chastisement would certainly have come to them, and indeed it will come 

upon them suddenly while they do not perceive (53) they ask you to hasten the 

chastisement; and surely Hell will encompass the disbelievers (54). 

أ يْتمُْٰ اذاَْيَسْتعَْجِلُْمِنْهُْالْمُجْرِمُونَْٰإنِْْأتَاَكُمْْعَذاَبهُُْبيَاَتاًْأوَْْنهََارًاقلُْٰأ ر  نتم50ُٰ)ٰمَّ ٰآم  ق ع  اٰو  ٰإِذ اٰم  آلْْنَْوَقدَْْكُنتمُْبِهِٰٰۚ(ٰأ ثمَُّ

 .(ٰ)يونس(51)ٰبِهِْتسَْتعَْجِلوُنَْ

Lit. Say: “Do you see! if His chastisement comes upon you by night or by day, what 

portion of it would the guilty wish to hasten? (50) And when it actually comes to 

pass, would you then believe in it? What! (you believe) now! And before you used to 

hasten it!” (51). 

 .(1،ٰ)المعارجٰسَألََْسَائلِ ْبِعذَاَبٍْوَاقِعٍْ

Lit. A questioner asked concerning the chastisement about to befall. 

     Butt et al. (2000) point out that the textual meaning can be shaped by and within its 

contexts (p.3). I find that the concept of punishment in the Qur’an is most commonly 

expressed by euphemistic expressions. For instance, ٰالله  God’s command’ is a‘ أمر

popular euphemistic example describing God’s judgment of punishment. Because the 

disbelievers repeatedly asked the Prophet Muhammad to bring their judgment and fate 

of chastisement in this Worldly life, God responds that they should not clamour the 
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time of punishment since it has an appointed term. The euphemistic usage of ٰأمرٰالله  

‘God’s command’ can be found in verse 1 in The Bee surah. 

ِْفلََاْتسَْتعَْجِلوُهُْ  .(1،ٰٰ)النحلٰٰۚأتَىَْٰأمَْرُْاللََّّ

Lit. God’s command will inevitably come to pass, so do not ask to hasten it. 

     We have seen that the concepts of intratextuality and contextuality assist in 

recognising the euphemistic interpretation of ُٰت ثلُا   as well as showing the قطَِّن ا and الْم 

diversity of euphemistic expressions for punishment and chastisement in the Qur’an. 

Firstly, I will start with evaluating the translation of the euphemism ُٰت ثلُا   All the .الْم 

translators except Abdel Haleem rely on paraphrase when adopting the same 

expression, i.e. exemplary punishments. They use more than one English word in a 

circumlocutory way to express the source euphemistic meaning of ُٰت ثلُا   They .الْم 

basically restate and reword the implicit meaning of ُٰت ثلُا   by using a lexical form of الْم 

two words aiming to achieve a greater clarity for the target audience and to maintain 

the original euphemistic meaning of ُٰت ثلُا    .الْم 

     Baker’s taxonomy (1992, pp.26-42) suggests eight linguistic strategies to resolve 

problematic issues in translation. Two of them depend on the notion of paraphrase 

which embarks on modifying the meaning or structure of some source words: (i) 

translation by paraphrase using related words through lexicalising a source item in the 

TL but in different form, (ii) translation by paraphrase using unrelated words when a 

source item is not appropriate to be lexicalised in the TL, or when the meaning of a 

source item becomes more complicated in the TL. The translation choice by the five 

translators, i.e. exemplary punishments, conveys the source intended meaning of ُٰت ثلُا   الْم 

into the TL, but it breaks down the original euphemistic style of the verse because of 

the direct use of an offensive word, i.e. punishments. By contrast, Abdel Haleem 

employs the word examples as a euphemistic equivalence for ُٰت ثلُا   This translation .الْم 

choice is an appropriate correspondence for the Arabic word أمثلة /amthilah/ not ُٰت ثلُا   .الْم 

He attempts to preserve the euphemistic nature of the verse, but at the expense of 

conveying the exact meaning of ُٰت ثلُا  تُٰ Since the euphemism .الْم  ثلُا   ,is in the plural الْم 

Abdel Haleem, Al-Hilali and Khan, and Yusuf Ali add a noun marker in their 

translations, i.e. many. 

     Newmark (1988, p.91) shows extreme reluctance to consider paraphrase as a 

translation approach arguing that the word ‘paraphrase’ is often used to describe free 
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translation. He accepts paraphrase as an extra translation procedure just in case of the 

need for clarifying an obscure meaning of a certain word in the SL. On the other hand, 

many translators highly tend to paraphrase for a number of reasons. Firstly, they can 

freely render the SL ideas and messages into the TL regardless of the original structure 

and the literal meaning. Secondly, they can enhance the TT quality and accuracy 

according to the TL constraints. Thirdly, they cannot consume much time when 

compared with using another translation strategy or finding an appropriate equivalence 

in the TL. I think that literal translation with additional information in brackets or in the 

form of a footnote can deliver the euphemistic message of ُٰت ثلُا   successfully. In الْم 

English, the word precedent means an earlier event considered as an example or 

guidance for subsequent similar circumstances, so it could be a near English 

equivalence for ُٰت ثلُا   It should be also preceded by a quantifier, such as many or .الْم 

several, to show the large number of punishments inflicted upon earlier nations as the 

plural form of ُٰت ثلُا   suggests in the ST. Furthermore, it could be followed by a الْم 

clarification in brackets or a footnote to enable the target reader to gain the correct 

understanding of the original meaning, i.e. ‘many precedents (prior examples of 

punishment)’.  

     Here, we start evaluating the translation of the euphemism قطَِّن ا. Al-Hilali and Khan 

use a couplet technique for translating this euphemistic word into English. The 

translator, by this technique, adopts two translation procedures for dealing with a single 

problem and often used for rendering culture-specific expressions (Newmark, 1988, 

p.91). Al-Hilali and Khan firstly transliterate the euphemistic word قطَِّن ا as Qittana, and 

then they add an explanatory clarification between brackets (i.e. our Record of good 

and bad deeds so that we may see it). Al-Hilali and Khan’s translation of the Qur’an 

has received a severe criticism by some reviewers and researchers due to the large 

amount of additional information for transliterated Qur’anic terms in parenthetical 

pieces (cf. Abdel Haleem, 1999, p.94; Ahmed, 2004, p.40; Hawamdeh and Kadhim, 

2015, pp.161-169).  

     Elimam (2017) finds that more than half of a survey respondents are in favour of the 

transliteration of Qur’anic expressions rather than other kinds of translation because of 

the difficulty of finding equivalences in the TL (p.63). Transliteration, which is called 

transference or transcription, can be defined as the act of changing or reproducing SL 

words into the TL through approximating spelling or phonetic patterns (Newmark, 
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1988, p.81). Harvey argues that this method is preferably accompanied by an additional 

explanation or a translator’s note particularly where no knowledge of the SL is expected 

by the target reader (2000, p.5). Al-Hilali and Khan assume that the transliteration of 

 alone does not fully convey its euphemistic meaning into English, especially if the قطَِّن ا

target reader does not have sufficient information and background of such culture-

bound vocabularies in Arabic. Thus, they provide an extra explanation between 

brackets. 

     Yusuf Ali uses our sentence as a dynamic equivalence for قطَِّن ا, which lexically means 

a punishment assigned to guilty people for a particular offense. Even though this 

translation choice conveys a big part of the intended meaning of قطَِّن ا, but it distorts the 

euphemistic style in the TT. He basically focuses on transferring the original meaning 

of قطَِّن ا directly, without devoting due attention to its euphemistic style, through finding 

a natural equivalence which transfers the source message into the TT as close as 

possible. Similarly, Abdel Haleem and Sher Ali translate قطَِّن ا into English as our share 

of punishment and our portion of the punishment respectively. They attempt to employ 

the closest natural equivalence in English to the original message as precisely as 

possible. They also pursue to create contextual effects of what is given in Arabic upon 

the target audience as much as possible, and produce a translated text and language 

readily acceptable and comprehensible to the readership (Nida, 1964a; Newmark, 

1981). By using our share or our portion alone, they found that the metaphorical 

euphemistic meaning of قطَِّن ا cannot be conveyed into English accurately, or it will be 

quite misleading to the target reader. Therefore, they provide a further explanation, i.e. 

of punishment, to allow the target reader to understand the intended meaning, even at 

the expense of the euphemistic context.  

     By contrast, Muhammad Ali seeks to maintain the euphemistic style of the verse 

based on literal translation, i.e. our portion. Although this translation choice keeps the 

figurative euphemistic usage, it is very difficult to be understood by the target readers 

who do not have a broad background of Islamic culture. Consequently, it requires a 

translator’s note, footnote or endnote as a supplementary clarification. Pickthall uses 

our fate, i.e. المصير /al-maṣīr/, as an English equivalence for قطَِّن ا. This translation may 

convey a part of the intended meaning and keep the euphemistic style simultaneously, 

but it still needs an additional explanation to be a more accurate. In Arabic, المصير is a 

common euphemistic alternative for many taboo words with offensive connotations, 
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such as death and scourge. In the Qur’an, it is vastly used to suggest the final return, 

destiny or destination. For instance, verse 42 in Light surah illustrates that ٰالمصير  is a 

euphemistic alternative for death. 

ِٰ إِل ىٰاللََّّ ٰ.(42ٰ،)النورٰ الْمَصِيرُْْو 

Lit. and to Allah is the final return. 

 

5.2.12 Destruction-related Euphemistic Expression (Q. 56:5) 

Arabic Textْْٰٰ.وَبسَُّتِْالْجِبَالُْبَسًّا

And the mountains will be crumbled to powder. Literal Translationْ

And the mountains are ground to powder. Abdel Haleemْ

And the mountains will be powdered to dust. Al-Hilali and Khanْ

And the mountains are crumbled to pieces. Muhammad Aliْ

And the hills are ground to powder. Pickthallْ

And mountains will be scattered - a complete scattering. Sher Aliْ

And the mountains shall be crumbled to atoms. Yusuf Aliْ

Table 14: Six English translations of a destruction-related euphemistic expression in Q. 56:5. 

     This verse clarifiesٰ some horrors of the Day of Resurrection. It describes in a 

euphemistic way what will happen to mountains and how they will become on that Day. 

The earth will be suddenly shaken with a sever shock resulting in sharp jolts, abrupt 

movements and horrible earthquakes. In consequence, mountains will be crumbled and 

scattered abroad into fine dusts of tiny particles lying on the earth’s surface or carried 

in the air. This verse presents a euphemistic account of the destruction of mountains 

when the Day of Resurrection comes to pass. In Arabic, the word َّٰبس /bass/ suggests 

breaking or dividing something into tiny pieces. In Arabic culture, ُٰٰالأيام ٰمنه  is a ب سَّتْ

euphemistic statement used for describing someone who is very advanced in years. 

Arabic speakers say ٰ بسَُّتٰالفاكهة when fruits become ripe and soft, and ready to eat. In 

Arab countries, ٰ بسيس ة /basīsah/ is a traditional candy made from tiny atoms of flour 

dabbled with little water and mixed with spices, sugar, milk, and butter or oil. The 

dictionary-based analysis clearly shows that the word َّٰب س is fully associated with 

division, separation, wreckage, ruins and weakness.  

ٰٰٰٰٰThe mountain-related horrors, which will occur on the Day of Resurrection, are cited 

in various surahs of the Qur’an. Textual coherence among several verses in the Qur’an 
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allows the translator to understand the euphemistic interpretation of ٰب س ا ٰالْجِب الُ بسَُّتِ  .و 

Verse 14 in Enfolded surah depicts unstable conditions of the earth and mountains on 

the Day of Resurrection, such as violent trembles and shocked movements. Therefore, 

mountains will be crumbled into dunes or piles of loose sand. In addition, what will 

happen to the earth and mountains on the Day of Resurrection is also represented in 

three verses in Ta Ha surah. Mountains will be reduced to fine dust and scattered away, 

so the earth will be turned into an empty level plain without curve nor crease. Such 

related verses in the Qur’an assist the translator in comprehending the euphemistic 

description of the destruction of mountains on the Day of Resurrection. 

هِيلًاْيوَْمَْترَْجُفُْالْْرَْضُْوَالْجِبَالُْوَكَانَتِْالْجِباَلُْ ٰ.(14،ٰ)ٰالمزمل كَثِيباًْمَّ

Lit. On the day when the earth and the mountains will quake, and the mountains 

will become a heap of scattered sands. 

ْرَب ِيْنَسْفًا ْينَسِفهَُا ْفقَلُْ ْقَاعًاْصَفْصَفًا(105ٰ)ٰوَيَسْألَوُنَكَْعَنِْالْجِبَالِ ْأمَْتاً(106ٰ)ٰفيَذَرَُهَا ْترََىْٰفيِهَاْعِوَجًاْوَلََ ٰلََّ

ٰ.(ٰ)طه(107)

Lit. And they ask you (Prophet) about the mountains; Say, my Lord will blast 

them into scattered dust (105) And He will leave them smooth and level plain (106) 

wherein you will see nothing crooked or curved (107). 

     It is obvious that constituting textual correlations in the Qur’an removes the 

ambiguity of the euphemistic meaning of Qur’anic expressions. A similar account for 

destroying the earth and turning mountains to dust on the Day of Resurrection can be 

found in verses 10 and 14 in (Winds) Sent Forth and The Inevitable Hour surahs 

respectively.ْ 

ٰ.(10المرسلات،ٰ)ٰوَإذِاَْالْجِباَلُْنسُِفَتْْ

Lit. And when the mountains are blown away as dust. 

ةًْوَاحِدَةوَحُمِلَتِْ تاَْدَكَّ  .(14)الحاقة،ٰٰالْْرَْضُْوَالْجِبَالُْفدَُكَّ

Lit. And the earth and the mountains are borne away and crushed with a single 

crash. 

     Translation is a process of transferring meanings and ideas from the SL into the TL, 

in which the translator may encounter different problems and challenges, such as 

cultural gaps, the degree of equivalence and varied source and target structures. The 



191 

 

  

translator often encounters more difficulties while rendering sacred and highly 

metaphorical texts, such the Qur’an, because of their unique style and distinctive 

features.ٰ The six translators rely on different translation methods to convey the 

euphemistic meaning of ِٰبسَُّت ٰب س اٰو  الْجِب الُ . Muhammad Ali and Yusuf Ali adopt literal 

translation when rendering it as and the mountains are crumbled to pieces, and the 

mountains shall be crumbled to atoms respectively. They understand what the verse has 

actually implied by choosing crumble as a formal equivalence for بس. They seek to 

convey the intended meaning and preserve the euphemistic style of the verse at the 

same time. 

     Literal translation may work very well in some euphemistic examples, but further 

experiments are still required to determine the degree of literalness that can be applied 

to translating Qur’anic euphemisms. It is often followed by additional explanations, 

footnotes or information in brackets to make the TT comprehensible for the reader. The 

translation strategies adopted by translators are almost affected by different factors, 

such as the purpose of translation, the target readers’ requirements, the SL style and the 

TL restraints. In a similar vein, Elimam (2017) stresses that recognising the target 

readers’ knowledge of the Qur’an is a necessary step to include or not footnotes or in-

text glosses in translations of the Qur’an (p.60). I think that translators can decide, based 

on the expected target readers’ needs and background, whether to render a Qur’anic 

text literally through pursuing exactly the original form and meaning, or to provide 

supplementary information with literal translation. 

     Three translators, Abdel Haleem, Al-Hilali and Khan, and Pickthall, use free 

translation when rendering بسَُّتِٰالْجِب الُٰب س ا  ,as and the mountains are ground to powder و 

and the mountains will be powdered to dust, and the hills are ground to powder 

respectively. They reproduce the contextual meaning of the verse within the constraints 

of grammatical structures in English. They focus more on the descriptive explanation 

rather than the rhetorical aspect of the verse. By this technique, they render the central 

idea of the verse into English regardless of its Arabic euphemistic style. Sher Ali 

appears to fail to capture the intended meaning of the original when rendering ِٰبسَُّت و 

 as and mountains will be scattered - a complete scattering. The main idea of الْجِب الُٰب س ا

the verse is that the mountains, on the Day Resurrection, will be disintegrated into very 

tiny pieces like dust rather than they will be widely dispersed in various random 

directions. The process of scattering normally occurs during or after the process of 
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crumbling, i.e. the first is a part or subsequent action of the latter. Hence, Sher Ali’s 

translation requires a further revision in order to reproduce the correct meaning of the 

verse for the target audience. In this context, I assert that translators should first 

understand the ST, and then find the most appropriate translation approach, which 

allows them to accurately transfer the source message and structure in the TT. 

 

5.3 Conclusion 

     This chapter examines a linguistic model developed for interpreting and translating 

euphemisms in the Qur’an. The model basically relies on evaluating four linguistic and 

textual aspects of euphemism: the contextual background and exegetical views of the 

verse with euphemism, dictionary-based analysis, intratextual and contextual 

relationships among correlated verses in the Qur’an, and translations choices and 

strategies adopted in six popular English translations of the Qur’an. The investigated 

sample of euphemistic data shows that the proposed model can be a productive 

mechanism for conducting a systematic linguistic analysis of the translation of non-

trivial euphemisms, which require textual coherence for their identification and 

interpretation in the Qur’an.  

     It would be interesting to adopt this model for practically evaluating English 

translations of a wider range of euphemism in different genres in Arabic. It would be 

also interesting to test the validity of this model in the area of translating euphemism 

by applying it to other pairs of languages, other than English and Arabic. Therefore, we 

may further need to introduce new linguistic elements to strengthen the effectiveness 

and productivity of the model, and consequently expand its applicability to the medium 

of euphemism in other text types or languages. To conclude, this model suggests that 

the exegetical literature, dictionary-based information and textual coherence among 

associated verses play an influential role in the interpretation and translation of 

euphemisms in the Qur’an. The key findings reveal great contributions towards 

motivating much needed research on the phenomenon of euphemism in the Qur’an in 

particular and in Arabic in general.   
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Chapter Six: Discussion  

6.1 Overview  

     This chapter provides a general overview of what has been found out regarding the 

analysis of the electronic corpus of euphemisms, and the translation of a representative 

sample of non-trivial euphemistic expressions in the Qur’an. It can be divided into two 

main sections. The first offers representation, visualisation and statistical analysis of 

the euphemistic data in the corpus accompanied with quantitative and qualitative 

evaluation. The second presents a detailed discussion of the key findings of the 

interpretation and translation of euphemisms on the textual level. 

 

6.2 Corpus-based Linguistic Findings of the Research 

6.2.1 Visualisation of the Euphemistic Data in the Corpus of Euphemisms in the 

Qur’an 

     This part deals with the visualisation and representation of the euphemistic data in 

the corpus. Different procedures and resources have been used for annotating, verifying 

and classifying euphemistic expressions in the Qur’an in Excel format. The electronic 

tabular dataset of annotated euphemisms has been divided into 30 spreadsheets 

according to the number of the parts of the Qur’an (cf. Olimat, 2019). Column A gives 

the number and order of euphemisms in each Juz’ of the Qur’an. Columns B and C 

represent the Arabic name and English translation of the surah that has the verse with 

euphemism. Column D shows the number of the verse with euphemism in the surah. In 

column E, each annotated euphemism has been presented within an entire verse in the 

original standard Arabic of the Qur’an to offer a comprehensive context in which 

implied positive connotations of euphemism are stated.  

     In column F, identified euphemisms have been also highlighted in a full verse in 

English to allow the target reader to gain deep insights into the contextual background 

of the verse and the interpretation of euphemism. The Qur’an, A New Translation 

(2005) by Abdel Haleem is chosen for several reasons. He is a British academic, and a 

native speaker of Arabic, who has been living in the UK since 1966. He is also a 

lexicographer interested in classical and modern Arabic. When translating the Qur’an 

into English, he adopted the King James idioms which are the standard idioms for 
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translating religious scripture into English (Shah, 2010, p.2; Alhaj, 2015, p.75). His 

translation is easy to read and comprehend because of using modern words, simple 

structure of sentences and contemporary usage as well as avoiding archaic words and 

confusing phrases (Shah, 2010, p.2).  

     In addition, Mohammed (2005) indicates that Abdel Haleem has provided a 

comprehensive analysis of the context of Qur’anic verses intending to produce an 

accurate, clear and fluent translation. Footnotes and commentary are rarely supplied. 

The absence of Arabic text and the lack of footnotes and comments make his translation 

applicable to research and reading (p.67). AI-Barakati (2013) claims that Abdel Haleem 

has adopted free translation, which made him avoid unnecessary adherences to original 

structures or idioms. He has an academic knowledge and familiarity with the history 

and background of the Qur’an, different exegetical schools, and the linguistic 

idiosyncrasies of the ST. Consequently, he has produced a translated English text of the 

Qur’an with an ease and naturalness which is not available in the majority of current 

translations of the Qur’an (p.79). Some notes in Abdel Haleem’s translation related to 

identified euphemisms are also included in the same column. 

     Because some researchers and readers usually prefer to find euphemistic examples 

in the Qur’an quickly, annotated euphemisms have been also presented individually as 

appear in column G. Column H suggests a broad classification of euphemisms topics 

in the Qur’an. The last column is intentionally left for annotators or users to add 

comments or corrections in future. Figure 1 represents a screenshot of euphemistic 

examples in the corpus extracted from different parts in the Qur’an in Excel format. 

Figure 1: A screenshot of euphemistic examples extracted from different spreadsheets in the corpus of euphemisms 

in the Qur’an in the format of an Excel electronic table. 
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     After that, the Excel spreadsheets of annotated euphemisms have been converted 

into HTML web pages in order to electronically visualise the euphemistic data on the 

World Wide Web for those with a research interest in the language of the Qur’an 

generally and the phenomenon of euphemism in the Qur’an particularly. The HTML 

corpus of euphemisms in the Qur’an has been uploaded on Leeds Corpus, can be 

accessed through http://corpus.leeds.ac.uk/euphemismolimat/ (cf. appendix A). 

Because the corpus includes a comprehensive annotation and broad classification of all 

euphemistic expressions in the Qur’an, it can be used to update existing web pages on 

the Qur’an with extended linguistic information about euphemisms. This corpus can 

serve as a scientific platform in the area of translation, Arabic linguistics, computational 

linguistics, religious studies and social sciences. Figure 2 shows a screenshot of the 

homepage of the corpus of euphemisms in the Qur’an in HTML format. It offers a short 

introduction, the main aims and significance of the corpus. The visualisation and 

representation of euphemistic data have been made according to the thirty parts of the 

Qur’an. Finally, an entire section has been allocated for users to provide suggestions 

and comments to develop the quality and accuracy of the corpus. Figure 3 is a 

screenshot of annotated euphemisms in the 18th Juz’ of the Qur’an. 

 

 

Figure 2: A screenshot of the homepage of the corpus of euphemisms in the Qur’an in HTML format. 

 

 

 

 

 

http://corpus.leeds.ac.uk/euphemismolimat/
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Figure 3: A screenshot of annotated euphemisms in the 18th Juz’ in HTML format. 

 

6.2.2 Statistical Analysis of Euphemistic Data in the Corpus of Euphemisms in the 

Qur’an 

     This section comes up with a qualitative and quantitative discussion based on 

significant figures and percentages of the analysis of euphemistic data in the corpus. I 

use GraphPad Prism 6 software to analyse, graph and represent the raw data in the 

corpus. The choice of Prism software refers to a number of reasons. It combines 

scientific graphing, understandable statistics and data organisation. Therefore, research 

communities worldwide, including academics and graduate students, rely largely on it 

to simplify the process of data analysis, statistics and graphing. Prism is used much 

more broadly by scholars of social disciplines. By one click on Prism only, the research 

data graphs can be plotted in different formats, they can be designed in the same shape 

and size, or they can be exported directly to Word or PowerPoint (cf. Olimat, 2019). 

     The euphemistic data in the corpus has been scrutinised from different dimensions. 

The number of euphemisms and verses with euphemism in the thirty parts of the 

Qur’an, the surahs of the Qur’an, and the Meccan and the Medinan surahs has been 

investigated. The frequency of euphemism in verses with euphemism in the thirty parts 

of the Qur’an, the Meccan surahs and the Medinan surahs has been studied. The 

classification of euphemism in the Qur’an, the Meccan surahs and the Medinan surahs 

has been addressed. The cross-over among euphemistic topics has been also examined. 
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The phenomenon of euphemism and development of linguistic behaviour in the Meccan 

and the Medinan surahs have been made (cf. Olimat, 2019). 

 

6.2.2.1 The Number of Euphemisms and Verses with Euphemism in the Qur’an 

6.2.2.1.1 The Thirty Parts of the Qur’an 

     Figure 4 compares the number of euphemisms and verses with euphemism in the 

thirty parts of the Qur’an. It shows that the 12th, 18th, 2nd, 5th, and 22nd parts have the 

highest number of euphemisms in the Qur’an. They contain 57, 57, 56, 47, and 43 

euphemisms respectively. The 12th, 18th, 29th, 2nd and 27th parts have the highest number 

of verses with euphemism. They include 36, 36, 35, 31 and 30 verses with euphemism 

respectively. These parts discuss historical narratives in Islam and unspeakable topics 

in daily life which require a high proportion of euphemistic expressions. 

 

     In more detail, the 12th part has Josephٰ -surah which includes many sex )يوسف(

related euphemisms addressing Yusuf’s story with the wife of the Governor of Egypt. 

The 18th part has Lightٰ)النور( surah that traces the story of accusation of adultery levied 

against the Prophet Muhammad’s wife, Aisha. The 2nd and 5th parts include large 

portions of The Cowٰ)البقرة( and Womenٰ)النساء( surahs respectively which mainly focus 

on important and argumentative issues in Islam, such as the pilgrimage rules, family 

relationships, women’s rights, sexual act and divorce. The 22nd part includes The Joint 

Forcesٰ  surah that investigates sensitive matters related to sex, divorce and )الأحزاب(

Figure 4: The number of euphemisms and verses with euphemism in the thirty parts of the Qur’an. 
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slavery, and The Creatorٰ)فاطر( surah that deals with topics of death and punishment. 

Similarly, the 27th part examines taboo and offensive subjects, such as death, sex and 

punishment. The 29th part has a large number of surahs and verses in the Qur’an, i.e. 11 

surahs with 431 verses. Thus, there is a higher possibility of annotating many 

euphemisms in such a huge part.   

     By contrast, the 25th and 1st parts have the lowest number of euphemisms and the 

lowest number of verses with euphemism in the Qur’an. They include 11 and 14 

euphemisms and 9 and 11 verses with euphemism respectively. The 24th, 26th and 3rd 

parts contain only 16, 16 and 17 verses with euphemism, but they have 21, 22 and 23 

euphemisms respectively. This indicates that they have some verses involving more 

than one euphemism. Because these Qur’anic parts touch upon general topics, such as 

consultation, Resurrection, coherence of the Qur’an, Prophet Muhmmad’s life, and 

names and attributes of God, they do not use a plenty of euphemistic expressions. The 

number of euphemisms in the remaining parts of the Qur’an ranges between 23 and 38, 

while the number of verses with euphemism ranges between 18 and 28.  

 

6.2.2.1.2 The Surahs of the Qur’an 

     It has been found that there are 918 euphemistic expressions mentioned in 703 verses 

from the majority of the surahs of the Qur’an. The number of euphemisms of the surahs 

of the Qur’an varies according to the length, topic and type surah. The Qur’anic surahs, 

which consist of a large number of verses, have a higher possibility to include many 

euphemisms. For instance, The Cowٰ)البقرة(, which is the longest surah in the Qur’an 

with 286 verses, has the highest number of euphemisms with 80 examples. 

Womenٰ  which is a long surah in the Qur’an with 176 verses, includes 67 ,)النساء(

euphemisms.  

     By contrast, some short surahs in the Qur’an do not have any euphemistic expression 

due to their lowest number of short verses. They include Solid Lines )الصف(ٰٰ , The Day 

of Congregationٰ The Crashing Blowٰ ,)الجمعة( The Backbiterٰ ,)القارعة(  ,)الهمزة(

Reliefٰ)الشرح(, Clear Evidenceٰ)البينة(, The Openingٰ)الفاتحة(, The Disbelieversٰ)الكافرون(, 

Peopleٰ The Night of Gloryٰ ,)الناس( The Elephantٰ ,)القدر( Palm Fibreٰ ,)الفيل(  ,)المسد(

Qurayshٰ ٰPurity (of Faith) ,)قريش( The Declining Dayٰ ,)الْخلاص(  ,)العصر(

Abundance لكوثر(ٰ)ا  and Helpٰ)النصر( which have 14, 11, 11, 9, 8, 8, 7, 6, 6, 5, 5, 5, 4, 4, 



199 

 

  

3, 3 and 3 verses respectively. In addition, there are many short surahs in the Qur’an 

with few euphemistic expressions. For example, The Hypocritesٰ  The ,)المنافقون(

Charging Steedsٰ)العاديات(, The Earthquakeٰ)الزلزلة(, Striving for Moreٰ)التكاثر(, Common 

Kindnessesٰ)الماعون(, and Daybreakٰ)الفلق(, which consist of 11, 11, 8, 8, 7, and 5 verses 

respectively, have only one euphemism for each. There are also other short surahs in 

the Qur’an with only two or three euphemisms.  

     The surah’s main topic is a key factor in the number of euphemisms. For example, 

the number of euphemisms in Lightٰ and The Heights )النور( ٰ)الأعراف(ٰ surahs is equal 

with 38 expressions for each even though the former has only 64 verses, while the latter 

occupies the third longest surah in the Qur’an with 206 verses. Lightٰ)النور( surah has a 

larger number of euphemisms than The Family of ʿImran ٰ)الٰعمران( surah, that has only 

28 euphemisms, despite the fact that the latter is the fourth longest surahs in the Qur’an 

with 200 verses. This is because Lightٰ  surah basically tackles an unspeakable )النور(

topic related to sex, i.e. adultery.  

     By contrast, certain surahs in the Qur’an do not have any euphemism although they 

have a large number of verses. They include Smokeٰ  Those who Give Short ,)الدخان(

Measureٰ The Jinnٰ ,)المطففين( The Overwhelming Eventٰ ,)الجن(  The Towering ,)الغاشية(

Constellationsٰ)البروج( and The Clinging Formٰ)العلق( which have 59, 36, 28, 26, 22 and 

19 verses respectively. There are also some surahs in the Qur’an with only one 

euphemism even though they have a large number of verses. They include The 

Announcementٰ Kneeling ,)النبأ( ٰ)الجاثي ة( , Controlٰ Ripped Apartٰ ,)الملك(  The ,)الْنشقاق(

Nightٰ)الليل(, Torn Apartٰ)الْنفطار(, The Most Highٰ)الأعلى(, Mutual Neglectٰ)التغابن(, The 

Night-Comerٰ)الطارق( and The Sunٰ)الشمس( that have 40, 37, 30, 25, 21, 19, 19, 18, 17 

and 15 verses respectively. These surahs address general themes which do not require 

using many euphemisms, such as faith, Day of Judgement, Paradise and Hell, and 

universal phenomena.  

     The third factor, which has a huge influence on the number of euphemisms in the 

surahs of the Qur’an, is the classification of surahs: the Meccan and the Medinan. 

Figure 5 shows that the Meccan surahs have only 518 euphemisms found in 440 verses 

although they nearly comprise three quarters of the Qur’an. This is because the Meccan 

surahs consider general subjects which do not need a lot of euphemisms, such as 
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Muhammad’s prophecy, earlier nations and prophets, believing in God, the Day of 

Judgement, and Paradise and Hell. Abdel Haleem (2005) states that: 

“In the Meccan period, the Qur’an was concerned mainly with the basic beliefs in 

Islam––the unity of God as evidenced by His ‘signs’ (ayat), the prophethood of 

Muhammad, and the Resurrection and Final Judgement––and these themes are 

reiterated again and again for emphasis and to reinforce Qur’anic teachings. These 

issues were especially pertinent to the Meccans………[and] refers to earlier 

prophets (many of them also mentioned in the Bible, for instance Noah, Abraham, 

Jacob, Joseph, Moses, and Jesus), in order both to reassure the Prophet and his 

followers that they will be saved, and to warn their opponents that they will be 

punished.” (pp.xvii-xviii). 

     On the other hand, the Medinan surahs, which are about a quarter of the Qur’an only, 

have 400 euphemisms mentioned in 263 verses. The Medinan surahs concern with 

controversial or sensitive issues in Muslims’ life, such as social relationships, family 

system, sex, divorce, inheritance and the act of legislation. Abdel Haleem (2005) argues 

that: 

“In the Medinan suras, by which time the Muslims were no longer the persecuted 

minority but an established community with the Prophet as its leader, the Qur’an 

begins to introduce laws to govern the Muslim community with regard to 

marriage, commerce and finance, international relations, war and peace” (p.xviii). 
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Figure 5: The number of euphemisms and verses with euphemism in the Meccan and the Medinan surahs. 
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6.2.2.1.3 The Meccan and the Medinan Surahs 

     The Qur’an has 114 surahs consisting of 6236 verses, and can be classified into two 

main types: the Meccan and the Medinan. This section illustrates in detail the great 

variation in the number of euphemisms in the Meccan and the Medinan surahs. The 

Meccan surahs were chronologically revealed to the Prophet Muhammad in Mecca 

before the migration (Hijra) with his companions to Medina. They are composed of 86 

surahs with 4613 verses. Table 2 shows that the Meccan surahs have only 518 

euphemisms in 440 verses although they comprise about three quarters of the Qur’an. 

This approximately makes up 56% of the total number of euphemisms and then 63% 

of the total number of verses with euphemism. This indicates that the relative frequency 

of finding a euphemism in each single verse in the Meccan surahs is 0.112%. After a 

thorough examination, I find that the Meccan surahs approach neutral or general matters 

which do not require numerous euphemisms, such as the prophethood of Muhammad 

and other earlier messengers, previous people and nations, believing in God and His 

signs, the Resurrection, Final Judgement, and Paradise and Hell. 

     By contrast, the Medinan surahs were revealed to the Prophet Muhammad in Medina 

after the migration with his companions to Medina. They include 28 surahs with 1623 

verses. Table 2 indicates that the Medinan surahs, which are about a quarter of the 

Qur’an only, have 400 euphemisms in 263 verses. This nearly constitutes 44% of the 

total number of euphemisms and then 37% of the total number of verses with 

euphemism. This shows that the relative frequency or probability of annotating a 

euphemism in a single Medinan verse is 0.246%. The analysis of the Medinan surahs 

suggests that they tackle significant and sensitive issues governing the Muslim 

community, such as ways to worship God, commercial relations among people, family 

system, marriage, sexual intercourse, divorce, inheritance and the act of legislation. It 

is thus necessary to use more socially agreeable and inoffensive expressions when 

dealing with such topics to avoid any possible threat or loss of face for readers or 

listeners. 

     The table also shows that the Meccan surahs have only 64 verses with more than 

one euphemism with a total of 142 euphemistic expressions, while the Medinan surahs 

have 75 verses with more than one euphemism with a total of 212 euphemistic 

expressions. Based on the content analysis of the two types, I find that the Meccan 

surahs have concise utterances, and short and clear verses, which may not involve an 
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abundance of euphemisms in the same verse. By contrast, the Medinan surahs are 

composed of long verses which may have more than one euphemistic expression in the 

same verse. Appendix F shows the number of verses, euphemisms and verses with 

euphemism, and other important information in the surahs of the Qur’an. 

Comparison  Meccan Surahs Medinan Surahs Total 

Number of Surahs  86  28  114  

Number of Verses  4613 1623 6236 

Number of Euphemism  518 400 918 

Number of Verses with 

Euphemism 

440 263 703 

Number of Verses with 

More than One Euphemism 

64 verses with 142 

euphemisms  

75 verses with 212 

euphemisms  

139 verses with 354 

euphemisms 

Table 15: A comparison of the Meccan and the Medinan surahs in terms of the number of euphemisms, 

verses with euphemism, and verses with more than one euphemism 

 

6.2.2.2 The Frequency of Euphemisms in Verses with Euphemism in the Qur’an 

 6.2.2.2.1 The Thirty Parts of the Qur’an 

    Figure 6 shows that the horizontal X-axis represents the number of euphemisms per 

verse (one, two or more), and the vertical Y-axis represents the number of such verses 

with the given number of euphemisms. Of 703 verses with euphemism in the Qur’an, 

the frequency of verses with one euphemism takes place 564 times. This means that 

about 80% of verses with euphemism in the Qur’an have only one euphemistic 

expression. The figure indicates that 95 verses in the Qur’an have two euphemistic 

expressions. Verses with three euphemisms are found 32 times in the Qur’an. Verses 

with more than three euphemisms are rarely found in the Qur’an. For example, there 

are only five verses with four euphemisms. The case of five or six euphemisms in a 

single verse is only found twice each in the Qur’an. The case of seven, nine or ten 

euphemisms in the same verse occurs once each in the Qur’an. No verses with eight 

euphemisms have been found in the Qur’an. It can be concluded that the Qur’an have 

5533 verses with no euphemism which is about 89% of the total number of verses in 

the Qur’an. Appendix G illustrates the frequency of euphemisms in verses with 

euphemism in the thirty parts of the Qur’an.  
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Figure 6: The frequency of euphemisms in verses with euphemism in the Qur’an. 

 

6.2.2.2.2 The Meccan Surahs  

     Figure 7 illustrates the frequency of euphemisms in verses with euphemism in the 

Meccan surahs by investigating the number of verses that contain the given number of 

euphemisms from one to ten. It shows that 376 verses in the Meccan surahs have one 

euphemism which makes up 85% of the total number of verses with euphemism in the 

Meccan surahs and 67% of the total number of verses with one euphemism in the 

Qur’an. However, 52 verses in the Meccan surahs have two euphemisms which 

comprises about 12% of the total number of verses with euphemism in the Meccan 

surahs and 55% of the total number of verses with two euphemisms in the Qur’an. The 

figure also illustrates that the case of three euphemisms in a single verse occurs 11 times 

in the Meccan surahs, while the case of five euphemisms in a single verse occurs only 

once in the Meccan surahs. By contrast, verses with four, six, seven, eight, nine or ten 

euphemisms are not attested in the Meccan surahs. It can be concluded that the Meccan 

surahs have 4173 verses with no euphemism, which constitutes about 90% of the total 

number of verses in the Meccan Surahs, which is near to the percentage of verses with 

no euphemism in the Qur’an. 
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Figure 7: The frequency of euphemisms in verses with euphemism in the Meccan surahs. 

 

6.2.2.2.3 The Medinan Surahs  

     Figure 8 shows the frequency of euphemisms in verses with euphemism in the 

Medinan surahs by analysing the number of verses that contain the given number of 

euphemisms from one to ten. It points out that 188 verses in the Medinan surahs have 

one euphemism which is almost equal to 71% of the total number of verses with 

euphemism in the Medinan surahs and 33% of the total number of verses with one 

euphemism in the Qur’an. The number of verses with two euphemisms in the Medinan 

surahs is approximately twice as many verses with three euphemisms as in the Medinan 

surahs. The case of four euphemisms in a single verse is only found 5 times in the 

Medinan surahs. The case of five, seven, nine and ten euphemisms in a single verse 

occurs only once each in the Medinan surahs. The case of six euphemisms in the same 

verse is attested twice in the Medinan surahs. Even though the frequency of four, six, 

seven, nine or ten euphemisms in a single verse is rarely found in the Medinan surahs, 

they comprise 100% of the total number of verses with these given numbers of 

euphemisms in the Qur’an. Like the Meccan surahs, the case of a verse with eight 

euphemisms is not attested in the Medinan surahs. It can be concluded that the Medinan 

surahs have 1360 verses with no euphemism, which constitutes about 84% of the total 

number of verses in the Medinan Surahs.  
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Figure 8: The frequency of euphemisms in verses with euphemism in the Medinan surahs. 

 

6.2.2.2.4 A Comparison between the Meccan and the Medinan Surahs  

     Figure 9 compares the frequency of euphemisms in verses with euphemism between 

the Meccan and the Medinan surahs through investigating the number of verses which 

have the given number of euphemisms from one to ten. The number of verses with one 

euphemism in the Meccan surahs is exactly double that in the Medinan surahs. There 

are 376 and 188 verses with one euphemism in the Meccan and the Medinan surahs 

respectively. The high density of verses with one euphemism in the Meccan surahs is 

due to the fact that the Meccan surahs are composed of concise, clear and short verses. 

This asserts that there is a lower possibility of finding verses with more than one 

euphemism in the Meccan surahs when compared with the Medinan surahs. A single 

euphemism in each verse remains the most frequent case in both the Meccan and the 

Medinan surahs.  

     The Meccan surahs have slightly more verses with two euphemisms than the 

Medinan surahs. Verses with three euphemisms in the Medinan surahs are more popular 

than the Meccan surahs. Roughly two-thirds of verses with three euphemisms in the 

Qur’an are found in the Medinan surahs. There are five verses with four euphemisms 

in the Medinan surahs, but none in the Meccan surahs. A single verse with five 

euphemisms is found only once in the Meccan surahs and only once in the Medinan 

surahs too. Verses with six euphemisms are found only twice in the Medinan surahs, 



206 

 

  

but none in the Meccan surahs. The case of seven, nine or ten euphemisms in the same 

verse occurs once each in the Medinan surahs, but none in the Meccan surahs. It can be 

concluded that verses with more than two euphemisms are popular in the Medinan 

surahs than the Meccan surahs because the former often are composed of long verses 

which may require many euphemistic expressions. However, no verses with eight 

euphemisms have been attested either in the Meccan surahs or the Medinan surahs. 
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Figure 9: The frequency of euphemisms in verses with euphemism in the Meccan and the Medinan 

surahs. 

 

6.2.2.3 The Classification of Euphemistic Topics in the Qur’an  

     Euphemisms in the corpus have been classified into broad categories proposed on 

the basis of the date in the Qur’an and scholarly efforts produced by others. The 

developed classification covers most sensitive and unspeakable topics in society. It 

includes death, destruction, divorce, excretion, feelings, fighting and wars, finance, 

health, personal bad behaviours, poverty, pregnancy and giving birth, punishment, 

religion, sex, slavery and swearing. Two topics are further divided into more specific 

sub-classes. Sex is sub-divided into sexual act and bodily parts, and personal bad 

behaviours include lying, injustice, meanness, arrogance, envy, extravagance and 

mocking. This section deals with the classification of euphemisms in the Qur’an, the 

Meccan surahs and the Medinan surahs. It also provides a contrastive analysis of the 
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euphemistic categories in the Meccan and the Medinan surahs. Finally, it explains the 

issue of the cross-over among euphemistic topics. 

 

6.2.2.3.1 The Whole of the Qur’an       

     Figure 10 shows the classification of annotated euphemisms in the Qur’an. It shows 

that sex and death are the most common euphemistic topics in the Qur’an with 243 and 

169 expressions respectively. The abundance of sex- or death-related euphemisms in 

the Qur’an refers to their sensitive status in Arab culture. The Qur’an has 76 health-

related euphemisms representing different aspects of sickness and disability, such as 

visually and hearing impairment, mental illness and physical handicap. This shows the 

civility and respect of Islam towards people who suffer from such problematic 

conditions. The Qur’an uses 60 euphemisms to deal with the topic of punishment in 

order to avoid negative effects or threats upon readers or listeners. They address World 

and Hereafter punishments of previous nations whose people refused to believe in God 

and His prophets. The topic of poverty in the Qur’an is tackled in 43 euphemistic cases 

which enable Muslims to deal with poor people appropriately. 

     By contrast, feelings, swearing, divorce, pregnancy and giving birth, excretion and 

finance are the lowest frequent euphemistic topics in the Qur’an with 3, 3, 10, 14, 16 

and 19 expressions respectively. They are rarely discussed in the Qur’an, and 

sometimes they overlap with other offensive subjects. The remaining euphemistic 

topics range from 25 to 32 expressions. One of the surprising findings in the 

classification process is the intersection among euphemistic topics. There are 121 

euphemistic cases addressing two or more offensive topics at the same time. The most 

common cross-over has been found between the topic of punishment and the topic of 

death. An entire section in this chapter is allocated to discuss the issue of cross-over 

among Qur’anic euphemisms (cf. 6.2.2.3.5). 
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Figure 10: The classification of euphemisms in the Qur’an 

 

6.2.2.3.2 The Meccan Surahs 

     Figure 11 presents significant information related to the process of categorising 

euphemistic topics in the Meccan surahs. It shows that death and sex are the most 

common euphemistic topics in the Meccan surahs with 115 and 113 euphemisms 

respectively. This finding completely agrees with the distribution of euphemistic topics 

in the Qur’an (cf. 6.2.2.3.1). The Heights, Joseph and Mary are Meccan surahs in which 

many euphemisms dealing with sexual intercourse, bodily parts, adultery and death are 

used. I think that a principle purpose of using several euphemisms in such offensive 

and unmentionable topics is to preclude possible social barriers, such as the sensitivity 

of sex and the fear of loss. Health and punishment have a large number of euphemisms 

in the Meccan surahs with 51 and 47 examples respectively. 

     By contrast, swearing and feelings are the lowest popular euphemistic topics in the 

Meccan surahs, with only 1 and 3 euphemisms respectively. Excretion, fighting and 

wars, and slavery are rarely evaluated in the Meccan surahs with only 4 euphemisms 

for each. The topic of pregnancy and giving birth in the Meccan surahs has been 

examined with only 7 euphemisms even though it could require mentioning private 

parts of the body. An interesting finding is that no divorce-related euphemism has been 

found in the Meccan surahs. This is because of the fact that The Cowٰ  ,)البقرة(

Womenٰ)النساء(, The Joint Forcesٰ)الأحزاب( and Divorceٰ)الطلاق( surahs, which deal with 
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women’s status and rights in Islam, were revealed in Medina after the Prophet 

Muhammad’s migration. 80 cases of cross-over among euphemistic topics are attested 

in the Meccan surahs. This gives evidence that the intersection between two or more 

euphemistic topics is a predominant feature in the Meccan surahs particularly. 
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Figure 11: The classification of euphemisms in the Meccan surahs. 

 

6.2.2.3.3 The Medinan Surahs 

     Figure 12 tackles the classification of annotated euphemisms in the Medinan surahs 

into broad categories, with focus on the highest and lowest euphemistic topics. It shows 

that sex is the most popular euphemistic type in the Medinan surahs, with 130 

euphemisms. Four Medinan surahs, namely, The Cow, Women, Light and The Joint 

Forces, which have 24, 33, 25 and 14 sex-related euphemisms respectively, constitute 

almost three quarters of the total number of sex-related euphemisms in the Medinan 

surahs. The Cowٰ  which is the longest surah in the Qur’an, involves sensitive ,)البقرة(

issues related to sex and family system. Women ساء(ٰ)الن , which is of the longest surahs 

in the Qur’an with 176 verses, handles significant issues in the Muslim’s life, such as 

social affairs, wife-husband relationships and sexual intercourse. Lightٰ  surah )النور(
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narrates the story of accusation of adultery levied against the Prophet Muhammad’s 

wife, Aisha. The Joint Forcesٰ)الأحزاب( touches upon legislative and regulatory matters 

associated with the notion of sex, such as the veil (ḥijāb), family relationships and the 

deterrent punishment for the act of adultery.   
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Figure 12: The classification of euphemisms in the Medinan surahs.     

     Death remains hardly the go-to-topic of linguistic communication with people in 

most societies and cultures. It occupies the second rank in the Medinan surahs with 54 

euphemisms. Topics of poverty, health, fighting and wars, and slavery use 26, 25, 23 

and 21 euphemisms respectively to alleviate expected offensive or embarrassing 

connotations. By contrast, I have not found any euphemistic expression in the Medinan 

surahs dealing with the topic of feelings. Swearing is one of the lowest common 

euphemistic topics in the Medinan surahs, with only 2 euphemisms. The residual topics 

in the Medinan surahs vary from 6 to 13 euphemisms since they are rarely discussed 

not only in the Medinan surahs, but also in the Qur’an. The Medinan surahs have 41 

euphemisms engaging in two or more offensive topics. 



211 

 

  

6.2.2.3.4 A Comparison between the Meccan and the Medinan Surahs 

     Figure 13 represents a contrastive analysis of the distribution of euphemistic topics 

in the Meccan and the Medinan surahs, which allows us to gain fresh insights into the 

phenomenon of euphemism and the development of linguistic behaviour before and 

after the Prophet Muhammad’s migration. Sex and death have the biggest number of 

euphemistic expressions in the Meccan and the Medinan surahs. Employing many sex- 

and death-related euphemisms in the Qur’an permits Muslims to use these expressions 

for dealing with sex and death in social situations. Death-related euphemisms are more 

popular in the Meccan surahs than the Medinan surahs, while sex-related euphemisms 

are more popular in the Medinan surahs than the Meccan surahs. The topic of health in 

the Meccan surahs has approximately twice as many euphemisms as in the Medinan 

surahs. Three quarter of the total number of euphemisms dealing with punishment in 

the Qur’an are mentioned in the Meccan surahs. The cross-over between two or more 

topics in the Meccan surahs is nearly double that in the Medinan surahs. 

     The figure also shows that the Meccan surahs have about four times more 

destruction-related euphemisms than the Medinan surahs, while the Medinan surahs 

have exactly three times more excretion-related euphemisms than the Meccan surahs. 

The Meccan surahs use slightly more personal behaviour- and finance-related 

euphemisms than the Medinan surahs, but the Medinan surahs use slightly more 

poverty-related euphemisms than the Meccan surahs. The number of euphemisms 

which tackle the topic of pregnancy and giving birth is equal in the Meccan surahs and 

the Medinan surahs, with 7 expressions for each. Although divorce-related euphemisms 

are very few in the Qur’an, all of them have been found in the Medinan surahs. This is 

because The Cowٰ)البقرة(, Womenٰ)النساء(, The Joint Forcesٰ)الأحزاب( and Divorce  )الطلاقٰ(

surahs, which examine divorce-related affairs, were revealed to the Prophet 

Muhammad in Medina.  

     Even though feeling-related euphemisms have been merely attested 3 times in the 

Qur’an, all of them have been found in the Meccan surahs. One of the interesting 

findings is that most euphemisms that touch upon slavery and fighting are identified in 

the Medinan surahs. This is because most Qur’anic verses, which call for fighting 

enemies and releasing slaves, were revealed to the Prophet Muhammad in Medina after 

the Islamic state had developed and became very strong. The number of euphemisms 

relating to religion in the Meccan surahs is double that in the Medinan surahs. 
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Euphemisms dealing with the matter of swearing in the Qur’an are mentioned three 

times, once in the Meccan surahs and twice in the Medinan surahs. 
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Figure 13: The classification of euphemisms in the Meccan and the Medinan surahs. 

 

6.2.2.3.5 Cross-over among Euphemistic Topics 

     Cross-over among euphemistic topics is a distinctive feature in the phenomenon of 

euphemism in the Qur’an where a single euphemistic expression can cover two or more 

offensive topics at the same time. This gives evidence that the Qur’an has a unique style 

and a coherent language. It also shows that euphemisms in the Qur’an have patterns of 

interaction and reciprocal effects upon each other. This asserts that euphemism in the 

Qur’an is not merely a self-contained set of individual words, but it is a systematic unit 

established by strongly close relationships among its linguistic portions.   

     Of 121 cases in the Qur’an, 118 euphemistic expressions overlap two offensive 

topics. The most frequent cross-over in the Qur’an combines topics of punishment and 

death in 59 cases, which is nearly half of the total number of the euphemistic 

intersections in the Qur’an. Euphemising punishment- and death-related expressions at 

the same time is attributed to the frequent narration of cruel and destructive tortures, 
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that caused the death of earlier people as a result of disbelieving in God and His 

messengers. The cross-over between death and health topics comes second with 12 

times. The cross-over between sex and excretion topics comes third with 10 times. The 

cross-over between topics of sex and health has been attested in 6 positions in the 

Qur’an. The cross-over between the topics of death and fighting, sex and health, and 

sex and death occurs 4 times for each in the Qur’an.  

 

     The cross-over between pregnancy and giving birth, and heath topics has been found 

in 3 places in the Qur’an. The cross-over between death and destruction, death and 

poverty, death and pregnancy and giving birth, and punishment and poverty has been 

attested twice for each in the Qur’an. This indicates that death-related euphemisms 

predominately go across other topics in the Qur’an. The cross-over between more than 

two euphemistic topics has been rarely found in the Qur’an. Topics of health, death and 

poverty cross over each other twice. Another interesting finding is that a cross-over 

case between two sub-classes of sex, namely, sexual act and bodily parts, has been 

attested in Qur’an. I find that certain offensive topics in the Qur’an do not overlap with 

each other, such as health and destruction, finance and divorce, excretion and pregnancy 

Figure 14: Cross-over among euphemistic topics. 
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and giving birth, and death and religion because they are not closely associated with 

each other. 

 

6.3 Interpretation- and Translation-based Findings of the Research 

     This part presents a general discussion of what has been found out regarding the 

translation of a representative selection of euphemistic expressions in six popular 

English translations of the Qur’an. A comprehensive linguistic model developed for 

investigating the exegetical context of verses with euphemism, denotational and 

connotational meanings of euphemism, and intratextual meanings and internal relations 

of euphemism among Qur’anic verses in light of modern translation methods including 

Newmark’s model for translating culture-bound expressions (1988),  formal and 

dynamic equivalence by Nida (1964a) and Nida and Taber (1969), and Skopos theory 

by Vermeer (1978), Reiss and Vermeer (1984) and Nord (1991a; 1997b). The proposed 

model shows its productivity and efficiency in the interpretation and translation of non-

trivial euphemisms, which require textual coherence for their identification and 

interpretation in the Qur’an. It also gives evidence that the inaccurate translation of 

euphemisms in the Qur’an leads to misinterpretation and misrepresentation of 

euphemistic implications by the target audience. Producing an accurate translation of 

euphemism of the Qur’an requires that the translator should deeply understand the 

original euphemistic message, identify the most appropriate translation approach, and 

finally transfer the source meaning and style of euphemism through finding the most 

appropriate equivalence in English.   

     The critical evaluation of the selected sample of current English translations of the 

Qur’an indicates that the translation of euphemism in the Qur’an is a complicated 

process in which the translator should render invisible meanings as well as maintain the 

euphemistic style in English. In this context, the sacredness and the highly metaphoric 

content of the Qur’an, the difficulty of finding close equivalences in English, and 

linguistic, cultural and social gaps between Arabic and English have made translating 

Qur’anic euphemistic expressions more laborious and challenging for translators. The 

majority of translators have almost failed to convey either/both the intended meaning 

or/and preserve the euphemistic nature, which may cause the failure to capture or, at 

least, the disruption of the original message by the target audience.ٰ 
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     It has been found that most of translators have merely used monolingual or bilingual 

dictionaries, they have consulted exegetical books only, or they have relied mostly on 

local contexts when transferring Qur’anic euphemisms into English. Excessive 

dependence on dictionaries, exegeses or local contexts, without paying due attention 

towards textual coherence in the Qur’an, has created unintelligible English text that has 

resulted from the misinterpretation and mistranslation of the source euphemistic 

intention and style. Developing intratextual meanings and contextual relationships 

among associated verses in the Qur’an plays a vital role in the mechanisms of 

understanding and translating euphemisms into English, and, hence, enhancing the 

quality and accuracy of English translations of the Qur’an. 

     The analysis of the selected sample of euphemisms shows that there is no single 

translation approach for transferring Qur’anic euphemisms into English. Literal 

translation, free translation and idiomatic translation have been commonly pursued by 

the six translators, while word for word translation, faithful translation, semantic 

translation and communicative translation have been rarely used. This finding partially 

agrees with what has been found by Al-Barakati (2013) that literal translation is vastly 

pursued for rendering Qur’anic euphemisms, but also it partially contradicts with what 

has been found by him that free translation and idiomatic translation are used in few 

euphemistic instances. I claim that Al-Barakati examines the most sensitive topic in the 

Qur’an and Arabic culture, i.e. sex, so literal rendition has been given preference by 

translators more than free and idiomatic renditions.  

     Literal translation of euphemisms in the Qur’an converts the SL constructions to 

their closest equivalences in English, while the lexical details of euphemisms have been 

translated separately, out of context. This approach has allowed translators to make a 

strict adherence and fidelity to the SL structure and implications. Translating 

euphemisms literally has made the euphemistic intention in many euphemistic 

examples more complicated for the target audience since it has reproduced a 

meaningless or incomprehensible English text with less natural and awkward phrases 

as a result of omitting basic euphemistic information, and the semantic nuances of 

euphemisms have been distorted in English. Therefore, some translators, such as Al-

Hilali and Khan, have adopted supplementary procedures including paraphrase, 

endnotes, footnotes, information in brackets and capitalisation. However, literal 

translation works well in few euphemistic examples in the Qur’an especially when there 
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are similarities between Arabic and English in terms of the euphemistic topic. In such 

cases, it would be a productive approach for maintaining the original structure and 

syntactic aspects correctly, and offering a more comprehensive understanding of the 

source connotations.  

     Literal translation seems a far-fetched solution for reproducing the contextual 

meaning of euphemistic instances in the Qur’an for the target readers because Arabic 

and English are so remotely related languages. Translating Qur’anic euphemisms is not 

merely the literal substitution and recognition of linguistic features of Arabic 

expressions by finding appropriate equivalences in English, but also it requires a 

considerable retaining of the original content of euphemism as much as possible 

through using flexible translation methods to bridge cultural and linguistic gaps 

between Arabic and English, which allows to achieve a coherent and consistent 

translated text. I claim that using literal translation with providing additional 

information in the form of a footnote, endnote, translator’s note, glossing or brackets 

would have a higher potential for transferring Qur’anic euphemisms into English and 

developing a more complete understanding of the original referential connotations of 

euphemism. This dual technique can remove or, at least, reduce the ambiguity of 

euphemistic purpose in English, and can also assist in acknowledging the nuances of 

the source interpretation of euphemism and its target equivalence and, as a result, 

avoiding translation loss of meanings.  

     Some translators have basically adopted free translation which has given them a 

greater latitude of modifications and developments in the ST aiming to reproduce a 

fluent text culturally and rhetorically according to the English constrains and norms. 

This approach has reproduced the implied meaning of euphemism in English through 

providing a descriptive explanation or paraphrase of the original message regardless of 

the euphemistic style or syntactic aspects. I claim that translators have used this method 

for several reasons. Firstly, they need to recast or clarify an obscure meaning of a certain 

euphemism. They intend to create a comprehensible text with broad information as a 

response to the requirements of the target readers who often have a difficulty of 

understanding euphemistic expressions. Thirdly, it is a less time-consuming method 

when compared with other translation approaches.   



217 

 

  

     Idiomatic translation has created the original meaning of euphemisms in the Qur’an 

in a natural form in English focusing on the central message, while the semantic 

nuances of euphemisms have been highly sacrificed because of the tendency towards 

metaphorical culture-bound expressions, which do not exist in Arabic or have totally or 

partially different meanings. It has accomplished a higher degree of the accuracy and 

quality in the translation of some euphemistic cases especially if the closest appropriate 

equivalence in English has been found. I consider that whole dependence on English 

idioms or fixed expressions for translating Qur’anic euphemisms may pose a serious 

problem for the target readers for a number of reasons. Firstly, idiomatic translation 

may not exactly carry the source euphemistic meaning. Secondly, it may not attain the 

rhetorical or aesthetic aspects of euphemism. Thirdly, it may have complicated 

collocational patterns. 

     It has been found that some translators have used formal equivalence of euphemism 

in the Qur’an intending to maintain the euphemistic meaning and structure as close as 

possible. Therefore, they have made a strict adherence to the lexical elements and the 

grammatical constructions of the Qur’an. Even though the employment of formal 

equivalences of Qur’anic euphemism has allowed the target readers to be more familiar 

with all meaning possibilities, it has usually produced a poor translated text with 

awkward phrases. Nonetheless, it has been found that formal equivalence works 

partially in few euphemistic examples where the intended meaning has been expressed 

in English very well. This does not mean that formal equivalences should be adopted 

to render all Qur’anic euphemisms into English.  

     On the other hand, some translators have used dynamic equivalence seeking to 

reproduce the closest natural representations of Qur’anic euphemisms in English, so 

their considerations have been directed towards conveying the source meaning of 

euphemisms in a way that enables the target audience to respond according to their own 

culture. It seems clear that those translators have eschewed unnecessary adherences to 

the original structure of euphemistic expressions in the Qur’an believing that the 

readability of the translated text is more significant than the maintenance of the source 

grammatical structure. Similarly, Skopos could be a productive approach for translating 

euphemistic expressions in the Qur’an into English in some circumstances. Firstly, the 

main goal of the translation is to convey the euphemistic content and message, rather 

than retaining the original syntactic aspects and lexical elements, since Skopos theory 



218 

 

  

considers translation as a purpose-based process. Secondly, the translator aims to create 

a functionally comprehensible English text for readership. Thirdly, the main focus on 

cultural and contextual aspects in English and the target recipients’ requirements. 

     The critical evaluation of the six English translations of the Qur’an indicates that 

Warren’s model (1992) of semantic classifications of euphemism is insufficient to 

classify all euphemistic expressions in the Qur’an. For instance, the Qur’an uses 

circumlocution, which is a linguistic construction based on employing many words 

instead of fewer ones, as a euphemistic technique to deal with sensitive issues 

appropriately. The Qur’an also adopts omission, which is the act of omitting or leaving 

out nonessential details or information in a certain sentence without losing much 

meaning where contextual situation makes the main message comprehensible for 

readers, as a linguistic device to tackle offensive topics vaguely. Because of such 

linguistic techniques, the target readers could require a greater clarity and restatement 

of the implicit intention of Qur’anic euphemisms in the translated text. The two 

euphemistic techniques have not been suggested in Warren’s semantic model of 

euphemism. Thus, some modifications and developments for the model are required to 

account for all annotated euphemistic examples in the Qur’an. 

     It has been concluded that the Qur’an has a coherent linguistic text with a multiple 

network of intratextual meanings and contextual information. The Qur’an stands to be 

an interpreter of itself where it sometimes clarifies an ambiguous idea in a certain verse 

by referring to other verses cited elsewhere in the Qur’an. The notion of intratextuality 

in the Qur’an indicates that the part of textual meaning emerges or can be understood 

through other related verses. This suggests that some euphemisms in the Qur’an can be 

comprehended via closely strong associations with surrounding verses in the same 

surah or other relevant verses in different surahs. The notion of contextuality refers to 

extralinguistic circumstances or situations presented in certain verses in the Qur’an, 

which enable the translator to understand the euphemistic purpose correctly. Each verse 

in the Qur’an is textually surrounded with a set of cultural, contextual, lexical, semantic 

and referential signs evoked by the verse itself or other verses in the Qur’an. 

     The notions of intratextuality and contextuality can shape the euphemistic meaning 

of certain expressions in the Qur’an through constituting textual coherence among 

correlated verses, which allows to expand the translator’s knowledge and understanding 
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of euphemistic intentions efficiently. There are two types of textual coherence or 

internal relations of euphemism in the Qur’an. On the micro level, some euphemisms 

can be understood through analysing intratextual meanings or contextual relationships 

among relevant verses within the same surah that has the verse with euphemism. On 

the macro level, some euphemisms can be understood through developing intratextual 

aspects or conceptual relations among so strongly related verses in different surahs in 

the Qur’an. Based on that, the implied or obscure meaning of a certain euphemism in 

the Qur’an can be easily resolved or clarified if the correct understanding of certain 

verses in the Qur’an have been developed. 

     It has been found that the intratextual and contextual aspects in the Qur’an often rely 

on the explicit restatement of a sensitive or offensive topic in different Qur’anic 

positions, which enables the translator to elucidate vague intentions of certain 

euphemistic expressions. In addition, repetition is a main linguistic resource of 

intratextuality and contextuality in the Qur’an which essentially depends on the 

frequent use of similar words, phrases or even entire verses in several Qur’anic surahs 

for certain purposes, such as clarifying a certain idea, emphasising a particular point, 

conveying textual meanings, providing extra information, achieving coherence and 

consistency, and producing more rhetorical effects. The analysis shows that repetition 

is a powerful tool assisting translators in understanding the underlying meaning of 

euphemistic expressions in the Qur’an on the textual level. 

 

6.4 Conclusion 

     This chapter outlines and discuss what has been found regarding the thorough 

evaluation of the electronic corpus of euphemisms and the translation of a 

representative sample of certain euphemisms in the Qur’an. This chapter can be divided 

into three main sections. The first comes up the representation and visualisation for the 

euphemistic data in the corpus of euphemisms in the Qur’an. The second provides 

quantitative and qualitative analysis of the most significant euphemistic aspects in the 

HTML corpus, such as the number of euphemisms and verses with euphemism, the 

frequency of euphemisms in verses with euphemism, the classification of euphemisms, 

and cross-over among euphemistic topics. It also explores the phenomenon of 

euphemism and the development of linguistic behaviour in the Meccan and the 
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Medinan surahs. The third offers a critical review of the interpretation and translation 

of euphemism in current English translation of the Qur’an on the textual level. It 

illustrates the most common translation challenges and approaches adopted by 

translators for rendering non-trivial euphemisms, which require textual coherence for 

their identification and interpretation. The analysis shows the significant roles of 

intratextuality and contextuality in reproducing the euphemistic intention and style in 

the translated text. 
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Chapter Seven: Conclusion, Research Limitations and 

Future Research  

 

7.1 Overview 

     The final chapter of the thesis introduces a general conclusion of the research. It 

presents the most significant findings and concluding remarks through providing 

detailed answers to the research questions developed in the first chapter. It also 

identifies the limitations of the research. Further, it explores implications and 

suggestions for future research in the areas of linguistics and translation studies. 

     The research, the first of its kind in the areas of the translation and corpus-based 

linguistics of the Qur’an, is a linguistic reformation in understanding the phenomenon 

of euphemism in the Qur’an. As far as I am aware, no systematic study offering a 

corpus-based annotation of euphemisms in the Qur’an exists. In addition, no study to 

date tackles the role of textual coherence in the interpretation or translation of 

euphemisms in the Qur’an. This research does not only address trivial euphemisms in 

the Qur’an which can be understood individually regardless of context, but also non-

trivial euphemisms which go beyond the word or sentence levels, and need to be 

analysed on the textual level. It seeks find out how a certain euphemism can be 

explained and rendered based on other verses cited elsewhere in the Qur’an. This 

research will be a useful platform in different academic areas, such as translation, 

corpus-based linguistics, Arabic linguistics, Islamic studies and social sciences, by 

offering recent findings and interesting suggestions for institutions and researchers 

intending to investigate the feature of euphemism in the Qur’an particularly and the 

content of the Qur’an generally. 

     The synthesis of traditional resources, such as exegeses and dictionaries, and 

contextual and intratextual aspects in the Qur’an provides a socio-cultural reformation 

of others’ attitudes towards Islam and Muslims. Extracting separate parts or 

misquotation of religious texts is socially problematic because it could be exploited by 

fundamentalists or terrorist. This research assumes that the correct understanding of 

euphemism in the Qur’an on the textual level, through giving much attention to strongly 

contextual and intratextual relations among Qur’anic verses, would help the target 
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audience gain a tolerant image of Islam. The wider implication for this methodology of 

exploring textual relationships in the Qur’an would give a more coherent representation 

of its meaning and cultural value, which will become a useful tool in the fight against 

fundamentalism and radicalisation, which exploit religious texts for achieving political 

goals by means of violence and (pseudo) religious extremism. The research stimulates 

cross-cultural communication and dialogue between Islam and other religious 

communities by giving a faithful representation and a true message of Islam.  

 

7.2 Conclusion  

     This part provides the main conclusions of the research through presenting detailed 

answers to the main questions identified in the first chapter of the thesis, which attempt 

to achieve the primary objectives of the research. 

1. Can a systematic corpus of all cases of euphemism in the Qur’an be 

developed? 

 

     To answer this question, the research had to look firstly into the content of the 

Qur’an, authentic exegeses of the Qur’an, related literature of the phenomenon of 

euphemism in Arabic and the Qur’an, and theoretical review of corpus linguistics (cf. 

chapters two and three). The initial examination indicates that the Qur’an is a highly 

metaphoric resource of euphemistic expressions dealing with socially and culturally 

offensive topics. It also indicates that the majority of current studies have clear 

limitations since they relied on investigating individual cherry-picked examples. This 

shows an urgent need for a more systematic corpus-based approach, which allows 

researchers to understand general tendencies, typical features, usage and distribution of 

euphemism in the Qur’an, through creating an electronic database of all cases of 

euphemism.  

     To achieve this goal, I have used several procedures and resources: developing a set 

of linguistic guidelines, analysing each single verse in the Qur’an through using two 

well-known commentaries of the Qur’an and a comprehensive dictionary, revising 

scholarly works previously carried out by others on the concept of euphemism in the 

Qur’an, and consulting religious people and academics in the areas of translation, 



223 

 

  

Arabic linguistics and Islamic studies. I have encountered some challenges throughout 

the mechanism of identifying euphemisms in the Qur’an, such as the variety of 

connotational and denotational meanings in dictionaries and the discrepancy and 

contradiction in exegetical resources of the Qur’an. Therefore, I have resorted to 

supplementary procedures. For example, I have checked and verified the reliability and 

objectivity of the annotation scheme and guidelines of euphemisms through conducting 

an analytical review of the first Juzʾ of the Qur’an by two independent annotators. In 

addition, I have made a face-to-face contact and digital communication with a team of 

specialists (cf. 4.2).  

     The content analysis of the final selection of euphemisms in the Qur’anic corpus 

shows that a comprehensive annotation of all euphemistic expressions in the Qur’an 

has been systematically developed. It also points out that a broad classification of 

euphemistic topics in the Qur’an has been suggested (cf. 6.2). In addition to clear-cut 

euphemisms which have been previously investigated by the overwhelming majority of 

scholars, it has been found that there is a considerable number of non-trivial 

euphemisms, which require textual coherence for their interpretation and translation. 

However, the euphemistic data in the Qur’anic corpus can be developed on the 

linguistic level through studying the structural, syntactic and semantic aspects of 

annotated euphemisms. The translation of annotated euphemisms in the corpus can be 

also evaluated through investigating several current translations of the Qur’an.  

 

2. What are the strategies used by current translations of the Qur’an into 

English? 

     The second question addresses the translation methods adopted for rendering 

euphemistic expressions in the Qur’an into English. The findings show that there is no 

single translation approach for transferring Qur’anic euphemisms into English. Literal 

translation, free translation and idiomatic translation have been vastly used in 

euphemistic instances, whereas word for word translation, faithful translation, semantic 

translation and communicative translation have been employed in few euphemistic 

examples. Some translators, such as Al-Hilali and Khan, have used additional 

translation procedures, such as endnote, footnote, information in brackets, paraphrase 

or capitalisation when they felt that the TT did not reflect the original intention of 
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euphemism accurately. The choice of translation method of Qur’anic euphemism is 

affected by influential factors, such as the purpose of translation, the degree of the 

sensitivity of euphemism, the SL semantic technique of euphemism, the target 

audience’s requirements, religious differences and cultural variations between Arabic 

and English towards the euphemistic topic.  

     The analysis indicates that current translations of the Qur’an appear to fail to 

reproduce equivalent renditions of euphemisms because of the deficiency in selecting 

the translation strategy. As a result, they have suggested over-euphemistic, under-

euphemistic or even dysphemistic connotations, which may make the euphemistic 

intention complicated for the target readers who often have no sufficient knowledge 

and information in Islam and Arabic culture. Producing an accurate translation of 

euphemism in the Qur’an requires three consecutive procedures. First of all, the 

translator should deeply recognise the purpose of using euphemistic expression in the 

Qur’an. Secondly, the translator should select the most appropriate translation approach 

by which the intended meaning and the euphemistic style of Qur’anic expressions can 

be conveyed in English. In addition, the translator should consider the source context 

of euphemism and the target culture constrains in order to find the closest natural 

equivalent term in English as much as possible.   

 

3. Is translation loss of euphemism in the Qur’an inevitable, and if so, is there 

a need for compensation? 

     The third question wonders whether translation loss of euphemism is inevitable in 

the English text of the Qur’an. The investigated selection of euphemistic data shows 

that translation loss is unavoidable in most euphemistic examples in the Qur’an for 

several reasons. Because the Qur’an has a unique style and a coherence text full of 

rhetorical expressions such as euphemism, it is not easy for translators to retain the 

feature of euphemism in current English translations of the Qur’an. The degree of 

equivalence is one of the most common obstacles for translators while rendering 

Qur’anic euphemisms into English. I argue that the acceptance and degree of 

euphemism differ amongst languages, cultures and communities although euphemism 

is a universal phenomenon. I claim that what is accepted as euphemism in Arabic is not 

necessary to be so in English. A certain topic could be unspeakable or taboo in Arabic, 
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which requires the use of euphemistic expressions to be discussed appropriately, while 

the same topic could be acceptable or, at least, neutral in English. Based on that, some 

euphemisms in the Qur’an are more translatable than other euphemisms because they 

have shared information or similar attitudes between Arabic and English. As a 

consequence, translators should have deep insights into cultural incongruities, linguistic 

barriers, metaphorical intricacies, semantic nuances and varied connotations of 

vocabularies, which are major sources for different kinds of meaning loss and 

translation errors of euphemism perpetrated in current English translations of the 

Qur’an. 

     It has been found that there are two kinds of translation loss of euphemism in the 

Qur’an. The first is related to translation loss of the intended meaning of euphemism. 

Some translators appear fail to capture the source euphemistic meaning when rendering 

Qur’anic euphemisms into English. Misrepresentation and mistranslation of 

euphemism in English translations of the Qur’an have been yielded which may allow 

the target readers to misunderstand the source function of euphemism in a given 

context. The second is related to translation loss of the original style of euphemism in 

English translations of the Qur’an. Elimam stresses that the rendition of the content and 

form in the Qur’an is a problematic issue for translators, so that splitting them apart in 

translation results in an inevitable loss of meaning (2009; 2013). 

     It has been noted that some translators have referred to additional procedures when 

transferring euphemisms into English, such as endnote, translator’s note, footnote, 

glossing, explication, paraphrasing, annotation, exegetical brief, or information in 

brackets. This technique has been adopted in current English translations of the Qur’an 

due to several reasons. Firstly, the English translation has not reflected the metaphoric 

meaning of euphemism for the target audience because of omitting basic information. 

Secondly, the euphemistic nature of Qur’anic expression has not been retained in the 

English translation due to distorting the SL euphemistic implication. Thirdly, there is 

an urgent need for explicit or overt explanations in the English translation because it is 

expected that the target readers suffer from a lack of knowledge of the original context 

of euphemisms as a result of varied cultural and religious background. Fourthly, it 

would have a higher potential for establishing a more complete understanding of 

referential connotations of euphemism. To use this approach, the translator should have 

a great knowledge of other relevant religious contexts, such as al-Ḥadīth and Sīrah, in 
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order to qualify the English text with invisible meanings of euphemism, to compensate 

partially or totally meaning loss in the English text, or to enhance the English text 

because of distorting the euphemistic style. 

     According to Bassnett (1997) the “translated text will never be the same as the 

source text” (p.88). Snell-Hornby (1988) states that the act of translation does not 

involve only linguistic features, but also touches upon textual and cultural elements 

(pp.19-20). I believe that translation, nowadays, has no longer been considered a 

process of transfer between two languages, but a process of approximation, mediation 

and bridging between two cultures. It is not an impossible activity, but there are 

unavoidable cultural and linguistic differences between the SL and TL to a greater or 

lesser degree.  Thus, translation loss of meaning is inevitable in some euphemisms in 

the Qur’an because of their culture- and linguistic-bound implications. I argue that the 

translation of euphemism in the Qur’an is a translator-reliant task which relies mainly 

on the translator’s competence and individual skills that greatly contribute to the 

accurate reproduction of the source meaning and style in the TT. In brief, translating 

euphemisms in the Qur’an into English remains a possible task by using appropriate 

translation methods and filling in linguistic and cultural gaps in case of translation loss 

on the meaning or style levels. 

 

4. What are the roles of exegetical resources, linguistic analysis, 

intratextuality and contextuality in interpreting and translating euphemisms in 

the Qur’an? 

     The fourth question explores the significant roles of exegetical resources, linguistic 

analysis, intratextuality and contextuality in the interpretation, verification and 

translation of non-trivial euphemisms in the Qur’an into English on the textual level. 

Exegeses and commentaries of the Qur’an provide the translator with broad information 

and multiple resources of interpretive meanings of euphemism. They present a detailed 

account for the historical context of verses with euphemism by analysing the reasons 

of revelation and authentic narratives of the Prophet Muhammad, Muhammad’s 

companions, and companions of Muhammad’s companions. They address the 

superiority and textual coherence of the content of the Qur’an. Based on that, the 
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translator can understand the euphemistic message of euphemism, and hence, reproduce 

a felicitous translation for the target audience to a great extent. 

     The linguistic analysis of the inner form of euphemism describes the interior 

structure of semantic, structural, lexicographical, thematic and textual components in 

the Qur’an and other meaningful units in the language. It provides a comprehensive 

examination of linguistic peculiarities of certain words connected to euphemism by 

essential common features, i.e. ‘family resemblance’. The dictionary-based information 

does not only offer denotational meanings of euphemistic expressions in the Qur’an, 

i.e. abstract meanings of individual words or phrases, but also connotational meanings 

of euphemistic expressions through constituting a linguistic system of contextual 

associations among relevant verses in the Qur’an. It explores the usage and 

interpretation of euphemism in the context of the Qur’an based on analysing the use of 

other related expressions in different genres assuming that some euphemisms in the 

Qur’an are difficult to be understood alone, but easier when in a wider context where 

they have appropriate references. 

     Intratextuality provides an opportunity to comprehend the textual part of the 

euphemistic meaning which is not contained within the verse with euphemism, but has 

dynamic interrelations with other verses by repeating or restating a sensitive topic or 

situation in different positions in the Qur’an in a more comprehensive way. 

Contextuality offers extralinguistic circumstances cited elsewhere in certain verses in 

the Qur’an. Developing intratextual and contextual relationships among surrounded 

verses in the same surah that has the verse with euphemism or correlated verses in 

different surahs in the Qur’an permits the translator to identify the discrepancy in the 

interpretation of euphemisms in exegeses of the Qur’an and the varied connotations and 

denotations in dictionaries. This allows translators to produce a consistent and 

comprehensible English translation of non-trivial euphemisms for the target audience 

which extend beyond the habitual meaning of individual words, single sentences or 

local contexts of verses to the textual level. The synthesis of traditional resources, i.e. 

exegeses and dictionaries, and contextual and intratextual aspects in the Qur’an shows 

a significant role in gaining further insights into the perception of euphemism on the 

textual level and, thus, reproducing an accurate, natural and equivalent translation in 

English. 
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7.3 Limitations of the Research  

     I strive to minimise the scope of the research limitations, but there are inevitable 

kinds of difficulties and problems, which may slightly deviate any research from the 

ideal track. I suppose that limitations are a part of my research since no research is 

beyond limitations. They could be an inspiration and guidance for future research as 

they offer remarkable insights and opportunities to explore new challenges in certain 

areas, and they disclose where new scholarly efforts should be made. This section 

identifies constraints throughout the research process, such as application to practice, 

interpretation and generalisability of findings, and unanticipated challenges. 

     I may have no sufficient knowledge and information in controversial issues in Islam, 

which could restrict the mechanism of annotating certain euphemisms in the Qur’an. 

To avoid that, I resort to different resources and procedures, such as using exegetical 

books, using monolingual and bilingual dictionaries, consulting academics and 

religious people, developing linguistic guidelines, revising the existing literature, and 

checking and verifying by other annotators. The sensitivity of the research idea 

represents a limitation because it deals with unspeakable topics in a sacred text. I have 

not felt comfortable while describing some disagreeable or embarrassing issues. The 

exploratory nature and explanation of offensive topics may be biased according to what 

is socially and culturally acceptable in some cases. The Classical Arabic of the Qur’an 

is different from Modern Standard Arabic, so some findings cannot be generalised to 

euphemism in other genres. Hence, we need to test the proposed models and some 

findings if they are applicable to euphemism in other text types. 

     The research has not restricted itself to a certain theme of euphemism in the Qur’an, 

such as sex or death as previous studies did. It examines all euphemistic topics in the 

Qur’an. This broad objective of thematic investigation may require further research so 

as to make a detailed study on how all sensitive and unspeakable topics are dealt with 

in the Qur’an. As a PhD researcher, I have a deadline to turn in my research work. Time 

also has not allowed me to carry out structural, morphological, syntactic and semantic 

analysis of euphemisms in the corpus. I wonder whether the research findings might 

have been different if I have more time. I use an analytical review of euphemisms in 

the first part of the Qur’an by two annotators to check and verify the scheme and 
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guidelines of annotating euphemisms in the Qur’an. I cannot be sure whether 

conducting an analytical review of euphemisms by more annotators in more parts in the 

Qur’an could have changed the verification of the process of annotating euphemisms in 

the Qur’an.      

     The research limits itself to the examination of linguistic, cultural and stylistic 

problems in translating euphemisms in the Qur’an. To overcome the hindrance of 

evaluating the translation of euphemism in the Qur’an, I apply modern theoretical 

approaches and theories developed by well-known figures in the areas of translation 

and linguistics, such as Newmark, Vinay, Darbelnet, Nida, Taber, Vermeer, Reiss and 

Nord. Developing a theoretically and practically model for assessing the quality and 

accuracy of euphemism in current English translations of the Qur’an is a highly perilous 

task, and it would require further scholarly efforts made by a team of specialists. A 

representative selection of non-trivial euphemisms representing several taboo topics 

from different surahs in the Qur’an is chosen for examination. I wonder whether basing 

my research in a larger sample size of euphemisms could have generated different 

finding. The research critically evaluates six popular English translations of the Qur’an 

produced by translators with different cultural backgrounds, different religious 

affiliations, different native languages, personal or professional experiences, and 

individual or organisational supports. I wonder whether different results could have 

gained had using a different sample of English translations of the Qur’an.  

 

7.4 Directions for Future Research 

     This part touches upon potential areas and directions for future research, which 

generally arise out of the research limitations previously identified in this chapter. For 

example, I call for building upon particular findings or unresolved (fully) matters, 

which I did not anticipate throughout the research process. I also propose future 

research ideas to address certain limitations of the research. Furthermore, I recommend 

conducting similar researches in different settings through examining the developed 

models adopted in this work in a new context. 

1. Literal translation works well in few euphemistic examples in the Qur’an, but we still 

need further experiments to identify the degree of literalness that can be applied to 
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translating euphemisms, and to check if literal translation is appropriate for other 

rhetorical, poetic, religious or highly metaphorical texts. 

2. While annotating euphemisms in the Qur’an, I have encountered a complicated 

problem related to how to differentiate between euphemisms and synonyms. For 

instance, readers of the Qur’an wonder whether they consider ريب /rayb/ ‘doubt’ as a 

euphemism or synonym for شك /shakk/ ‘doubt’. I claim that synonym is a lexical 

construction exemplifying the linguistic ability of speakers by using a certain word or 

phrase which has an identical or near-identical meaning to another word or phrase. By 

contrast, euphemism is a linguistic device relying on intentionally substituting an 

appropriate expression with positive connotations in place of an offensive expression. 

The first aims to show the speaker’s fluency and eloquence in linguistic 

communication, whereas the latter attempts to avoid undesirable effects of an 

unmentionable topic by using a similar expression but with more agreeable or neutral 

connotations.  

     The Qur’an is full of euphemistic and synonymous expressions. The variety of 

connotational and denotational meanings in dictionaries and the wide discrepancy in 

exegeses and commentaries of the Qur’an make one wonder whether readers of the 

Qur’an can distinguish between euphemisms and synonyms, or they locate euphemisms 

within the area of synonym based on the fact that euphemism is a synonym for a 

negative word. I claim that euphemisms and synonyms are different, but somehow 

correlated, i.e. euphemism is a strong motivation to produce synonyms. This indicates 

if we produce euphemisms, we will have more synonyms in a given context. 

Euphemism can function as a near synonym, but with positive implications, to an 

offensive word. For instance, make love is frequently used as a synonym with neutral 

or acceptable connotations for sexual intercourse. Now, pass away is broadly used as 

a synonymous expression, rather than as an alternative substitution, for die. 

     Scholarly efforts have partially investigated the correlation of euphemism and 

synonym by Cobb (1985), Allen and Burridge (1991), Allan (2007), Gomez, (2009), 

Murphy (2010), Bowers and Pleydell-Pearce (2011) and Samoskaite (2011). The issue 

of understanding and translating synonymous expressions in the Qur’an has been 

examined to a limited extent (cf. AlQinai, 2012 and Hassan 2014). There is a research 

gap in the existing literature about the capability of distinguishing between euphemism 
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and synonym in the Qur’an. For this reason, I suggest developing a theoretical and 

practical basis tackling the correlation of euphemism and synonym to enable readers of 

the Qur’an to draw a borderline between them. Future research should also examine 

how context, in which euphemism and synonym are used, can affect their distinctive 

implications and subtle nuances in the Qur’an. Finally, a diagnostic test should be 

designed to identify how certain expressions in the Qur’an can be classified as 

synonyms or euphemisms. 

3. I suggest testing the annotation mechanism and guidelines of euphemisms adopted 

in this research work to identify euphemisms in other text types, such as the Bible, al-

Ḥadīth and literary text, or to identify other linguistic features in the Qur’an, such as 

metaphor or metonymy. I also suggest examining the applicability of the translation 

model proposed in this research work to critically evaluate the translation of euphemism 

in other text types, such as the Bible, al-Ḥadīth and literary text, or the translation of 

other linguistic features in the Qur’an, such as metaphor or metonymy.  

4. While annotating euphemisms in the corpus, I have noticed that some euphemisms 

are repeated several times in different positions in the Qur’an, such as أجلٰٰ /ajal/ ‘fixed 

term’, الأجداث /al-ajdāth/ ‘grave’, ٰ ٰهواتالش /al-shshahawāt/ ‘sexual lust’, and لَمستمٰٰ

/lāmastum/ ‘you touched’. I recommend conducting a corpus-based study for 

identifying such Qur’anic euphemisms, how many times they are used, where they are 

exactly located, why they are widely adopted, and how their positive connotations could 

be changed according to contexts in which they are employed. Moreover, I have found 

that some Qur’anic expressions are used as euphemisms in certain contexts, and are not 

in other contexts. For this reason, I suggest proposing a linguistic model for evaluating 

how contextual factors in the Qur’an can make a certain expression carry or remove its 

euphemistic meaning. 

5. I have noticed that annotated euphemisms in the corpus have different linguistic 

formats. They can be analysed according to their structural length, such as single-word 

euphemism, two-word euphemism, and multi-word euphemism. They can be also 

analysed according to their word class, such as verb, noun, adjective, adverb, verb plus 

noun, noun plus noun, adjective plus noun and sentence. Additionally, they can be 

analysed according to their semantic types, such as particularisation (particular-for-

whole), implication, metaphor, metonymy (general-for-specific), reversal (irony), 
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understatement (litotes), overstatement (hyperbole), omission and circumlocution. 

Therefore, I suggest developing a comprehensive linguistic model for analysing the 

euphemistic data in the corpus structurally, morphologically and semantically.  

6. I have noticed that the Qur’an adopts a distinctive euphemistic approach relying on 

mentioning a certain place instead of an undesirable action or event, i.e. part and part 

metonymic relationship. For example, الغائط /al-ghāʾit/ ‘deep land’ is used in the Qur’an 

to indicate the act of defecating. Also, الأجداث /al-ajdāth/ and القبور /al-qubūr/ ‘graves’ 

are commonly used in the Qur’an to mean the event of death. I suggest pursuing this 

interesting finding in a thorough way by gathering and examining a representative 

selection of Qur’anic euphemisms which illustrate the replacement of a certain place 

instead of an unpleasant action or event. 

7. I have noted that euphemism has similarities with indirect speech act at some level. 

Both are performed by speakers in specific situations for certain purposes based on the 

indirect way of employed expressions. The verbal production of euphemisms is a 

natural response to the existence of taboos in society where the direct literal meaning 

is neglected to reflect another meaning for the sake of addressing restricted subjects, 

such as sex and death. Euphemism functions as a rhetorical strategy with a non-literal 

structure in the linguistic system allowing speakers to communicate indirectly about 

forbidden realities. By contrast, indirect speech acts are standardised units or ways in 

linguistic communication normally used by speakers in various situations for certain 

goals. 

     According to Austin’s theory, speech performs three acts: locutionary, illocutionary 

and perlocutionary. A locutionary act is the actual performance of saying something 

and its visible meaning or reference. An illocutionary act is the pragmatic force or 

intention behind uttering something explicitly, such as promising, offering, inviting, 

commanding, congratulating, greeting or nominating. A perlocutionary act is the actual 

effect of saying something upon the listener’s thought, emotion or physical action, such 

as persuading, scaring or inspiring (Austin, 1962; He, 1997). A few researches studied 

the similarity of the function of euphemism and speech act. Euphemism may function 

in a similar way to specific types of speech act wherein euphemism is usually derived 

from a conscious or unconscious motivation to protect interlocutors from 

embarrassment or to address a distasteful topic appropriately by avoiding direct 
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expressions with negative connotations (Holtgraves, 1986; McGlone and Batchelor, 

2003; Allan and Burridge, 2006; McCallum and McGlone, 2011). 

     Al–Husseini (2007) claims that euphemism in Arabic and English has a close link 

with indirect speech act because both rely on an opposition-oriented approach, i.e. 

saying something verbally, but indicating another thing actually. Zhao and Dong (2010) 

argue that euphemisms in politics perform illocutionary acts when they are used for 

changing or concealing the truth, and perlocutionary acts when they are used to shape 

the public’s views and attitudes about certain events in the world (pp.119-120). I think 

that euphemism does not perform a specific type of speech acts when compared to 

dysphemism, which often performs the speech act of insulting. On the contrary, 

euphemisms can perform the speech act of pleasing, softening, understanding, 

naturalising, legalising, disguising or shifting. Future research is needed to identify 

which type of speech acts can be performed by euphemisms in religious texts, such as 

the Qur’an. 

8. I have found that the sacred or religious text, such as the Qur’an, has not yet been 

classified within any type of texts. This has made me wonder whether it can be 

considered as an individual type itself. The Qur’an, for example, can be located within 

expressive texts because it describes divine concepts, e.g. Heaven and Hell. It can be 

also located within narrative texts because it informs people historical events and 

stories, e.g. earlier prophets’ life. It can be also located within argumentative texts 

because it affects Muslims’ responses and beliefs about certain events or concepts, e.g. 

the purpose of the existence in this Universe. It can be also located within instructive 

texts because it directs Muslims towards doing positive practices, e.g. giving charities 

to poor people, or abandoning what is treated as negative deeds, e.g. homosexual act. It 

can be also located within expository texts because it presents sufficient explanations 

of situations at a specific time or place. For these reasons, I assert that the Qur’an is a 

hybrid text in which a mixture of description, information, narration, argumentation, 

instructions and exposition exists. Thus, the act of translating a Qur’anic text is 

laborious because the translator should maintain all its hybridity features. I call for 

conducting prospective studies to fill in this literature gap.  

9. The Qur’an is an abundant resource for metaphorical and rhetorical expressions such 

as euphemism. Therefore, Arabic speakers usually opt for using euphemisms with 
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Qur’anic phrases in social occasions supposing that religion is a useful tool for releasing 

themselves from responsibility or embarrassment. This interesting finding has not been 

evaluated in a comprehensive way. ElShiekh (2013) investigates the influence of the 

religious background of speakers in the choice of euphemisms. The employment of 

Qur’anic quotes for suggesting euphemistic connotations should be investigated in light 

of contemporary usages and impacts of Qur’anic discourse in the modern world. 

10. Frequency is an influential factor in personal and social discourse. Decreasing target 

domain words’ frequency will function as a resource for their stylistic and connotative 

properties. By contrast, target domain words will lose their stylistic effects if they are 

widely used. When speakers produce more euphemisms, they may make negative 

words forgotten, obsolete or less-frequent in linguistic communication. This idea could 

be a starting point for research in future. 

11. Many scholars indicate that the existence of the Arabic text of the Qur’an and 

footnotes may affect the readers’ concentration and the flow of the translation. 

Mohammed (2005) points out that Abdel Haleem has intended to produce an accurate, 

clear and flow translation, so The Qur'an, A New Translation (2005) does not have the 

Arabic text, and footnotes and commentary are rarely used (p.67). Elimam (2017) has 

recently found that an overwhelming majority of a survey’s respondents are in favour 

of English translations of the Qur’an with both Arabic and English texts, and with 

additional explanations of difficult terms in the form of footnotes. He has also found 

that almost two-thirds of the respondents have indicated that footnotes and information 

in brackets were useful in understanding translations of the Qur’an, while about a 

quarter only found them distracting. Hence, Abdel Haleem’s translation could not be 

the first option for readers because it does not have the Arabic text of the Qur’an, and 

rarely provides additional clarifications (pp.62-65). I think that further research is still 

needed to clarify this argumentative issue. 

12. Because euphemism is a universal phenomenon, studying it across different 

languages and cultures can play an influential role in facilitating intercultural 

communication. The phenomenon of euphemism in the Qur’an gives evidence that 

Islam counts on basic principles, such as peace, stability, balance, respect and social 

justice. This research can provide researchers from different disciplines with fresh 
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insights to overcome cultural barriers and build bridges between the Islamic community 

and other religious communities. This idea should be researched in a detailed way. 

13. The Day of Judgement is mentioned more than 300 times in the Qur’an through 

using several linguistic methods, such as description, naming or labelling, 

demonstrative expressions and circumlocution. I have wondered if I can consider 

Resurrection-related expressions as euphemisms instead of the direct mention of the 

Day of Judgement, which is known as a horrible day. After face-to-face contact and 

digital communication with a team of academics and religious people, I decided not to 

annotate these expressions as euphemisms because they are used so widely, which 

makes them lose their euphemistic and stylistic meanings. In future, I intend to create 

an electronic corpus of Resurrection-related expressions in the Qur’an with a linguistic 

analysis of their semantic formats.   
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Appendix A: Corpus of Euphemisms in the Qur’an 

This appendix is the corpus of euphemisms in the Qur’an which can be accessed on 

Leeds Corpus through http://corpus.leeds.ac.uk/euphemismolimat/.  

  

http://corpus.leeds.ac.uk/euphemismolimat/
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Appendix B: Linguistic Guidelines for Annotating 

Euphemisms in the Qur’an 

 

Definition of Euphemism 

Euphemism is a socially acceptable word with positive implications used instead of an 

offensive word with inappropriate references or embarrassing meanings in order to 

communicate implicitly about a sensitive, unspeakable or taboo topic as well as to stay 

within established social boundaries. 

Functions of Euphemism  

Euphemism functions as (i) an intentional substitution of an offensive, unpleasant or 

stylistically negative expression with a more agreeable expression for conveying a 

specific meaning indirectly, (ii) a way to consider the listeners’ feelings and the 

speaker’s approach simultaneously, (iii) and a natural response to the existence of 

taboos in society. 

Semantic Types of Euphemism 

Euphemism involves several semantic formats, such as particularisation, implication, 

metaphor, metonymy, reversal or irony, understatement or litotes, overstatement or 

hyperbole, remodelling, synecdoche, periphrasis, omission and clipping. 

Features of Euphemism  

Euphemism has some distinctive features, such as distance or deviation, relation, 

pleasantness and vagueness. 

Euphemism and Other Linguistic Phenomena 

Metaphorisation and metonymy are fertile resources for euphemistic references. 

Metaphor is a conceptual motivation with a linguistic structure addressing inappropriate 

topics through producing euphemism. Metonymy is commonly devoted as a linguistic 

way for euphemising unmentionable themes. 

Euphemism in the Qur’an 

The Qur’an is a coherent text with a unique style, aesthetic features and rhetorical 

expressions. It employs many euphemisms to promote positive connotations for certain 

terms with offensive suggestions related to death, destruction, divorce, excretion, 
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feelings, fighting and wars, finance, health, personal bad behaviours including lying, 

injustice, meanness, arrogance, envy, extravagance and mocking, poverty, pregnancy 

and giving birth, punishment, religion, sex including sexual act and bodily parts, slavery 

and swearing. However, the perception of euphemisms in the Qur’an could extend 

beyond the word or sentence levels to the textual level. Many topics and narratives are 

commonly cited in different positions in the Qur’an. That is, intratextuality and 

contextuality play a significant role in understanding and interpreting Qur’anic 

euphemisms. Here are some illustrative euphemistic examples from the Qur’an with 

their literal translations: 

ٰإِٰ -1 عُون  هُٰق وْمُهُٰيهُْر  اء  ج  مِنٰق بْلُٰك انوُاٰو  ي ئِ اتِٰل يْهِٰو  ٰالسَّ لوُن  ٰي اٰق وْمِٰٰۚي عْم  رُٰل كُمْٰٰق ال  ٰأ طْه  ءِٰب ن اتِيٰهُنَّ ؤُلَ  ٰٰٰۖه  

  (.78ٰ،)هود

Lit. His people came rushing towards him; they used to commit evil deeds. He said: “O 

my people! here are my daughters; They are purer for you”. (Hud, 78) 

ل ىٰس ف رٍٰأ وْٰ -2 ىٰأ وْٰع  رْض  إِنٰكُنتمُٰمَّ نٰالْغ ائطِِٰو  نكُمٰم ِ م ِ دٰ  ٰأ ح  اء  سْتمُُٰالن سِ اءأ وْٰٰج   .)43ٰ،)النساءٰلَم 

Lit. And if you are ill, or on a journey, or one of you comes from the privy, or you have 

touched women. (Women, 43) 

ل مْٰأ كُٰب غِي اق ال تْٰأ نَّىٰي كُونُٰلِيٰغُلام ٰ -3 ٰو  ل مْٰي مْس سْنِيٰب ش ر    .(20ٰ،)مريمٰو 

Lit. She said: “How can I have a son when no man has touched me and I have not been 

unchaste”. (Mary, 20) 

لِينٰ  -4 ٰالْمُرْس  ٰمِن  لْن اٰق بْل ك  اٰأ رْس  ٰإنَِّهُمْٰم  اقِْٰٰإلََِّ ٰفِيٰالْأ سْو  ي مْشُون  ٰو  ٰالطَّع ام   ).20 ،ٰ)الفرقانٰۗل ي أكُْلوُن 

Lit. And We never sent before you (Muhammad) any messengers but surely, they ate 

food and walked in the markets. (The Differentiator, 20) 
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Appendix C: Information Sheet and a Consent Form  

Information Sheet and Consent Form 

Dear respondent, 

You are being invited to take part in a research project titled “Euphemism in the 

Qur’an: Corpus-based Linguistic Analysis and Intratextual- and Contextual-

based Translation”. Before you decide, it is important for you to understand why the 

research is being done and what it will involve. Please take time to read the following 

information carefully and discuss it with others if you wish. Ask us if there is anything 

that is not clear or if you would like more information. Take time to decide whether or 

not you wish to take part. 

This research is being conducted by Sameer Naser Olimat from the University of 

Leeds. The research aims to create a corpus of euphemism in the Qur’an by annotating 

all Qur’anic euphemistic expressions in the format of an Excel electronic table and in 

HTML format. It also aims to classify the annotated euphemisms into new categories 

adapted from classifications previously produced by others and proposed on the basis 

of Qur’anic data. Further, it attempts to explore the role of intratextuality and 

contextuality in identifying, understanding and interpreting euphemisms in the Qur’an. 

Two Arabic-native speakers with good background and research interests in the 

literature and translation of euphemism in the Qur’an will be asked to annotate 

euphemisms in the first part (Juzʾ) in the Qur’an. This Juzʾ is chosen for checking and 

verification because it is the first Juzʾ in the Qur’an. The purpose of this procedure is 

twofold: to check the inter-annotator agreement of the euphemism annotation in the 

first Juzʾ with the two annotators’ annotation, and to guarantee that the annotation of 

euphemisms in the corpus is more objective and comprehensive. Both annotators will 

be given written techniques and guidelines to support them in recognising and 

annotating euphemisms in the first Juzʾ of the Qur’an properly. The guidelines address 

four areas: strategies to annotate euphemisms, linguistic background on euphemism, 

nature of euphemism in the Qur’an, and euphemistic examples from the Qur’an. This 

analytical review will allow us to find out how many Qur’anic euphemisms in the first 

Juzʾ have been covered and missed, and how many Qur’anic euphemisms need to be 

excluded and developed. 

You will be involved in the research project once for about 30 minutes at maximum. 

You need to annotate euphemisms while you read the first Juzʾ in the Qur’an. Whilst 

there are few benefits for those people participating in the research project, it is hoped 

that this work will fill in the literature gap in the areas of translation and Arabic 

linguistics. To the best of my ability, all the information that we collect about you and 

during the course of the research will remain strictly confidential, and only anonymised 

data will be published. You will not be able to be identified in any reports or 

publications. It is up to you to decide whether or not to take part. If you do decide to 

take part, you will be given this information letter to keep and will be asked to sign 

another copy as a consent form. Your participation is entirely voluntary and you may 

withdraw at any time without affecting any benefits that you are entitled to. You do not 
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have to answer any questions you do not want to and you do not have to give a reason. 

We believe there are no known risks associated with this research. 

 

Dear respondent, 

Please, add your initials next to the statement if you agree 

I confirm that I have read and understood the information sheet dated 

[dd/mm/yy] explaining the above research project and I have had the 

opportunity to ask questions about the project. 

 

I understand that my participation is voluntary and that I am free to withdraw 

at any time without giving any reason or without any negative consequences. 

In addition, should I not wish to answer any particular question or questions, 

I am free to decline by contacting the researcher.  

 

I give permission for the researcher to have access to my anonymised 

responses. I understand that my name will not be linked with the research 

materials, and I will not be identified or identifiable in the report or reports 

that result from the research. I understand that my responses will be kept 

strictly confidential. 

 

I agree for the data collected from me to be stored and used in any relevant 

future researches in an anonymised form. 

 

I understand that other genuine researchers will have access to this data and 

may use my responses in publications, reports, web pages and other research 

outputs, only if they agree to preserve the confidentiality of the information as 

requested in this form. 

 

I understand that relevant sections of the data collected during the study may 

be looked at by individuals from the University of Leeds or from regulatory 

authorities where it is relevant to my taking part in this research. I give 

permission for these individuals to have access to my records. 

 

I agree to take part in the above research project and will inform the lead 

researcher should my contact details change. 

 

 

Name of participant  

Participant’s signature  

Date  

Name of the researcher  

Signature  

Date  

 

Sameer Naser Olimat 

PhD Researcher  

School of Languages, University of Leeds 

mlsno@leeds.ac.uk   

+44 (0)7466997556 

  

mailto:mlsno@leeds.ac.uk
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Appendix D: A Questionnaire Designed for Annotating 

Euphemisms in the First Juz’ of the Qur’an by Two 

Annotators 

Euphemism in the Qur’an: Corpus-based Linguistic Analysis and Intratextual- 

and Contextual-based Translation 

Dear respondent, 

This research project aims to create a corpus of euphemisms in the Qur’an in the format of an Excel 

electronic table and in HTML format by annotating all Qur’anic euphemistic expressions within a 

contextual background. It also aims to classify the annotated euphemisms into new categories adapted 

from classifications previously produced by others, and proposed on the basis of the euphemistic data in 

the Qur’an. Further, it attempts to explore the role of intratextuality and contextuality in identifying, 

understanding and interpreting euphemisms in the Qur’an.  

Methodologically, I annotate all euphemisms in the Qur’an, which consists of thirty parts (Ajzāʼ) 

manually and then classify them into broad topics. An analytical independent review and verification of 

the annotated euphemisms in the first (part) Juzʾ in the Qur’an will be conducted by two Arabic-native 

speakers with good background and research interests in the literature and translation of euphemism in 

the Qur’an. They will be asked to annotate euphemisms in the first Juzʾ in the Qur’an. This Juzʾ is chosen 

for checking and verification because it is the first Juzʾ in the Qur’an. The purpose of this procedure is 

twofold; to check the inter-annotator agreement of the euphemism annotation in the first Juzʾ with the 

two annotators’ annotation, and to guarantee that the euphemism annotation in the corpus is more 

objective and comprehensive. Both annotators will be given useful techniques and guidelines addressing 

four areas, including strategies to annotate euphemisms, linguistic background on euphemism, nature of 

euphemism in the Qur’an, and euphemistic examples from the Qur’an; to assist them in recognising and 

annotating euphemisms in the first Juzʾ of the Qur’an correctly. This analytical review will allow us to 

find out how many Qur’anic euphemisms in the first Juzʾ have been covered and missed, and how many 

Qur’anic euphemisms need to be removed and developed.  

Please read the Qur’anic text, the first Juzʾ of the Qur’an in Arabic, carefully and then annotate all 

euphemistic expressions by underlying them. Helpful techniques and guidelines are available in the last 

two pages.  

Sameer Naser Mnizel Olimat, PhD Researcher 

School of Languages, University of Leeds 

mlsno@leeds.ac.uk  

 +44 (0)7466997556 

mailto:mlsno@leeds.ac.uk
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 سورةْالفاتحة

حِيمِٰ نِٰالرَّ حْم  ِٰالرَّ  (1) بسِْمِٰاللََّّ

ٰ ِٰالْع ال مِين  ب  ِٰر  مْدُٰلِِلَّّ حِيمِٰ)2)الْح  نِٰالرَّ حْم  ينِٰ)3(ٰالرَّ الِكِٰي وْمِٰالد ِ ٰن سْت عِينُٰ)4(ٰم  إِيَّاك  ٰن عْبدُُٰو  اط ٰالْمُسْت قِيم ٰ)5(ٰإيَِّاك  ر  6ٰ(ٰاهْدِن اٰالص ِ اط ٰالَّذِين  (ٰصِر 

ال ِينٰ  ٰالضَّ لَ  ل يْهِمْٰو  غْضُوبِٰع  ل يْهِمْٰغ يْرِٰالْم  ٰع  ٰ(7) أ نْع مْت 

 سورةْالبقرة

ٰ)ٰ(1المٰ) ٰفِيهِٰهُدىًٰلِلْمُتَّقِين  يْب  ٰر  ٰالْكِت ابُٰلَ  ٰ)2ذ لِك  قْن اهُمْٰينُْفِقوُن  ز  اٰر  مِمَّ ة ٰو  لا  ٰالصَّ يقُِيمُون  ٰباِلْغ يْبِٰو  ٰيؤُْمِنوُن  ا3ٰ(ٰالَّذِين  ٰبِم  ٰيؤُْمِنوُن  الَّذِين  (ٰو 

ٰهُمْٰ ةِ باِلْآ خِر  ٰو  ٰمِنْٰق بْلِك  اٰأنُْزِل  م  ٰو  ٰإلِ يْك  ٰ)أنُْزِل  ٰ)4يوُقنِوُن  ٰهُمُٰالْمُفْلِحُون  أوُل ئِك  ب هِِمْٰو  ٰع ل ىٰهُدىًٰمِنْٰر  ٰع ل يْهِم5ْٰ(ٰأوُل ئِك  اء  ٰك ف رُواٰس و  ٰالَّذِين  (ٰإِنَّ

(ٰ ٰيؤُْمِنوُن  ع ل ىٰأ ب6ْٰأ أ نْذ رْت هُمْٰأ مْٰل مْٰتنُْذِرْهُمْٰلَ  ع ل ىٰس مْعِهِمْٰو  ُٰع ل ىٰقلُوُبِهِمْٰو  ٰاللََّّ ت م  ٰ)(ٰخ  ٰع ظِيم  ل هُمْٰع ذ اب  ة ٰو  ارِهِمْٰغِش او  ن7ْٰص  ٰالنَّاسِٰم  مِن  (ٰو 

(ٰٰ اٰهُمْٰبِمُؤْمِنيِن  م  باِلْي وْمِٰالْآ خِرِٰو  ِٰو  نَّاٰباِلِلَّّ ٰ)8ي قوُلُٰآ م  اٰي شْعرُُون  م  ٰأ نْفسُ هُمْٰو  ٰإلََِّ اٰي خْد عُون  م  نوُاٰو  ٰآ م  الَّذِين  و   ٰ ٰاللََّّ ادِعُون  ٰٰ(ٰفِي9(ٰيخُ  ض  ر  قلُوُبِهِمْٰم 

(ٰ انوُاٰي كْذِبوُن  اٰك  ٰبِم  ٰأ لِيم  ل هُمْٰع ذ اب  ضًاٰو  ر  ُٰم  اد هُمُٰاللََّّ ٰ)10ف ز  اٰن حْنُٰمُصْلِحُون  ٰتفُْسِدوُاٰفِيٰالْأ رْضِٰق الوُاٰإِنَّم  ٰل هُمْٰلَ  إِذ اٰقيِل  ٰإنَِّهُمْٰهُم11ُٰ(ٰو  (ٰأ لَ 

ٰ ٰي شْعرُُون  ل كِنْٰلَ  ٰو  ٰهُمُٰالسٰ 12)الْمُفْسِدوُن  ٰإِنَّهُمْ اءُٰأ لَ  ٰالس ف ه  ن  اٰآ م  ٰالنَّاسُٰق الُواٰأ نُؤْمِنُٰك م  ن  اٰآ م  ٰل هُمْٰآ مِنُواٰك م  إِذ اٰقيِل  ٰ(ٰو  ٰي عْل مُون  ل كِنْٰلَ  اءُٰو  ف ه 

ل وْاٰإلِ ىٰش ي اطِينِهِمْٰق 13ٰ) إِذ اٰخ  نَّاٰو  نوُاٰق الوُاٰآ م  ٰآ م  إِذ اٰل قوُاٰالَّذِين  ٰ)(ٰو  اٰن حْنُٰمُسْت هْزِئوُن  ع كُمْٰإنَِّم  ي مُد هُمْٰفِيٰطُغْي انِهِم14ْٰالُواٰإنَِّاٰم  ُٰي سْت هْزِئُٰبِهِمْٰو  (ٰاللََّّ

(ٰ هُون  ٰ)15ي عْم  اٰك انُواٰمُهْت دِين  م  تهُُمْٰو  ار  تْٰتِج  بِح  اٰر  باِلْهُد ىٰف م  ل ةٰ  لا  وُاٰالضَّ ٰاشْت ر  ٰالَّذِين  ث ل16ُٰ(ٰأوُل ئِك  تْٰ(ٰم  اء  اٰأ ض  ن ارًاٰف ل مَّ ث لِٰالَّذِيٰاسْت وْق دٰ  هُمْٰك م 

(ٰ ٰيبُْصِرُون  اتٍٰلَ  ك هُمْٰفِيٰظُلمُ  ت ر  ُٰبِنوُرِهِمْٰو  ٰاللََّّ وْل هُٰذ ه ب  اٰح  ٰ)17م  ٰي رْجِعوُن  ٰف هُمْٰلَ  ٰعُمْي  ٰبكُْم  18ٰ(ٰصُمٌّ ات  اءِٰفيِهِٰظُلمُ  ٰالسَّم  ي بٍِٰمِن  (ٰأ وْٰك ص 

ب ٰ و  عْدٰ  ر  ٰ)و  ٰباِلْك افِرِين  ُٰمُحِيط  اللََّّ وْتِٰو  ٰالْم  ذ ر  اعِقِٰح  و  ٰالصَّ ابِع هُمْٰفِيٰآ ذ انِهِمْٰمِن  ٰأ ص  ٰي جْع لوُن  19ٰرْق  اء  اٰأ ض  هُمْٰكُلَّم  ار  (ٰي ك ادُٰالْب رْقُٰي خْط فُٰأ بْص 

ُٰ ل وْٰش اء ٰاللََّّ ل يْهِمْٰق امُواٰو  إِذ اٰأ ظْل م ٰع  ش وْاٰفِيهِٰو  ٰ)ل هُمْٰم  ٰش يْءٍٰق دِير  ع ل ىٰكُل ِ  ٰ ٰاللََّّ ارِهِمْٰإِنَّ أ بْص  ٰبسِ مْعِهِمْٰو  بَّكُمُٰالَّذِي20ٰٰل ذ ه ب  اٰالنَّاسُٰاعْبدُوُاٰر  (ٰي اٰأ ي ه 

(ٰ ٰمِنْٰق بْلِكُمْٰل ع لَّكُمْٰت تَّقوُن  الَّذِين  ل ق كُمْٰو  اءٰ 21خ  السَّم  اشًاٰو  ٰفِر  ٰل كُمُٰالْأ رْض  ع ل  اتِٰرِزْقًاٰٰ(ٰالَّذِيٰج  ر  ٰالثَّم  ٰبهِِٰمِن  ج  اءًٰف أ خْر  اءِٰم  ٰالسَّم  ٰمِن  ل  أ نْز  بنِ اءًٰو 

(ٰ أ نْتمُْٰت عْل مُون  ِٰأ نْد اداًٰو  ٰت جْع لوُاٰلِِلَّّ ادْع22ُٰل كُمْٰف لا  ةٍٰمِنْٰمِثلِْهِٰو  لْن اٰع ل ىٰع بْدِن اٰف أتْوُاٰبِسُور  اٰن زَّ يْبٍٰمِمَّ إِنْٰكُنْتمُْٰفِيٰر  ِٰإنِْٰ(ٰو  كُمْٰمِنْٰدوُنِٰاللََّّ د اء  واٰشُه 

(ٰ ادِقيِن  ةُٰأعُِدَّتْٰلِلْك اف23ِٰكُنْتمُْٰص  ار  الْحِج  قُودهُ اٰالنَّاسُٰو  ٰالَّتِيٰو  ل نْٰت فْع لوُاٰف اتَّقوُاٰالنَّار  ٰ)(ٰف إنِْٰل مْٰت فْع لُواٰو  ع مِلوُا24ٰرِين  نوُاٰو  ٰآ م  رِٰالَّذِين  ب ش ِ (ٰو 

اتِٰأ ٰ الِح  ةٍٰرِزْقاًٰق الوُاٰه ذ اٰالَّذِيالصَّ ر  اٰمِنْٰث م  اٰرُزِقوُاٰمِنْه  ارُٰكُلَّم  اٰالْأ نْه  نَّاتٍٰت جْرِيٰمِنْٰت حْتِه  ٰل هُمْٰج  اٰٰنَّ ل هُمْٰفيِه  أتُوُاٰبِهِٰمُت ش ابِهًاٰو  رُزِقْن اٰمِنْٰق بْلُٰو 

(ٰ الِدوُن  اٰخ  هُمْٰفيِه  و  ةٰ  ر  ٰمُط هَّ اج  ٰاللََّّ 25ٰأ زْو  قٰ ٰ(ٰإِنَّ ٰأ نَّهُٰالْح  نُواٰف ي عْل مُون  ٰآ م  اٰالَّذِين  اٰف أ مَّ اٰف وْق ه  ةًٰف م  اٰب عوُض  ث لًاٰم  ٰم  ٰي سْت حْيِيٰأ نْٰي ضْرِب  ب ِهِمْٰلَ  ٰمِنْٰر 

ي هْدِيٰبِٰ ٰبِهِٰك ثيِرًاٰو  ث لًاٰيضُِل  ذ اٰم  ُٰبِه  اد ٰاللََّّ اذ اٰأ ر  ٰم  ٰك ف رُواٰف ي قوُلوُن  اٰالَّذِين  أ مَّ ٰ)و  ٰالْف اسِقِين  ٰبهِِٰإِلََّ اٰيضُِل  م  26ِٰهِٰك ثيِرًاٰو  ٰع هْد ٰاللََّّ ٰي نْقضُُون  (ٰالَّذِين 

اسِٰ ٰهُمُٰالْخ  ٰفِيٰالْأ رْضِٰأوُل ئِك  يفُْسِدوُن  ٰو  ل  ُٰبهِِٰأ نْٰيوُص  ٰاللََّّ ر  اٰأ م  ٰم  ي قْط عوُن  ٰ)مِنْٰب عْدِٰمِيث اقهِِٰو  27ِٰرُون  ٰباِلِلَّّ ٰت كْفرُُون  اتاًٰف أ حْي اكُمْٰ(ٰك يْف  كُنْتمُْٰأ مْو  ٰو 

(ٰ عوُن  ٰإِل يْهِٰترُْج  ٰيُحْييِكُمْٰثمَُّ ٰيمُِيتكُُمْٰثمَُّ هُوٰ 28ثمَُّ اتٍٰو  او  ٰس م  بْع  ٰس  اهُنَّ اءِٰف س وَّ ىٰإِل ىٰالسَّم  ٰاسْت و  مِيعاًٰثمَُّ اٰفِيٰالْأ رْضِٰج  ٰل كُمْٰم  ل ق  ٰالَّذِيٰخ  ٰ(ٰهُو  ٰبِكُل ِ

ٰ ا29ٰ)ش يْءٍٰع لِيم  نْٰيفُْسِدُٰفِيه  اٰم  ٰق الوُاٰأ ت جْع لُٰفيِه  لِيف ةً ٰفِيٰالْأ رْضِٰخ  اعِل  ةِٰإنِ ِيٰج  ئِك  لا  ٰلِلْم  ب ك  ٰر  إِذْٰق ال  ٰ(ٰو  مْدِك  ن حْنُٰنسُ ب ِحُٰبِح  ٰو  اء  م  ي سْفِكُٰالد ِ و 

(ٰ ٰت عْل مُون  اٰلَ  ٰإنِ ِيٰأ عْل مُٰم  ٰق ال  سُٰل ك  نقُ د ِ ٰآ 30ٰو  ع لَّم  ا(ٰو  ءِٰإِنْٰكُنْتمُْٰص  اءِٰه ؤُلَ  ٰأ نْبئِوُنِيٰبأِ سْم  ئِك ةِٰف ق ال  لا  هُمْٰع ل ىٰالْم  ض  ٰع ر  اٰثمَُّ ٰكُلَّه  اء  ٰالْأ سْم  ٰد م  دِقيِن 

كِيمُٰ)31) ٰالْع لِيمُٰالْح  ٰأ نْت  اٰع لَّمْت ن اٰإنَِّك  ٰم  ٰل ن اٰإلََِّ ٰعِلْم  ٰلَ  ان ك  ٰي اٰآ د م32ُٰ(ٰق الوُاٰسُبْح  ٰأ ل مْٰأ قلُْٰل كُمْٰإنِ ِيٰ(ٰق ال  ائِهِمْٰق ال  اٰأ نْب أ هُمْٰبأِ سْم  ائِهِمْٰف ل مَّ ٰأ نْبئِهُْمْٰبِأ سْم 

(ٰ اٰكُنْتمُْٰت كْتمُُون  م  ٰو  اٰتبُْدوُن  أ عْل مُٰم  الْأ رْضِٰو  اتِٰو  او  ٰالسَّم  ٰف سٰ 33أ عْل مُٰغ يْب  ئِك ةِٰاسْجُدوُاٰلِآ د م  لا  إِذْٰقلُْن اٰلِلْم  ٰ(ٰو  ك ان  ٰو  اسْت كْب ر  ٰأ ب ىٰو  ٰإبِْلِيس  دوُاٰإِلََّ ج 

(ٰ ٰالْك افِرِين  ذِهِٰا34مِن  ب اٰه  ٰت قْر  لَ  اٰو  يْثُٰشِئتْمُ  غ داًٰح  اٰر  ٰمِنْه  كُلا  نَّة ٰو  ٰالْج  وْجُك  ز  ٰو  قلُْن اٰي اٰآ د مُٰاسْكُنْٰأ نْت  ٰ)(ٰو  ٰالظَّالِمِين  ة ٰف ت كُون اٰمِن  ر  (35ٰلشَّج 

لَّهُٰ ل كُمْٰفِيٰالْأ ٰف أ ز  ٰو  قلُْن اٰاهْبطُِواٰب عْضُكُمْٰلِب عْضٍٰع دوٌُّ اٰك ان اٰفيِهِٰو  اٰمِمَّ هُم  ج  اٰف أ خْر  اٰالشَّيْط انُٰع نْه  ت اع ٰإلِ ىٰحِينٍٰ)م  م  ٰو  (ٰف ت ل قَّىٰآ د م36ُٰرْضِٰمُسْت ق رٌّ

ابُٰال ٰالتَّوَّ ل يْهِٰإنَِّهُٰهُو  ٰع  اتٍٰف ت اب  ب هِِٰك لِم  حِيمُٰ)مِنْٰر  37ٰرَّ لَ  ل يْهِمْٰو  ٰع  وْف  ٰخ  ٰف لا  ٰهُد اي  نْٰت بعِ  اٰي أتْيِ نَّكُمْٰمِن ِيٰهُدىًٰف م  مِيعاًٰف إمَِّ اٰج  ٰ(ٰقلُْن اٰاهْبطُِواٰمِنْه 

(ٰ نوُن  الِدو38ُهُمْٰي حْز  اٰخ  ابُٰالنَّارِٰهُمْٰفيِه  ٰأ صْح  ك ذَّبوُاٰبآِ ي اتِن اٰأوُل ئِك  ٰك ف رُواٰو  الَّذِين  ٰ)(ٰو  ٰالَّتِيٰأ نْع مْتُٰع ل يْكُم39ْٰن  تِي  ٰاذْكُرُواٰنِعْم  ائيِل  (ٰي اٰب نِيٰإسِْر 

بُونِٰ) ٰف ارْه  إيَِّاي  أ وْفوُاٰبِع هْدِيٰأوُفِٰبِع هْدِكُمْٰو  ٰت شْت ر40ُٰو  لَ  ٰك افِرٍٰبهِِٰو  ل  ٰت كُونوُاٰأ وَّ لَ  ع كُمْٰو  اٰم  قاًٰلِم  د ِ لْتُٰمُص  اٰأ نْز  آ مِنوُاٰبِم  ناًٰق لِيلًاٰ(ٰو  واٰبآِ ي اتِيٰث م 

ٰف اتَّقوُنِٰ) إيَِّاي  ٰ)41و  أ نْتمُْٰت عْل مُون  ٰو  قَّ ت كْتمُُواٰالْح  ٰباِلْب اطِلِٰو  قَّ ٰت لْبسُِواٰالْح  لَ  ٰ)42(ٰو  اكِعِين  ٰالرَّ ع  ارْك عوُاٰم  و  ك اةٰ  آ توُاٰالزَّ و  ةٰ  لا  أ قيِمُواٰالصَّ (43ٰ(ٰو 

ٰباِلْبِٰ ٰالنَّاس  ٰ)أ ت أمُْرُون  ٰت عْقِلوُن  ٰأ ف لا  ٰالْكِت اب  ٰت تلْوُن  أ نْتمُْ ٰو  ٰأ نْفسُ كُمْ ت نْس وْن  ٰو  44ٰر ِ اشِعِين  ٰع ل ىٰالْخ  ة ٰإِلََّ بِير  اٰل ك  إنَِّه  ٰو  ةِ لا  الصَّ بْرِٰو  اسْت عِينوُاٰبِالصَّ (ٰو 

أ نَّهُمْٰإلِ يْهِٰرٰ 45) ب ِهِمْٰو  قوُٰر  ٰأ نَّهُمْٰمُلا  ٰي ظُن ون  ٰ)(ٰالَّذِين  46ٰاجِعوُن  لْتكُُمْٰع ل ىٰالْع ال مِين  أ ن ِيٰف ضَّ ل يْكُمْٰو  ٰالَّتِيٰأ نْع مْتُٰع  تِي  ٰاذْكُرُواٰنِعْم  ائِيل  (ٰي اٰب نِيٰإسِْر 

اٰع دْلٰ 47) ذُٰمِنْه  ٰيؤُْخ  لَ  و  اٰش ف اع ةٰ  ٰيقُْب لُٰمِنْه  لَ  ٰع نْٰن فْسٍٰش يْئاًٰو  ٰت جْزِيٰن فْس  اتَّقوُاٰي وْمًاٰلَ  ٰ)ٰ(ٰو  رُون  ٰهُمْٰينُْص  لَ  48ٰو  يْن اكُمْٰمِنْٰآ لِٰفِرْع وْن  إذِْٰن جَّ (ٰو 

ب ِكُمْٰ ٰمِنْٰر  ء  فِيٰذ لِكُمْٰب لا  كُمْٰو  ٰنسِ اء  ي سْت حْيوُن  كُمْٰو  ٰأ بْن اء  ٰالْع ذ ابِٰيذُ ب ِحُون  يْن 49ع ظِيم ٰ)ي سُومُون كُمْٰسُوء  ٰف أ نْج  قْن اٰبِكُمُٰالْب حْر  إِذْٰف ر  ٰ(ٰو  قْن اٰآ ل  أ غْر  اكُمْٰو 
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(ٰ أ نْتمُْٰت نْظُرُون  ٰو  ٰ)50فِرْع وْن  أ نْتمُْٰظ الِمُون  ٰمِنْٰب عْدِهِٰو  ذْتمُُٰالْعِجْل  ٰل يْل ةًٰثمَُّٰاتَّخ  اع دْن اٰمُوس ىٰأ رْب عِين  إِذْٰو  ٰل ع لَّكُم51ْٰ(ٰو  (ٰثمَُّٰع ف وْن اٰع نْكُمْٰمِنْٰب عْدِٰذ لِك 

(ٰ إ52ِٰت شْكُرُون  ٰ)(ٰو  ٰل ع لَّكُمْٰت هْت دوُن  الْفرُْق ان  ٰو  ٰف توُبوُا53ٰذْٰآ ت يْن اٰمُوس ىٰالْكِت اب  اذِكُمُٰالْعِجْل  ٰمُوس ىٰلِق وْمِهِٰي اٰق وْمِٰإنَِّكُمْٰظ ل مْتمُْٰأ نْفسُ كُمْٰباِت ِخ  إِذْٰق ال  (ٰو 

ٰل كُمْٰعِٰ يْر  حِيمُٰ)إلِ ىٰب ارِئِكُمْٰف اقْتلُوُاٰأ نْفسُ كُمْٰذ لِكُمْٰخ  ابُٰالرَّ ٰالتَّوَّ ل يْكُمْٰإِنَّهُٰهُو  ٰع  ىٰاللََّّ 54ٰنْد ٰب ارِئِكُمْٰف ت اب  تَّىٰن ر  ٰح  ٰل ك  إِذْٰقلُْتمُْٰي اٰمُوس ىٰل نْٰنؤُْمِن  (ٰو 

(ٰ ٰت نْظُرُون  أ نْتمُْ ٰو  اعِق ةُ ٰالصَّ ذ تكُْمُ ٰف أ خ  ةً هْر  ٰل ع 55ٰج  وْتِكُمْ ٰم  ٰب عْدِ ٰمِنْ ٰب ع ثنْ اكُمْ ٰثمَُّ )(ٰ ٰت شْكُرُون  56ٰلَّكمُْ نَّ ٰالْم  ل يْكُمُ ٰع  لْن ا أ نْز  ٰو  ام  ٰالْغ م  ل يْكُمُ ٰع  لَّلْن ا ظ  ٰو  )

(ٰ ل كِنْٰك انوُاٰأ نْفسُ هُمْٰي ظْلِمُون  اٰظ ل مُون اٰو  م  قْن اكُمْٰو  ز  اٰر  ي بِ اتِٰم  ىٰكُلوُاٰمِنْٰط  السَّلْو  ذِهِٰالْق رْي ة 57ٰو  إِذْٰقلُْن اٰادْخُلُواٰه  غ داًٰ(ٰو  يْثُٰشِئتْمُْٰر  اٰح  ف كُلوُاٰمِنْه 

(ٰ س ن زِيدُٰالْمُحْسِنيِن  ط اي اكُمْٰو  قوُلُواٰحِطَّة ٰن غْفِرْٰل كُمْٰخ  داًٰو  ٰسُجَّ ادْخُلوُاٰالْب اب  58ٰو  لْن اٰع ل ىٰالَّذِين  ٰل هُمْٰف أ نْز  ٰالَّذِيٰقيِل  ٰظ ل مُواٰق وْلًَٰغ يْر  ٰالَّذِين  (ٰف ب دَّل 

ٰ)ظ ل مُواٰرِٰ اٰك انوُاٰي فْسُقُون  اءِٰبِم  ٰالسَّم  ع يْناًٰق 59ٰجْزًاٰمِن  ةٰ  تْٰمِنْهُٰاثنْ ت اٰع شْر  ر  ٰف انْف ج  ر  ج  ٰالْح  اك  إِذِٰاسْت سْق ىٰمُوس ىٰلِق وْمِهِٰف قلُْن اٰاضْرِبْٰبِع ص  دْٰ(ٰو 

ٰ لَ  ِٰو  بوُاٰمِنْٰرِزْقِٰاللََّّ اشْر  ب هُمْٰكُلوُاٰو  شْر  ٰأنُ اسٍٰم  ٰكُل  ٰ)ع لِم  احِدٍٰف ادْع60ُٰٰت عْث وْاٰفِيٰالْأ رْضِٰمُفْسِدِين  ٰع ل ىٰط ع امٍٰو  إِذْٰقلُْتمُْٰي اٰمُوس ىٰل نْٰن صْبِر  (ٰو 

ٰ اٰق ال  لِه  ب ص  اٰو  ع د سِه  اٰو  فوُمِه  اٰو  َّائِه  قثِ اٰو  اٰتنُْبِتُٰالْأ رْضُٰمِنْٰب قْلِه  ٰيخُْرِجْٰل ن اٰمِمَّ بَّك  ٰاهْبطُِواٰمِصْرًاٰٰأ ت سْت بْدِلوُنٰ ل ن اٰر  يْر  ٰخ  ٰأ دْن ىٰباِلَّذِيٰهُو  الَّذِيٰهُو 

ٰبأِ نَّٰ ِٰذ لِك  ٰاللََّّ بٍٰمِن  ب اءُواٰبِغ ض  سْك ن ةُٰو  الْم  لَّةُٰو  ل يْهِمُٰالذ ِ ضُرِب تْٰع  أ لْتمُْٰو  اٰس  ٰل كُمْٰم  ٰالنَّبِي ِينٰ ف إنَِّ ي قْتلُوُن  ِٰو  ٰبآِ ي اتِٰاللََّّ ٰهُمْٰك انوُاٰي كْفرُُون  ٰذ لِك  ِ ق  ٰبِغ يْرِٰالْح 

(ٰ ك انوُاٰي عْت دوُن  وْاٰو  اٰع ص  عٰ 61بِم  الْي وْمِٰالْآ خِرِٰو  ِٰو  ٰباِلِلَّّ ن  نْٰآ م  ٰم  ابئِيِن  الصَّ ىٰو  ار  النَّص  ٰه ادوُاٰو  الَّذِين  نوُاٰو  ٰآ م  ٰالَّذِين  الِحًاٰف ل هُمْٰأ جْرُهُمْٰ(ٰإِنَّ ٰص  مِل 

ٰعٰ  وْف  ٰخ  لَ  ب ِهِمْٰو  ر  ٰ)عِنْدٰ  نُون  ٰهُمْٰي حْز  لَ  اٰفيِهِٰل ع 62ٰل يْهِمْٰو  اذْكُرُواٰم  ةٍٰو  اٰآ ت يْن اكُمْٰبِقُوَّ ٰخُذوُاٰم  ف عْن اٰف وْق كُمُٰالط ور  ر  ذْن اٰمِيث اق كُمْٰو  إِذْٰأ خ  ٰ(ٰو  لَّكُمْٰت تَّقوُن 

ِٰع ل يْك63ُٰ) ٰف ضْلُٰاللََّّ ٰف ل وْلَ  لَّيْتمُْٰمِنْٰب عْدِٰذ لِك  ٰت و  ٰ)(ٰثمَُّ اسِرِين  ٰالْخ  تهُُٰل كُنْتمُْٰمِن  حْم  ر  ٰاعْت د وْاٰمِنْكُمْٰفِيٰالسَّبْتِٰف قلُْن اٰل هُم64ْٰمْٰو  ٰالَّذِين  ل ق دْٰع لِمْتمُُ (ٰو 

(ٰ اسِئِين  د ةًٰخ  وْعِظ ةًٰلِلْمُتَّقِينٰ 65كُونوُاٰقِر  م  اٰو  لْف ه  اٰخ  م  اٰو  ٰي د يْه  اٰب يْن  الًَٰلِم  ع لْن اه اٰن ك  ٰي أمُْرُكُمْٰأ نْٰت ذْب حُوا66ٰ)ٰ(ٰف ج  ٰاللََّّ  ٰمُوس ىٰلِق وْمِهِٰإِنَّ إِذْٰق ال  (ٰو 

(ٰ اهِلِين  ٰالْج  ٰمِن  ِٰأ نْٰأ كُون  ٰأ عُوذُٰباِلِلَّّ ةًٰق الوُاٰأ ت تَّخِذنُ اٰهُزُوًاٰق ال  ٰإنَِّهُٰي قوُل67ُٰب ق ر  ٰق ال  اٰهِي  ٰيبُ ي ِنْٰل ن اٰم  بَّك  ٰ(ٰق الوُاٰادْعُٰل ن اٰر  لَ  ٰو  ٰف ارِض  لَ  ةٰ  اٰب ق ر  إنَِّه 

(ٰ رُون  اٰتؤُْم  ٰف افْع لوُاٰم  ٰذ لِك  ٰب يْن  ان  ٰع و  ٰل وْنهُٰ 68بِكْر  اءُٰف اقِع  فْر  ص  ةٰ  اٰب ق ر  ٰإِنَّهُٰي قوُلُٰإِنَّه  اٰق ال  اٰل وْنُه  ٰيبُ ي ِنْٰل ن اٰم  بَّك  ٰ(ٰق الوُاٰادْعُٰل ن اٰر  ٰالنَّاظِرِين  اٰت سُر 

ُٰل مُهْت دوُنٰ (ٰق ال69ُٰ) ٰاللََّّ إِنَّاٰإِنْٰش اء  ل يْن اٰو  ٰت ش اب ه ٰع  ٰالْب ق ر  ٰإِنَّ اٰهِي  ٰيبُ ي ِنْٰل ن اٰم  بَّك  70ٰ)ٰواٰادْعُٰل ن اٰر  ٰتثُيِرُٰالْأ رْض  ٰذ لُول  لَ  ةٰ  اٰب ق ر  ٰإنَِّهُٰي قوُلُٰإنَِّه  (ٰق ال 

اٰق ٰ ٰشِي ة ٰفيِه  ة ٰلَ  ٰمُس لَّم  رْث  ٰت سْقِيٰالْح  لَ  ٰ)و  اٰك ادوُاٰي فْع لوُن  م  ٰف ذ ب حُوه اٰو  ِ ق  ٰباِلْح  ٰجِئتْ  ا71ٰالوُاٰالْآ ن  ٰم  ُٰمُخْرِج  اللََّّ اٰو  أتْمُْٰفِيه  إِذْٰق ت لْتمُْٰن فْسًاٰف ادَّار  (ٰو 

(ٰ يرُِيكُم72ْٰكُنْتمُْٰت كْتمُُون  وْت ىٰو  ُٰالْم  ٰيحُْيِيٰاللََّّ ك ذ لِك  اٰ اضْرِبُوهُٰببِ عْضِه  ٰ)(ٰف قلُْن اٰ ة73ِٰآ ي اتهِِٰل ع لَّكُمْٰت عْقِلوُن  ار  ٰف هِي ٰك الْحِج  (ٰثمَُّٰق س تْٰقلُوُبكُُمْٰمِنْٰب عْدِٰذ لِك 

اٰي شَّقَّقُٰف ي خْٰ اٰل م  ٰمِنْه  إِنَّ ارُٰو  رُٰمِنْهُٰالْأ نْه  اٰي ت ف جَّ ةِٰل م  ار  ٰالْحِج  ٰمِن  إِنَّ ةًٰو  إِنَّٰأ وْٰأ ش د ٰق سْو  اءُٰو  ُٰبِغ افِلٍٰرُجُٰمِنْهُٰالْم  اٰاللََّّ م  ِٰو  شْي ةِٰاللََّّ اٰي هْبطُِٰمِنْٰخ  اٰل م  ٰمِنْه 

(ٰ لوُن  اٰت عْم  فوُن هُٰمِن74ْٰع مَّ ر ِ ٰيحُ  ِٰثمَُّ ٰاللََّّ م  ٰك لا  عوُن  ٰمِنْهُمْٰي سْم  ٰف رِيق  ق دْٰك ان  ٰأ نْٰيؤُْمِنوُاٰل كُمْٰو  عوُن  هُمْٰي عْل مُو(ٰأ ف ت طْم  اٰع ق لوُهُٰو  ٰ)ب عْدِٰم  إِذ ا75ٰن  (ٰو 

ُٰ ٰاللََّّ اٰف ت ح  ثوُن هُمْٰبِم  د ِ ٰب عْضُهُمْٰإلِ ىٰب عْضٍٰق الوُاٰأ تحُ  لا  إِذ اٰخ  نَّاٰو  نوُاٰق الوُاٰآ م  ٰآ م  ٰ)ل قوُاٰالَّذِين  ٰت عْقِلوُن  ب ِكُمْٰأ ف لا  وكُمْٰبهِِٰعِنْد ٰر  اج  ل يْكُمْٰلِيحُ  76ٰٰع  لَ  (ٰأ و 

ٰي عْٰ ٰاللََّّ  ٰأ نَّ ٰ)ي عْل مُون  اٰيعُْلِنوُن  م  ٰو  ون  اٰيسُِر  ٰ)77ل مُٰم  ٰي ظُن ون  إِنْٰهُمْٰإلََِّ ٰو  انِيَّ ٰأ م  ٰإلََِّ ٰالْكِت اب  ٰي عْل مُون  ٰلَ  ي ون  مِنْهُمْٰأمُ ِ 78ٰ(ٰو  ٰي كْتبُوُن  ٰلِلَّذِين  يْل  (ٰف و 

ِٰلِي شْت رُٰ ٰه ذ اٰمِنْٰعِنْدِٰاللََّّ ٰبأِ يْدِيهِمْٰثمَُّٰي قُولوُن  ٰ)الْكِت اب  اٰي كْسِبوُن  ٰل هُمْٰمِمَّ يْل  و  ت ب تْٰأ يْدِيهِمْٰو  اٰك  ٰل هُمْٰمِمَّ يْل  ناًٰق لِيلًاٰف و  سَّن اٰالنَّار79ُٰواٰبهِِٰث م  ق الُواٰل نْٰت م  (ٰو 

ُٰع هْد هُٰأ مْٰت ٰ ٰاللََّّ ِٰع هْداًٰف ل نْٰيخُْلِف  اللََّّ ذْتمُْٰعِنْدٰ  عْدوُد ةًٰقلُْٰأ تَّخ  ٰأ يَّامًاٰم  ٰ)إلََِّ ٰت عْل مُون  اٰلَ  ِٰم  ٰع ل ىٰاللََّّ طِيئ ته80ُُٰقوُلوُن  اط تْٰبِهِٰخ  أ ح  ٰس ي ئِ ةًٰو  نْٰك س ب  (ٰب ل ىٰم 

(ٰ الِدوُن  اٰخ  ابُٰالنَّارِٰهُمْٰفيِه  ٰأ صْح  ا81ف أوُل ئِك  اٰخ  نَّةِٰهُمْٰفيِه  ابُٰالْج  ٰأ صْح  اتِٰأوُل ئِك  الِح  ع مِلوُاٰالصَّ نوُاٰو  ٰآ م  الَّذِين  ٰ)(ٰو  82ٰلِدوُن  ذْن اٰمِيث اق  إِذْٰأ خ  (ٰو 

س اكِينِٰ الْم  ىٰو  الْي ت ام  ذِيٰالْقرُْب ىٰو  الِد يْنِٰإِحْس اناًٰو  باِلْو  و   ٰ ٰاللََّّ ٰإلََِّ ٰت عْبدُوُن  ٰلَ  ائِيل  لَّيْتمُْٰب نِيٰإسِْر  ثمَُّٰت و  ك اةٰ  آ توُاٰالزَّ و  ةٰ  لا  أ قيِمُواٰالصَّ قوُلوُاٰلِلنَّاسِٰحُسْنًاٰو  ٰٰو 

(ٰ أ نْتمُْٰمُعْرِضُون  ٰق لِيلًاٰمِنْكُمْٰو  رْتم83ُْٰإلََِّ ٰأ قْر  ٰأ نْفسُ كُمْٰمِنْٰدِي ارِكُمْٰثمَُّ ٰتخُْرِجُون  لَ  كُمْٰو  اء  ٰدِم  ٰت سْفِكُون  ذْن اٰمِيث اق كُمْٰلَ  إِذْٰأ خ  ٰ)(ٰو  دوُن  أ نْتمُْٰت شْه  (84ٰٰو 

ٰأ نْفسُ كُمْٰ ءِٰت قْتلُوُن  ٰأ نْتمُْٰه ؤُلَ  إِنْٰي أتْوُكُمْٰأسُ ارٰ ٰثمَُّ انِٰو  الْعدُْو  ثمِْٰو  ل يْهِمْٰباِلِْْ ٰع  ٰمِنْكُمْٰمِنْٰدِي ارِهِمْٰت ظ اه رُون  ٰف رِيقاً تخُْرِجُون  ٰو  م  رَّ ٰمُح  هُو  ىٰتفُ ادوُهُمْٰو 

اءُٰ ز  اٰج  ٰببِ عْضٍٰف م  ت كْفرُُون  ٰببِ عْضِٰالْكِت ابِٰو  اجُهُمْٰأ ف تؤُْمِنوُن  ل يْكُمْٰإِخْر  ٰإلِ ىٰٰع  د ون  ةِٰيرُ  ٰالْقِي ام  ي وْم  ي اةِٰالد نْي اٰو  ٰفِيٰالْح  ٰخِزْي  ٰمِنْكُمْٰإلََِّ نْٰي فْع لُٰذ لِك  م 

(ٰ لوُن  اٰت عْم  ُٰبِغ افِلٍٰع مَّ اٰاللََّّ م  ٰالْع ذ ابِٰو  ف85َّٰأ ش د ِ ٰيخُ  ةِٰف لا  الد نْي اٰبِالْآ خِر  ي اةٰ  وُاٰالْح  ٰاشْت ر  ٰالَّذِين  ٰ)(ٰأوُل ئِك  رُون  ٰهُمْٰيُنْص  لَ  ل ق د86ْٰفُٰع نْهُمُٰالْع ذ ابُٰو  (ٰو 

أ يَّدْنٰ  ٰالْب ي نِ اتِٰو  رْي م  ٰم  آ ت يْن اٰعِيس ىٰابْن  سُلِٰو  ق فَّيْن اٰمِنْٰب عْدِهِٰباِلر  ٰو  ٰت هْوٰ آ ت يْن اٰمُوس ىٰالْكِت اب  اٰلَ  ٰبِم  سُول  كُمْٰر  اء  اٰج  ٰالْقدُسُِٰأ ف كُلَّم  ىٰأ نْفسُُكمُُٰاهُٰبِرُوحِ

(ٰ ف رِيقاًٰت قْتلُوُن  ذَّبْتمُْٰو  ٰ)87اسْت كْب رْتمُْٰف ف رِيقاًٰك  اٰيؤُْمِنوُن  ُٰبِكُفْرِهِمْٰف ق لِيلًاٰم  ٰب لْٰل ع ن هُمُٰاللََّّ ق الوُاٰقلُوُبنُ اٰغُلْف  88ِٰ(ٰو  ٰمِنْٰعِنْدِٰاللََّّ هُمْٰكِت اب  اء  اٰج  ل مَّ (ٰو 

ك ا ع هُمْٰو  اٰم  ٰلِم  ق  د ِ ِٰعٰ مُص  فوُاٰك ف رُواٰبهِِٰف ل عْن ةُٰاللََّّ اٰع ر  هُمْٰم  اء  اٰج  ٰك ف رُواٰف ل مَّ ٰع ل ىٰالَّذِين  ٰ)نوُاٰمِنْٰق بْلُٰي سْت فْتِحُون  وْا89ٰل ىٰالْك افِرِين  اٰاشْت ر  (ٰبئِسْ م 

ُٰ ٰاللََّّ ل  ُٰب غْيًاٰأ نْٰينُ ز ِ ٰاللََّّ ل  اٰأ نْز  ٰٰبهِِٰأ نْفسُ هُمْٰأ نْٰي كْفرُُواٰبِم  ٰمُهِين  ٰع ذ اب  افِرِين  لِلْك  بٍٰو  بٍٰع ل ىٰغ ض  اءُٰمِنْٰعِب ادِهِٰف ب اءُواٰبِغ ض  نْٰي ش  مِنْٰف ضْلِهِٰع ل ىٰم 

ه90ُٰ) اء  ر  اٰو  ٰبِم  ي كْفرُُون  ل يْن اٰو  ٰع  اٰأنُْزِل  ُٰق الوُاٰنؤُْمِنُٰبِم  ٰاللََّّ ل  اٰأ نْز  ٰل هُمْٰآ مِنوُاٰبِم  إِذ اٰقيِل  ٰالْحٰ (ٰو  هُو  ِٰٰو  ٰاللََّّ ٰأ نْبِي اء  ٰت قْتلُوُن  ع هُمْٰقلُْٰف لِم  اٰم  قاًٰلِم  د ِ ٰمُص  ق 

(ٰ ٰ)91مِنْٰق بْلُٰإِنْٰكُنْتمُْٰمُؤْمِنيِن  أ نْتمُْٰظ الِمُون  ٰمِنْٰب عْدِهِٰو  ذْتمُُٰالْعِجْل  ٰاتَّخ  كُمْٰمُوس ىٰباِلْب ي نِ اتِٰثمَُّ اء  ل ق دْٰج  ذْن اٰمِيث اق ك92ُٰ(ٰو  إذِْٰأ خ  ف عْن اٰف وْق كمُُٰ(ٰو  ر  مْٰو 

ٰ أشُْرِبوُاٰفِيٰقلُوُبِهِمُٰالْعِجْل  يْن اٰو  ع ص  عوُاٰق الُواٰس مِعْن اٰو  اسْم  ةٍٰو  اٰآ ت يْن اكُمْٰبِقُوَّ ٰخُذوُاٰم  ٰالط ور  انُكُمْٰإِنْٰكُنْتمُْٰمُؤْمِنيِن  اٰي أمُْرُكُمْٰبهِِٰإيِم  بِكُفْرِهِمْٰقلُْٰبئِسْ م 

ٰ)(ٰقلُْٰإِنْٰك ان 93) ادِقيِن  ٰإِنْٰكُنْتمُْٰص  وْت  نَّوُاٰالْم  ةًٰمِنْٰدوُنِٰالنَّاسِٰف ت م  الِص  ِٰخ  اللََّّ ةُٰعِنْدٰ  تْٰأ يْدِيهِم94ْٰتْٰل كُمُٰالدَّارُٰالْآ خِر  اٰق دَّم  نَّوْهُٰأ ب داًٰبِم  ل نْٰي ت م  (ٰو 

(ٰ ٰباِلظَّالِمِين  ٰع لِيم  ُ اللََّّ ٰالن95َّٰو  ص  ٰأ حْر  ل ت جِد نَّهُمْ ٰمِنٰ (ٰو  حْزِحِهِ ٰبِمُز  اٰهُو  م  ٰو  ٰس ن ةٍ ٰأ لْف  رُ ٰيعُ مَّ ٰل وْ دهُُمْ ٰأ ح  د  ٰي و  كُوا ٰأ شْر  ٰالَّذِين  مِن  ٰو  ي اةٍ ٰاسِٰع ل ىٰح 
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(ٰ لوُن  اٰي عْم  ٰبِم  ُٰب صِير  اللََّّ ٰو  ر  ل هُٰع ل ى96ٰالْع ذ ابِٰأ نْٰيعُ مَّ ٰف إنَِّهُٰن زَّ اٰلِجِبْرِيل  ٰع دوُ  نْٰك ان  ىٰ(ٰقلُْٰم  بشُْر  هُدىًٰو  ٰي د يْهِٰو  اٰب يْن  قاًٰلِم  د ِ ِٰمُص  ٰبإِذِْنِٰاللََّّ ق لْبِك 

(ٰ ٰ)97لِلْمُؤْمِنيِن  ٰلِلْك افِرِين  ٰاللََّّ ٰع دوٌُّ ٰف إنَِّ مِيك ال  ٰو  جِبْرِيل  رُسُلِهِٰو  ئِك تهِِٰو  لا  م  ِٰو  اٰلِِلَّّ ٰع دوُ  نْٰك ان  ٰآ ي ات98ٍٰ(ٰم  لْن اٰإِل يْك  ل ق دْٰأ نْز  اٰ(ٰو  اٰي كْفرُُٰبِه  م  ٰب ي ِن اتٍٰو 

(ٰ ٰالْف اسِقوُن  ٰ)99إلََِّ ٰيؤُْمِنوُن  ٰمِنْهُمْٰب لْٰأ كْث رُهُمْٰلَ  اٰع اه دوُاٰع هْداًٰن ب ذ هُٰف رِيق  كُلَّم  ع هُمْٰن ب ذ 100ٰ(ٰأ و  اٰم  ٰلِم  ق  د ِ ِٰمُص  ٰمِنْٰعِنْدِٰاللََّّ سُول  هُمْٰر  اء  اٰج  ل مَّ (ٰو 

ٰالَّذِي ٰمِن  ٰ)ف رِيق  ٰي عْل مُون  أ نَّهُمْٰلَ  ٰظُهُورِهِمْٰك  اء  ر  ِٰو  ٰاللََّّ ٰكِت اب  ٰأوُتوُاٰالْكِت اب  ان101ُٰن  ٰسُل يْم  اٰك ف ر  م  ٰو  ان  اٰت تلْوُٰالشَّي اطِينُٰع ل ىٰمُلْكِٰسُل يْم  اتَّب عوُاٰم  (ٰو 

اٰأنُْٰ م  ٰو  حْر  ٰالس ِ ٰالنَّاس  ٰك ف رُواٰيعُ ل ِمُون  ٰالشَّي اطِين  ل كِنَّ اٰن حْنُٰفتِنْ ة ٰو  ٰإنَِّم  تَّىٰي قوُلَ  دٍٰح  انِٰمِنْٰأ ح  اٰيعُ ل ِم  م  ٰو  ارُوت  م  ٰو  ٰه ارُوت  ل ك يْنِٰببِ ابِل  ٰع ل ىٰالْم  ٰزِل 

ٰبهِِٰمِنْٰ ين  ار ِ اٰهُمْٰبِض  م  وْجِهِٰو  ز  رْءِٰو  ٰالْم  ٰبهِِٰب يْن  قوُن  اٰيفُ ر ِ اٰم  ٰمِنْهُم  ٰت كْفرُْٰف ي ت ع لَّمُون  ل ق دْٰأ حٰ ف لا  ٰي نْف عهُُمْٰو  لَ  هُمْٰو  اٰي ضُر  ٰم  ي ت ع لَّمُون  ِٰو  ٰبإِذِْنِٰاللََّّ دٍٰإلََِّ

وْاٰبِهِٰأ نْفسُ هُمْٰل وْٰك انُواٰي عْل ٰ اٰش ر  ٰم  ل بِئسْ  قٍٰو  لا  ةِٰمِنْٰخ  اٰل هُٰفِيٰالْآ خِر  اهُٰم  نِٰاشْت ر  ٰ)ع لِمُواٰل م  ات102َّٰمُون  نوُاٰو  ل وْٰأ نَّهُمْٰآ م  ِٰ(ٰو  مِنْٰعِنْدِٰاللََّّ ثوُب ةٰ  ق وْاٰل م 

(ٰ ٰل وْٰك انوُاٰي عْل مُون  يْر  ٰ)103خ  ٰأ لِيم  ٰع ذ اب  لِلْك افِرِين  عوُاٰو  اسْم  قوُلوُاٰانْظُرْن اٰو  اعِن اٰو  ٰت قوُلوُاٰر  نوُاٰلَ  ٰآ م  اٰالَّذِين  ٰك ف رُوا104ٰ(ٰي اٰأ ي ه  د ٰالَّذِين  اٰي و  (ٰم 

ُٰمِنْٰأ هْلِٰالْكِت ابِٰ اللََّّ اءُٰو  نْٰي ش  تهِِٰم  حْم  ٰبِر  ُٰي خْت ص  اللََّّ ب ِكُمْٰو  يْرٍٰمِنْٰر  ل يْكُمْٰمِنْٰخ  ٰع  ل  ٰأ نْٰينُ زَّ ٰالْمُشْرِكِين  لَ  اٰن نْس خْٰمِن105ْٰٰذوُٰالْف ضْلِٰالْع ظِيمِٰ)ٰو  (ٰم 

اٰأ ل مْٰت عْل مْٰ اٰأ وْٰمِثلِْه  يْرٍٰمِنْه  اٰن أتِْٰبِخ  ٰ)آ ي ةٍٰأ وْٰننُْسِه  يْءٍٰق دِير  ٰش  ل ىٰكُل ِ ع   ٰ ٰاللََّّ اٰل كُمْٰمِنْٰدوُن106ِٰٰأ نَّ م  الْأ رْضِٰو  اتِٰو  او  ل هُٰمُلْكُٰالسَّم   ٰ ٰاللََّّ (ٰأ ل مْٰت عْل مْٰأ نَّ

ٰن صِيرٍٰ) لَ  ٍٰو  لِي  ٰمِنْٰو  ِ ٰمُوس ىٰمِنْٰق بْل107ُٰاللََّّ اٰسُئِل  سُول كُمْٰك م  ٰأ نْٰت سْأ لوُاٰر  ٰترُِيدوُن  بِيلِٰ(ٰأ مْ ٰالسَّ اء  ٰس و  لَّ انِٰف ق دْٰض  يم  ٰباِلِْْ نْٰي ت ب دَّلِٰالْكُفْر  م  ٰو 

س داًٰمِنْٰعِنْدِٰأ نْفسُِهِم108ْٰ) انِكُمْٰكُفَّارًاٰح  ٰمِنْٰأ هْلِٰالْكِت ابِٰل وْٰي رُد ون كُمْٰمِنْٰب عْدِٰإيِم  دَّٰك ثيِر  ٰف اعْفُٰ(ٰو  ق  ٰل هُمُٰالْح  اٰت ب يَّن  تَّىٰٰمِنْٰب عْدِٰم  اصْف حُواٰح  واٰو 

(ٰ ٰش يْءٍٰق دِير  ع ل ىٰكُل ِ  ٰ ٰاللََّّ ُٰبأِ مْرِهِٰإِنَّ ٰاللََّّ 109ٰي أتِْي ٰاللََّّ ِٰإِنَّ اللََّّ يْرٍٰت جِدوُهُٰعِنْدٰ  مُواٰلِأ نْفسُِكُمْٰمِنْٰخ  اٰتقُ د ِ م  و  ك اةٰ  آ توُاٰالزَّ و  ةٰ  لا  أ قيِمُواٰالصَّ ٰ(ٰو  لوُن  اٰت عْم  ٰبِم 

(ٰ ان كُمْٰإِٰٰ(110ب صِير  ٰقلُْٰه اتوُاٰبرُْه  انِي هُمْ ٰأ م  ىٰتِلْك  ار  ٰأ وْٰن ص  ٰهُوداً نْٰك ان  ٰم  ٰإِلََّ نَّة  ٰالْج  ق الوُاٰل نْٰي دْخُل  ٰ)و  ادِقِين  نْٰأ سْل م 111ٰنْٰكُنْتمُْٰص  (ٰب ل ىٰم 

ٰع ل ٰ وْف  ٰخ  لَ  ب هِِٰو  ر  ٰف ل هُٰأ جْرُهُٰعِنْدٰ  ٰمُحْسِن  هُو  ِٰو  هُٰلِِلَّّ جْه  ٰ)و  نوُن  ٰهُمْٰي حْز  لَ  ى112ٰيْهِمْٰو  ار  ق ال تِٰالنَّص  ىٰع ل ىٰش يْءٍٰو  ار  ق ال تِٰالْي هُودُٰل يْس تِٰالنَّص  (ٰو 

ُٰ ٰق وْلِهِمْٰف الِلَّّ ٰمِثْل  ٰي عْل مُون  ٰلَ  ٰالَّذِين  ٰق ال  ٰك ذ لِك  ٰالْكِت اب  هُمْٰي تلْوُن  ٰ)ٰي حْكُمُٰب يْٰل يْس تِٰالْي هُودُٰع ل ىٰش يْءٍٰو  انوُاٰفِيهِٰي خْت لِفوُن  اٰك  ةِٰفيِم  ٰالْقِي ام  (113ٰن هُمْٰي وْم 

ٰل هُٰ اٰك ان  ٰم  اٰأوُل ئِك  ابِه  ر  س ع ىٰفِيٰخ  اٰاسْمُهُٰو  ٰفيِه  ِٰأ نْٰيذُْك ر  اللََّّ س اجِدٰ  ٰم  ن ع  نْٰم  نْٰأ ظْل مُٰمِمَّ م  ٰل هُمْٰفِيٰالد نْي اٰخِٰو  ائِفِين  ٰخ  ل هُمْٰفِيٰمْٰأ نْٰي دْخُلوُه اٰإلََِّ ٰو  زْي 

(ٰ ٰع ظِيم  ةِٰع ذ اب  ٰ)114الْآ خِر  ٰع لِيم  اسِع  ٰاللََّّ ٰو  ِٰإِنَّ جْهُٰاللََّّ ٰو  ل واٰف ث مَّ اٰتوُ  غْرِبُٰف أ يْن م  الْم  شْرِقُٰو  ِٰالْم  لِِلَّّ ان هُٰب لْٰل ه115ُٰ(ٰو  ل داًٰسُبْح  ُٰو  ذ ٰاللََّّ ق الوُاٰاتَّخ  (ٰو 

الْأ رْٰ اتِٰو  او  اٰفِيٰالسَّم  ٰ)م  ٰل هُٰق انِتوُن  اٰي قوُلُٰل هُٰكُنْٰف ي كُونُٰ)116ضِٰكُلٌّ ىٰأ مْرًاٰف إنَِّم  إِذ اٰق ض  الْأ رْضِٰو  اتِٰو  او  117ٰ(ٰب دِيعُٰالسَّم  ٰلَ  ٰالَّذِين  ق ال  (ٰو 

ٰمِنْٰق بْلِهِٰ ٰالَّذِين  ٰق ال  ٰك ذ لِك  ٰأ وْٰت أتْيِن اٰآ ي ة  ُ ل ِمُن اٰاللََّّ ٰيكُ  ٰل وْلَ  ٰ)ي عْل مُون  ٰيوُقنِوُن  ٰب يَّنَّاٰالْآ ي اتِٰلِق وْمٍ ٰق دْ تْٰقلُوُبهُُمْ ٰت ش اب ه  ٰق وْلِهِمْ ٰمِثلْ  118ٰمْ (ٰإنَِّاٰأ رْس لْن اك 

حِيمِٰ) ابِٰالْج  ٰتسُْأ لُٰع نْٰأ صْح  لَ  ن ذِيرًاٰو  ٰب شِيرًاٰو  ِ ق  تَّىٰت 119ٰباِلْح  ىٰح  ار  ٰالنَّص  لَ  ٰالْي هُودُٰو  ل نْٰت رْض ىٰع نْك  ٰ(ٰو  ٰهوُ  ِ ٰهُد ىٰاللََّّ ٰقُلْٰإِنَّ ٰمِلَّت هُمْ تَّبعِ 

ٰن صِٰ لَ  ٍٰو  لِي  ِٰمِنْٰو  ٰاللََّّ ٰمِن  اٰل ك  ٰالْعِلْمِٰم  ٰمِن  ك  اء  الَّذِيٰج  هُمْٰب عْدٰ  اء  ٰأ هْو  ل ئِنِٰاتَّب عْت  تهِِٰأوُل 120ٰيرٍٰ)الْهُد ىٰو  و  ٰتِلا  قَّ ٰي تلْوُن هُٰح  ٰآ ت يْن اهُمُٰالْكِت اب  ٰ(ٰالَّذِين  ئِك 

(ٰ اسِرُون  ٰهُمُٰالْخ  نْٰي كْفرُْٰبهِِٰف أوُل ئِك  م  ٰبهِِٰو  ٰ)121يؤُْمِنوُن  ل ىٰالْع ال مِين  لْتكُُمْٰع  أ ن ِيٰف ضَّ ل يْكُمْٰو  ٰالَّتِيٰأ نْع مْتُٰع  تِي  ٰاذْكُرُواٰنِعْم  ائيِل  (122ٰ(ٰي اٰب نِيٰإسِْر 

ٰع نْٰن فْسٍٰشٰ  ٰت جْزِيٰن فْس  اتَّقوُاٰي وْمًاٰلَ  ٰ)و  رُون  ٰهُمْٰينُْص  لَ  اٰش ف اع ة ٰو  ٰت نْف عهُ  لَ  ٰو  اٰع دْل  ٰيقُْب لُٰمِنْه  لَ  ات123ٍٰيْئاًٰو  ٰبِك لِم  ب هُ ٰر  اهِيم  إِذِٰابْت ل ىٰإبِْر  (ٰو 

ٰي ن الُٰع هْدِيٰالظَّا ٰلَ  يَّتِيٰق ال  مِنْٰذرُ ِ ٰو  امًاٰق ال  ٰلِلنَّاسِٰإِم  اعِلكُ  ٰإنِ ِيٰج  ٰق ال  هُنَّ ٰ)ف أ ت مَّ اتَّخِذوُاٰمِن124ْٰلِمِين  أ مْناًٰو  ث اب ةًٰلِلنَّاسِٰو  ٰم  ع لْن اٰالْب يْت  إِذْٰج  (ٰو 

الْع اكِفِٰ ٰو  ائِفِين  ٰلِلطَّ اٰب يْتِي  ر  نْٰط ه ِ
ٰأ  اعِيل  إسِْم  ٰو  اهِيم  ع هِدْن اٰإلِ ىٰإِبْر  ل ىٰو  ٰمُص  اهِيم  ق امِٰإبِْر  كَّعِٰالس جُودِٰ)م  الر  ٰو  إِذ125ْٰين  ٰاجْع لْٰ(ٰو  ِ ب  اهِيمُٰر  ٰإبِْر  ق ال 

نْٰ م  ٰو  الْي وْمِٰالْآ خِرِٰق ال  ِٰو  ٰمِنْهُمْٰباِلِلَّّ ن  نْٰآ م  اتِٰم  ر  ٰالثَّم  ارْزُقْٰأ هْل هُٰمِن  صِيرُٰه ذ اٰب ل داًٰآ مِناًٰو  ٰالْم  بئِسْ  هُٰإلِ ىٰع ذ ابِٰالنَّارِٰو  ت ِعهُُٰق لِيلًاٰثمَُّٰأ ضْط ر  ٰف أمُ  ك ف ر 

ٰالسَّمِيعُٰالْٰ(ٰوٰ 126) ٰأ نْت  بَّن اٰت ق بَّلْٰمِنَّاٰإنَِّك  اعِيلُٰر  إسِْم  ٰالْب يْتِٰو  اعِد ٰمِن  اهِيمُٰالْق و  يَّتنِ ا127ٰع لِيمُٰ)إِذْٰي رْف عُٰإبِْر  مِنْٰذرُ ِ ٰو  يْنِٰل ك  اجْع لْن اٰمُسْلِم  بَّن اٰو  (ٰر 

تبُْٰعٰ  ن اسِك ن اٰو  أ رِن اٰم  ٰو  ٰل ك  ةً ٰمُسْلِم  ةً حِيمُٰ)أمَُّ ابُٰالرَّ ٰالتَّوَّ ٰأ نْت  128ٰل يْن اٰإنَِّك  يعُ ل ِمُهُمُٰالْكِت اب  ٰو  ل يْهِمْٰآ ي اتِك  سُولًَٰمِنْهُمْٰي تلْوُٰع  ابْع ثْٰفيِهِمْٰر  بَّن اٰو  (ٰر 

كِيمُٰ) ٰالْع زِيزُٰالْح  ٰأ نْت  يهِمْٰإنَِّك  ك ِ يزُ  ة ٰو  الْحِكْم  نْٰي رْغ بُٰع نْٰمِلَّةِٰإ129ِٰو  م  ةِٰ(ٰو  إنَِّهُٰفِيٰالْآ خِر  ف يْن اهُٰفِيٰالد نْي اٰو  ل ق دِٰاصْط  نْٰس فِه ٰن فْس هُٰو  ٰم  ٰإِلََّ اهِيم  بْر 

(ٰ الِحِين  ٰالصَّ ٰ)130ل مِن  ٰالْع ال مِين  ِ ب  ٰأ سْل مْتُٰلِر  ب هُٰأ سْلِمْٰق ال  ٰل هُٰر  ي عْقوُب131ُٰ(ٰإِذْٰق ال  اهِيمُٰب نِيهِٰو  اٰإبِْر  ىٰبِه  صَّ و  ٰاللََّّ ٰاصْط ف ىٰل كُمُٰ(ٰو  ٰإِنَّ ٰي اٰب نِيَّ

(ٰ أ نْتمُْٰمُسْلِمُون  ٰو  ٰإلََِّ ٰت مُوتنَُّ ٰف لا  ين  ٰمِنْٰب عْدِيٰق الُواٰن عْبد132ُُٰالد ِ اٰت عْبدُوُن  ٰلِب نِيهِٰم  وْتُٰإِذْٰق ال  ٰالْم  ٰي عْقوُب  ر  ض  ٰإِذْٰح  د اء  إِل ه ٰ(ٰأ مْٰكُنْتمُْٰشُه  ٰو  إلِ ه ك 

ٰ)ٰآ ب ائِكٰ  ن حْنُٰل هُٰمُسْلِمُون  احِداًٰو  ٰإلِ هًاٰو  اق  إِسْح  ٰو  اعِيل  إِسْم  ٰو  اهِيم  اٰك انُوا133ٰإبِْر  ٰع مَّ ٰتسُْأ لوُن  لَ  بْتمُْٰو  اٰك س  ل كُمْٰم  ب تْٰو  اٰك س  اٰم  ل تْٰل ه  ق دْٰخ  ةٰ  ٰأمَُّ (ٰتلِْك 

(ٰ لوُن  ىٰت هْت 134ٰي عْم  ار  ق الوُاٰكُونوُاٰهُوداًٰأ وْٰن ص  ٰ)(ٰو  ٰالْمُشْرِكِين  ٰمِن  اٰك ان  م  نِيفاًٰو  اهِيم ٰح  إبِْر  ٰإلِ يْن ا135ٰدوُاٰقلُْٰب لْٰمِلَّةٰ  اٰأنُْزِل  م  ِٰو  نَّاٰباِلِلَّّ (ٰقوُلوُاٰآ م 

مٰ  عِيس ىٰو  ٰمُوس ىٰو  اٰأوُتِي  م  سْب اطِٰو 
الْأ  ٰو  ي عْقوُب  ٰو  اق  إِسْح  ٰو  اعِيل  إسِْم  ٰو  اهِيم  ٰإلِ ىٰإِبْر  اٰأنُْزِل  م  دٍٰمِنْهُمْٰو  ٰأ ح  قُٰب يْن  ٰنفُ ر ِ ب ِهِمْٰلَ  ٰمِنْٰر  ٰالنَّبِي ون  اٰأوُتِي 

(ٰ ن حْنُٰل هُٰمُسْلِمُون  ٰفِيٰشِق اقٍٰف س ي كْفِيك ه136ُٰو  اٰهُمْ لَّوْاٰف إنَِّم  إِنْٰت و  ٰاهْت د وْاٰو  ٰبِهِٰف ق دِ نْتمُْ اٰآ م  نوُاٰبِمِثْلِٰم  ٰالسَّٰ(ٰف إنِْٰآ م  هُو  ُٰو  (137ٰمِيعُٰالْع لِيمُٰ)مُٰاللََّّ

(ٰ ن حْنُٰل هُٰع ابِدوُن  ِٰصِبْغ ةًٰو  ٰاللََّّ نْٰأ حْس نُٰمِن  م  ِٰو  ن حْنُٰل ه138ُٰصِبْغ ة ٰاللََّّ الكُُمْٰو  ل كُمْٰأ عْم  النُ اٰو  ل ن اٰأ عْم  ب كُمْٰو  ر  ب ن اٰو  ٰر  هُو  ِٰو  ون ن اٰفِيٰاللََّّ اج  (ٰقلُْٰأ تحُ 

(ٰ ىٰقلُْٰأ أ نْتمُْٰ(ٰأ مْٰت ق139ُٰمُخْلِصُون  ار  ٰك انوُاٰهُوداًٰأ وْٰن ص  الْأ سْب اط  ٰو  ي عْقوُب  ٰو  اق  إسِْح  ٰو  اعِيل  إسِْم  ٰو  اهِيم  ٰإبِْر  ٰإِنَّ نْٰولوُن  نْٰأ ظْل مُٰمِمَّ م  ُٰو  أ عْل مُٰأ مِٰاللََّّ

(ٰ لوُن  اٰت عْم  مَّ ُٰبِغ افِلٍٰع  اٰاللََّّ م  ِٰو  ٰاللََّّ اد ةًٰعِنْد هُٰمِن  ٰش ه  لوُنٰ 140ك ت م  اٰك انوُاٰي عْم  ٰع مَّ ٰتسُْأ لوُن  لَ  بْتمُْٰو  اٰك س  ل كُمْٰم  اٰك س ب تْٰو  اٰم  ل تْٰل ه  ة ٰق دْٰخ  ٰأمَُّ  (ٰتلِْك 

(141) .ٰ
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Helpful Techniques and Guidelinesْ

Please read the following techniques and guidelines to help you annotate euphemisms 

in the first Juzʾ of the Qur’an: 

 

First Part: Strategies to Annotate Euphemisms 

• Read and analyse the first Juz’ of the Qur’an thoroughly. 

• Use notable exegetical books and commentaries of the Qur’an. 

• Use monolingual and/or bilingual dictionaries.  

• Revise relevant studies, books and articles. 

• Ask qualified people for advice, if needed. 

 

Second Part: Linguistic Background on Euphemism  

     The linguistic framework covers the definition, function, characteristics and forms 

of euphemism and its association with other linguistic phenomena.  

• Euphemism is a socially acceptable word used to in place of a negative word 

having offensive meanings for the sake of talking about a sensitive, unspeakable 

or taboo topic indirectly and staying within established social boundaries. 

• Euphemism functions as (i) an intentional substitution of a negative, unpleasant 

or stylistically inappropriate word with a more agreeable word for conveying a 

specific meaning implicitly; (ii) a linguistic device to maintain the listeners’ 

feelings and the speaker’s approach without distortion; (iii) and a social 

response to the existence of taboos in languages. 

• Euphemism involves various semantic formats including particularisation, 

implication, metaphor, metonymy, reversal or irony, understatement or litotes, 

overstatement or hyperbole, remodelling, synecdoche, periphrasis, omission 

and clipping. 

• Euphemism has some features, such as distance or deviation, relation, 

pleasantness and vagueness. 

• Metaphorisation and metonymy are fertile resources for euphemistic references. 

Metaphor is a linguistic motivation with a cognitive structure addressing 



271 

 

  

unsuitable topics through producing euphemisms, and metonymy is commonly 

devoted as a linguistic device for euphemising unmentionable themes. 

 

Third Part: Nature of Euphemism in the Qur’an 

• The Qur’an is a sacred text with distinctive linguistic features. 

• The Qur’an employs many euphemisms to suggest positive connotations for 

readers or listeners. 

• The perception of Qur’anic euphemisms could extend beyond the word or 

sentence levels to the textual level. Many topics and stories are repeatedly cited 

in different positions in the Qur’an, i.e. intratextuality and contextuality play a 

significant role in understanding and interpreting euphemisms in the Qur’an. 

 

Fourth Part: Euphemistic Examples from the Qur’an 

     Some illustrative euphemistic examples from the Qur’an with their literal 

translations: 

مِنٰق بْلُٰك انوُاٰ • ٰإِل يْهِٰو  عُون  هُٰق وْمُهُٰيهُْر  اء  ج  ي ئِ اتِٰو  ٰالسَّ لوُن  ٰي اٰق وْمِٰٰۚي عْم  ءِٰٰق ال  ؤُلَ  رُٰل كُمْٰٰه   ٰأ طْه  ٰ،)هودٰب ن اتِيٰهُنَّ

78).  

Lit. His people came rushing towards him; they used to commit evil deeds. He said: “O 

my people! here are my daughters; They are purer for you”. (Hud, 78) 

ل ىٰس ف رٍٰأ وْٰ • ىٰأ وْٰع  رْض  إِنٰكُنتمُٰمَّ د ٰو  ٰأ ح  اء  نٰالْغ ائطِِٰٰج  نكُمٰم ِ سْتمُُٰالن سِ اءأ وْٰٰم ِ  .(43ٰ،)النساءٰلَم 

Lit. And if you are ill, or on a journey, or one of you comes from the privy, or you have 

touched women. (Women, 43) 

ل مْٰأ كُٰق ال تْٰأ نَّىٰي كُونُٰلِيٰغُلام ٰ • ٰو  ل مْٰي مْس سْنِيٰب ش ر    .(20ٰ،)مريمٰب غِي او 

Lit. She said, “How can I have a son when no man has touched me and I have not been 

unchaste”. (Mary, 20) 

ٰإنَِّهُمْٰ • ٰإلََِّ لِين  ٰالْمُرْس  ٰمِن  لْن اٰق بْل ك  اٰأ رْس  اقِْٰم  ٰفِيٰالْأ سْو  ي مْشُون  ٰو  ٰالطَّع ام    .(20ٰ،ٰ)الفرقانٰۗل ي أكُْلوُن 

Lit. And We never sent before you (Muhammad) any messengers but surely, they ate 

food and walked in the markets. (The Differentiator, 20) 
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Appendix E:  The Two Annotators’ Performance  

Annotator A 

 سورةْالفاتحة

حِيمِٰ نِٰالرَّ حْم  ِٰالرَّ  (1) بسِْمِٰاللََّّ

(ٰ ِٰالْع ال مِين  ب  ِٰر  مْدُٰلِِلَّّ حِيمِٰ)2الْح  نِٰالرَّ حْم  ينِٰ)3(ٰالرَّ الِكِٰي وْمِٰالد ِ ٰن سْت عِينُٰ)4(ٰم  إِيَّاك  ٰن عْبدُُٰو  اط ٰالْمُسْت قِيم ٰ)5(ٰإيَِّاك  ر  6ٰ(ٰاهْدِن اٰالص ِ اط ٰالَّذِين  (ٰصِر 

غْضُوبِٰع ل يْهِمْٰ ل يْهِمْٰغ يْرِٰالْم  ٰع  ال ِينٰ ٰأ نْع مْت  ٰالضَّ لَ  ٰ(7) و 

 سورةْالبقرة

ٰ)1المٰ) ٰفِيهِٰهُدىًٰلِلْمُتَّقِين  يْب  ٰر  ٰالْكِت ابُٰلَ  ٰ)2(ٰذ لِك  قْن اهُمْٰينُْفِقوُن  ز  اٰر  مِمَّ ة ٰو  لا  ٰالصَّ يقُِيمُون  ٰباِلْغ يْبِٰو  ٰيؤُْمِنوُن  ا3ٰ(ٰالَّذِين  ٰبِم  ٰيؤُْمِنوُن  الَّذِين  (ٰو 

اٰأُٰ م  ٰو  ٰإلِ يْك  ٰ)أنُْزِل  ٰهُمْٰيوُقنِوُن  ةِ باِلْآ خِر  ٰو  ٰمِنْٰق بْلِك  ٰ)4نْزِل  ٰهُمُٰالْمُفْلِحُون  أوُل ئِك  ب هِِمْٰو  ٰع ل ىٰهُدىًٰمِنْٰر  ٰع ل يْهِم5ْٰ(ٰأوُل ئِك  اء  ٰك ف رُواٰس و  ٰالَّذِين  (ٰإِنَّ

(ٰ ٰيؤُْمِنوُن  ُْعَلَىْ(6ٰأ أ نْذ رْت هُمْٰأ مْٰل مْٰتنُْذِرْهُمْٰلَ  ٰ)ٰقلُوُبِهِمْْوَعَلَىْسَمْعِهِمْْوَعَلَىْأبَْصَارِهِمْْغِشَاوَة ْخَتمََْاللََّّ ٰع ظِيم  ل هُمْٰع ذ اب  ن7ْٰو  ٰالنَّاسِٰم  مِن  (ٰو 

(ٰٰ اٰهُمْٰبِمُؤْمِنيِن  م  باِلْي وْمِٰالْآ خِرِٰو  ِٰو  نَّاٰباِلِلَّّ ٰإ8ِٰي قوُلُٰآ م  اٰي خْد عُون  م  نوُاٰو  ٰآ م  الَّذِين  و   ٰ ٰاللََّّ ادِعُون  ٰ)(ٰيخُ  اٰي شْعرُُون  م  ٰأ نْفسُ هُمْٰو  9ٰلََّ ض  ر  (ٰفِيٰقلُوُبِهِمْٰم 

(ٰ انوُاٰي كْذِبوُن  اٰك  ٰبِم  ٰأ لِيم  ل هُمْٰع ذ اب  ضًاٰو  ر  ُٰم  اد هُمُٰاللََّّ ٰ)10ف ز  اٰن حْنُٰمُصْلِحُون  ٰتفُْسِدوُاٰفِيٰالْأ رْضِٰق الوُاٰإِنَّم  ٰل هُمْٰلَ  إِذ اٰقيِل  ٰإنَِّهُمْٰه11ُٰ(ٰو  مُٰ(ٰأ لَ 

(ٰ ٰي شْعرُُون  ل كِنْٰلَ  ٰو  ٰهُمُٰالسٰ 12الْمُفْسِدوُن  ٰإِنَّهُمْ اءُٰأ لَ  ٰالس ف ه  ن  اٰآ م  ٰالنَّاسُٰق الُواٰأ نُؤْمِنُٰك م  ن  اٰآ م  ٰل هُمْٰآ مِنُواٰك م  إِذ اٰقيِل  ٰ(ٰو  ٰي عْل مُون  ل كِنْٰلَ  اءُٰو  ف ه 

ن13َّٰ) نوُاٰق الوُاٰآ م  ٰآ م  إِذ اٰل قوُاٰالَّذِين  ٰ)(ٰو  اٰن حْنُٰمُسْت هْزِئوُن  ع كُمْٰإنَِّم  ل وْاٰإلِ ىٰش ي اطِينِهِمْٰق الُواٰإنَِّاٰم  إِذ اٰخ  ي مُد هُمْٰفِيٰطُغْي انِهِم14ْٰاٰو  ُٰي سْت هْزِئُٰبِهِمْٰو  (ٰاللََّّ

(ٰ هُون  ارٰ 15ي عْم  تْٰتِج  بِح  اٰر  باِلْهُد ىٰف م  ل ةٰ  لا  وُاٰالضَّ ٰاشْت ر  ٰالَّذِين  ٰ)(ٰأوُل ئِك  اٰك انُواٰمُهْت دِين  م  ت16ْٰتهُُمْٰو  اء  اٰأ ض  ن ارًاٰف ل مَّ ث لِٰالَّذِيٰاسْت وْق دٰ  ث لهُُمْٰك م  (ٰم 

(ٰ ٰيبُْصِرُون  اتٍٰلَ  ك هُمْٰفِيٰظُلمُ  ت ر  ُٰبِنوُرِهِمْٰو  ٰاللََّّ وْل هُٰذ ه ب  اٰح  ٰ)17م  ٰي رْجِعوُن  ٰف هُمْٰلَ  ٰعُمْي  ٰبكُْم  ي بٍِٰم18ِٰ(ٰصُمٌّ ٰ(ٰأ وْٰك ص  ات  اءِٰفيِهِٰظُلمُ  ٰالسَّم  ن 

ٰباِلْك افِرِٰ ُٰمُحِيط  اللََّّ وْتِٰو  ٰالْم  ذ ر  اعِقِٰح  و  ٰالصَّ ابِع هُمْٰفِيٰآ ذ انِهِمْٰمِن  ٰأ ص  ٰي جْع لوُن  ب رْق  و  عْدٰ  ر  ٰ)و  ٰٰيَخْطَفُْأبَْصَارَهُمْْْ(ٰي ك ادُٰالْب رْق19ُٰين  اء  اٰأ ض  كُلَّم 

ُٰ ٰاللََّّ ل وْٰش اء  ل يْهِمْٰق امُواٰو  ٰع  إِذ اٰأ ظْل م  ش وْاٰفيِهِٰو  ٰ)ٰلذَهََبَْبِسَمْعِهِمْْوَأبَْصَارِهِمْْل هُمْٰم  ٰش يْءٍٰق دِير  ٰاللََّّ ٰع ل ىٰكُل ِ بَّكُم20ُٰإِنَّ اٰالنَّاسُٰاعْبدُوُاٰر  (ٰي اٰأ ي ه 

ٰمِنْٰ الَّذِين  ل ق كُمْٰو  ٰ)ٰالَّذِيٰخ  ٰالثَّمٰ 21ق بْلِكُمْٰل ع لَّكُمْٰت تَّقوُن  ٰبهِِٰمِن  ج  اءًٰف أ خْر  اءِٰم  ٰالسَّم  ٰمِن  ل  أ نْز  ٰبنِ اءًٰو  اء  السَّم  اشًاٰو  ٰفِر  ٰل كُمُٰالْأ رْض  ع ل  اتِٰ(ٰالَّذِيٰج  ر 

(ٰ أ نْتمُْٰت عْل مُون  ِٰأ نْد اداًٰو  ٰت جْع لوُاٰلِِلَّّ إِنْٰك22ُٰرِزْقاًٰل كُمْٰف لا  كُمْٰمِنْٰدوُنِٰ(ٰو  د اء  ادْعُواٰشُه  ةٍٰمِنْٰمِثلِْهِٰو  لْن اٰع ل ىٰع بْدِن اٰف أتْوُاٰبِسُور  اٰن زَّ يْبٍٰمِمَّ نْتمُْٰفِيٰر 

(ٰ ادِقيِن  ٰص  ٰكُنْتمُْ ٰإِنْ ِ الْحِجٰ 23اللََّّ ٰالنَّاسُٰو  قوُدهُ ا ٰالَّتِيٰو  ٰالنَّار  ٰف اتَّقوُا ٰت فْع لوُا ل نْ ٰو  ٰت فْع لوُا ٰل مْ ٰ)(ٰف إنِْ ةُٰأعُِدَّتْٰلِلْك افِرِين  نوُا24ٰار  ٰآ م  ٰالَّذِين  رِ ب ش ِ (ٰو 

ةٍٰرِٰ ر  اٰمِنْٰث م  اٰرُزِقوُاٰمِنْه  ارُٰكُلَّم  اٰالْأ نْه  نَّاتٍٰت جْرِيٰمِنْٰت حْتِه  ٰل هُمْٰج  اتِٰأ نَّ الِح  ع مِلوُاٰالصَّ أتُوُاٰبهِِٰمُٰو  ت ش ابِهًاٰزْقاًٰق الوُاٰه ذ اٰالَّذِيٰرُزِقْن اٰمِنْٰق بْلُٰو 

رَة ْٰوَلَهُمْْفِيهَا ْمُطَهَّ ٰ)ٰأزَْوَاج  الِدوُن  اٰخ  هُمْٰفِيه  نوُاٰف ي عْل مُونٰ 25و  ٰآ م  اٰالَّذِين  اٰف أ مَّ اٰف وْق ه  ٰف م  ةً اٰب عوُض  ث لًاٰم  ٰم  ٰي سْت حْيِيٰأ نْٰي ضْرِب  ٰاللََّّ ٰلَ  أ نَّهُٰٰ(ٰإِنَّ

ٰكٰ  اٰالَّذِين  أ مَّ ب ِهِمْٰو  ٰمِنْٰر  ق  ٰالْح  ٰبهِِ اٰيضُِل  م  ٰك ثيِرًاٰو  ي هْدِيٰبهِِ ٰك ثيِرًاٰو  ٰبهِِ ث لًاٰيضُِل  ذ اٰم  ٰبِه  ُ ٰاللََّّ اد  ٰأ ر  اذ ا ٰم  ٰ)ف رُواٰف ي قوُلوُن  ٰالْف اسِقِين  26ٰإلََِّ (ٰالَّذِين 

ٰأ نْٰيُٰ ُٰبهِِ ٰاللََّّ ر  اٰأ م  ٰم  ي قْط عُون  ِٰمِنْٰب عْدِٰمِيث اقهِِٰو  ٰع هْد ٰاللََّّ ٰ)ي نْقضُُون  اسِرُون  ٰهُمُٰالْخ  ٰفِيٰالْأ رْضِٰأوُل ئِك  يفُْسِدوُن  ٰو  ل  27ِٰوص  ٰبِالِلَّّ ٰت كْفرُُون  (ٰك يْف 

(ٰ عوُن  ٰإلِ يْهِٰترُْج  ٰيُحْييِكُمْٰثمَُّ ٰيمُِيتكُُمْٰثمَُّ اتاًٰف أ حْي اكُمْٰثمَُّ كُنْتمُْٰأ مْو  مِيعاًٰث28ُٰو  اٰفِيٰالْأ رْضِٰج  ٰل كُمْٰم  ل ق  ٰالَّذِيٰخ  ٰ(ٰهُو  بْع  ٰس  اهُنَّ اءِٰف س وَّ م  ىٰإلِ ىٰالسَّ ٰاسْت و  مَّ

لِيم ٰ) ٰش يْءٍٰع  ٰبِكُل ِ هُو  اتٍٰو  او  ا29ٰس م  نْٰيفُْسِدُٰفيِه  اٰم  لِيف ةًٰق الوُاٰأ ت جْع لُٰفيِه  ٰفِيٰالْأ رْضِٰخ  اعِل  ئِك ةِٰإِن ِيٰج  لا  ٰلِلْم  ب ك  ٰر  إِذْٰق ال  ن حْنُٰ(ٰو  ٰو  اء  م  ي سْفِكُٰالد ِ و 

ٰ)نسُٰ  ٰت عْل مُون  اٰلَ  ٰإنِ ِيٰأ عْل مُٰم  ٰق ال  سُٰل ك  نقُ د ِ ٰو  مْدِك  ءِٰإِن30ْٰب ِحُٰبِح  اءِٰه ؤُلَ  ٰأ نْبئِوُنِيٰبأِ سْم  ئِك ةِٰف ق ال  لا  هُمْٰع ل ىٰالْم  ض  ٰع ر  اٰثمَُّ ٰكُلَّه  اء  ٰالْأ سْم  ٰآ د م  ع لَّم  ٰ(ٰو 

(ٰ ادِقِين  ٰع31ِٰكُنْتمُْٰص  ٰلَ  ان ك  كِيمُٰ)(ٰق الوُاٰسُبْح  ٰالْع لِيمُٰالْح  ٰأ نْت  اٰع لَّمْت ن اٰإنَِّك  ٰم  ٰل ن اٰإلََِّ 32ٰلْم  ائِهِمْٰق ال  اٰأ نْب أ هُمْٰبأِ سْم  ائِهِمْٰف ل مَّ ٰي اٰآ د مُٰأ نْبئِهُْمْٰبأِ سْم  (ٰق ال 

اٰتبُْٰ أ عْل مُٰم  الْأ رْضِٰو  اتِٰو  او  ٰالسَّم  ٰ)أ ل مْٰأ قلُْٰل كُمْٰإنِ ِيٰأ عْل مُٰغ يْب  اٰكُنْتمُْٰت كْتمُُون  م  ٰو  ٰأ ب ى33ٰدوُن  ٰإبِْلِيس  دوُاٰإلََِّ ٰف س ج  ئِك ةِٰاسْجُدوُاٰلِآ د م  لا  إِذْٰقلُْن اٰلِلْم  (ٰو 

(ٰ ٰالْك افِرِين  ٰمِن  ك ان  ٰو  اسْت كْب ر  يْث34ُٰو  ٰح  غ داً اٰر  ٰمِنْه  كُلا  ٰو  نَّة  ٰالْج  وْجُك  ز  ٰو  ٰاسْكُنْٰأ نْت  قلُْن اٰي اٰآ د مُ ٰ(ٰو  ة ٰف ت كُون اٰمِن  ر  ٰالشَّج  ذِهِ ب اٰه  ٰت قْر  لَ  اٰو  ٰشِئتْمُ 

(ٰ ل 35ٰالظَّالِمِين  ٰو  قلُْن اٰاهْبِطُواٰب عْضُكُمْٰلِب عْضٍٰع دوٌُّ اٰك ان اٰفيِهِٰو  اٰمِمَّ هُم  ج  اٰف أ خْر  اٰالشَّيْط انُٰع نْه  لَّهُم  ت اع ٰإلِ ىٰحِي(ٰف أ ز  م  ٰو  نٍٰكُمْٰفِيٰالْأ رْضِٰمُسْت ق رٌّ

حِيمُٰ)36) ابُٰالرَّ ٰالتَّوَّ ل يْهِٰإنَِّهُٰهُو  ٰع  اتٍٰف ت اب  ب هِِٰك لِم  37ٰ(ٰف ت ل قَّىٰآ د مُٰمِنْٰر  ٰف لا  ٰهُد اي  نْٰت بعِ  اٰي أتْيِ نَّكُمْٰمِن ِيٰهُدىًٰف م  مِيعاًٰف إمَِّ اٰج  (ٰقلُْن اٰاهْبطُِواٰمِنْه 

(ٰ نوُن  ٰهُمْٰي حْز  لَ  ل يْهِمْٰو  ٰع  وْف  ٰ)(ٰوٰ 38خ  الِدوُن  اٰخ  ابُٰالنَّارِٰهُمْٰفيِه  ٰأ صْح  ك ذَّبوُاٰبآِ ي اتنِ اٰأوُل ئِك  ٰك ف رُواٰو  39ٰالَّذِين  تِي  ٰاذْكُرُواٰنِعْم  ائِيل  (ٰي اٰب نِيٰإسِْر 

ٰف ارْه بوُنِٰ) إيَِّاي  أ وْفوُاٰبِع هْدِيٰأوُفِٰبِع هْدِكُمْٰو  ل يْكُمْٰو  ب40ِٰالَّتِيٰأ نْع مْتُٰع  آ مِنوُاٰ ٰت شْت رُواٰ(ٰو  لَ  افِرٍٰبهِِٰو  ٰك  ل  أ وَّ ٰت كُونوُاٰ لَ  ع كُمْٰو  اٰم  قًاٰلِم  د ِ لْتُٰمُص  اٰأ نْز  م 

ٰف اتَّقوُنِٰ) إيَِّاي  ناًٰق لِيلًاٰو  ٰ)41بآِ ي اتِيٰث م  أ نْتمُْٰت عْل مُون  ٰو  قَّ ت كْتمُُواٰالْح  ٰبِالْب اطِلِٰو  قَّ ٰت لْبسُِواٰالْح  لَ  أ قيِمُواٰالص42َّٰ(ٰو  ٰ(ٰو  ع  ارْك عوُاٰم  و  ك اةٰ  آ توُاٰالزَّ و  ةٰ  لا 

(ٰ اكِعِين  ٰ)43الرَّ ٰت عْقِلوُن  ٰأ ف لا  ٰالْكِت اب  ٰت تلْوُن  أ نْتمُْ ٰأ نْفسُ كُمْٰو  ت نْس وْن  ٰو  ٰباِلْبِر ِ ٰالنَّاس  44ٰ(ٰأ ت أمُْرُون  ة ٰإِلََّ اٰل ك بيِر  إنَِّه  ٰو  ةِ لا  الصَّ بْرِٰو  اسْت عِينوُاٰباِلصَّ (ٰو 



273 

 

  

ٰ)ٰع ل ى اشِعِين  ٰ)45الْخ  اجِعوُن  ٰر  ٰإلِ يْهِ أ نَّهُمْ ٰو  ب ِهِمْ ٰر  قوُ ٰمُلا  ٰأ نَّهُمْ ٰي ظُن ون  ٰالَّذِين  أ ن ِي46ٰ( ٰو  ل يْكُمْ ٰالَّتِيٰأ نْع مْتُٰع  تِي  ٰنِعْم  ٰاذْكُرُوا ائيِل  ٰب نِيٰإسِْر  ٰي ا )

(ٰ لْتكُُمْٰع ل ىٰالْع ال مِين  ٰت ج47ْٰف ضَّ اتَّقوُاٰي وْمًاٰلَ  ٰ)(ٰو  رُون  ٰهُمْٰينُْص  لَ  ٰو  اٰع دْل  ذُٰمِنْه  ٰيؤُْخ  لَ  و  اٰش ف اع ةٰ  ٰيقُْب لُٰمِنْه  لَ  ٰع نْٰن فْسٍٰش يْئاًٰو  إذ48ِْٰزِيٰن فْس  (ٰو 

كُمْٰوٰ  ٰنِس اء  ي سْت حْيوُن  كُمْٰو  ٰأ بْن اء  ٰالْع ذ ابِٰيذُ ب ِحُون  ٰي سُومُون كُمْٰسُوء  ٰمِنْٰآ لِٰفِرْع وْن  يْن اكُمْ ٰ)فِٰن جَّ ب ِكُمْٰع ظِيم  ٰمِنْٰر  ء  ٰب لا  قْن اٰبِكُم49ُٰيٰذ لِكُمْ ٰف ر  إِذْ (ٰو 

(ٰ أ نْتمُْٰت نْظُرُون  ٰو  ٰفِرْع وْن  قْن اٰآ ل  أ غْر  يْن اكُمْٰو  ٰف أ نْج  أ نْتم50ُْٰالْب حْر  ٰمِنْٰب عْدِهِٰو  ذْتمُُٰالْعِجْل  ٰاتَّخ  ٰل يْل ةًٰثمَُّ اع دْن اٰمُوس ىٰأ رْب عِين  إِذْٰو  ٰ)ٰ(ٰو  (ٰثم51َُّٰظ الِمُون 

(ٰ ٰل ع لَّكُمْٰت شْكُرُون  ٰ)52ع ف وْن اٰع نْكُمْٰمِنْٰب عْدِٰذ لِك  ٰل ع لَّكُمْٰت هْت دوُن  الْفرُْق ان  ٰو  إِذْٰآ ت يْن اٰمُوس ىٰالْكِت اب  ٰمُوس ىٰلِق وْمِهِٰي اٰق وْمِٰإنَِّكُمْٰظ ل مْتم53ُْٰ(ٰو  إِذْٰق ال  (ٰو 

اذِٰ ل يْكُٰأ نْفسُ كُمْٰبِات ِخ  ٰع  ب ارِئِكُمْٰف ت اب  ٰل كُمْٰعِنْدٰ  يْر  أ نْفسُ كُمْٰذ لِكُمْٰخ  إلِ ىٰب ارِئِكُمْٰف اقْتلُوُاٰ ٰف توُبُواٰ حِيمُٰ)كُمُٰالْعِجْل  ابُٰالرَّ ٰالتَّوَّ إِذْٰقلُْتمُْٰي اٰمُوس ى54ٰمْٰإِنَّهُٰهُو  (ٰو 

ةًٰ هْر  ج   ٰ ىٰاللََّّ تَّىٰن ر  ٰح  ٰل ك  ٰ)ٰكُمُْفأَخََذتَْْل نْٰنؤُْمِن  أ نْتمُْٰت نْظُرُون  اعِق ةُٰو  ٰ)55الصَّ وْتِكمُْٰل ع لَّكُمْٰت شْكُرُون  56ٰ(ٰثمَُّٰب ع ثنْ اكُمْٰمِنْٰب عْدِٰم  ام  ل يْكُمُٰالْغ م  لَّلْن اٰع  ظ  (ٰو 

اٰظ ل مُون  م  قْن اكُمْٰو  ز  اٰر  ي بِ اتِٰم  ىٰكُلوُاٰمِنْٰط  السَّلْو  ٰو  نَّ ل يْكُمُٰالْم  لْن اٰع  أ نْز  ٰ)و  ل كِنْٰك انُواٰأ نْفسُ هُمْٰي ظْلِمُون  ٰف كُلوُا57ٰاٰو  إِذْٰقلُْن اٰادْخُلوُاٰه ذِهِٰالْق رْي ة  (ٰو 

ن زِيدُٰالْمُٰ س  ط اي اكُمْٰو  ن غْفِرْٰل كُمْٰخ  قوُلوُاٰحِطَّةٰ  داًٰو  ٰسُجَّ ادْخُلوُاٰالْب اب  غ داًٰو  يْثُٰشِئتْمُْٰر  اٰح  ٰ)مِنْه  ٰال58َّٰحْسِنِين  ٰ(ٰف ب دَّل  ٰالَّذِيٰقِيل  ٰظ ل مُواٰق وْلًَٰغ يْر  ذِين 

(ٰ اٰك انوُاٰي فْسُقوُن  اءِٰبِم  ٰالسَّم  ل مُواٰرِجْزًاٰمِن  ٰظ  لْن اٰع ل ىٰالَّذِين  ت59ْٰل هُمْٰف أ نْز  ر  ٰف انْف ج  ر  ج  ٰالْح  اك  إِذِٰاسْت سْق ىٰمُوس ىٰلِق وْمِهِٰف قلُْن اٰاضْرِبْٰبِع ص  (ٰو 

ٰت عْث وْاٰفِيٰالْأ رْضِٰمُفْسِٰمِنْهُٰاثنْ ت اٰع شْرٰ  لَ  ِٰو  بوُاٰمِنْٰرِزْقِٰاللََّّ اشْر  ب هُمْٰكُلوُاٰو  شْر  ٰأنُ اسٍٰم  ٰكُل  يْناًٰق دْٰع لِم  ع  ٰ)ةٰ  60ٰدِين  إِذْٰقلُْتمُْٰي اٰمُوس ىٰل نْٰن صْبِر  (ٰو 

اٰتنُْبتُِٰالْأ ٰ ٰيخُْرِجْٰل ن اٰمِمَّ بَّك  احِدٍٰف ادْعُٰل ن اٰر  ٰأ دْن ىٰباِلَّذِيٰع ل ىٰط ع امٍٰو  ٰالَّذِيٰهُو  ٰأ ت سْت بْدِلوُن  اٰق ال  لِه  ب ص  اٰو  ع د سِه  اٰو  فوُمِه  اٰو  َّائِه  قثِ اٰو  رْضُٰمِنْٰب قْلِه 

لَّةُٰ ل يْهِمُٰالذ ِ ضُرِب تْٰع  أ لْتمُْٰو  اٰس  ٰل كُمْٰم  ٰاهْبِطُواٰمِصْرًاٰف إنَِّ يْر  ٰخ  بٍٰمِنٰ ٰوَالْمَسْكَنةَُْهُو  ب اءُواٰبِغ ض  ٰو  ي قْتلُوُن  ِٰو  ٰبِآ ي اتِٰاللََّّ ٰبِأ نَّهُمْٰك انوُاٰي كْفرُُون  ِٰذ لِك  ٰاللََّّ

(ٰ ٰي عْت دوُن  انُوا ك  وْاٰو  اٰع ص  ٰبِم  ٰذ لِك  ِ ق  ٰبِغ يْرِٰالْح  61ِٰالنَّبِي يِن  ٰباِلِلَّّ ن  نْٰآ م  ٰم  ابِئِين  الصَّ ىٰو  ار  النَّص  ٰه ادوُاٰو  الَّذِين  نوُاٰو  ٰآ م  ٰالَّذِين  ٰالْآ خِرِٰ(ٰإِنَّ الْي وْمِ ٰو 

(ٰ نوُن  ٰهُمْٰي حْز  لَ  ل يْهِمْٰو  ٰع  وْف  ٰخ  لَ  ب ِهِمْٰو  الِحًاٰف ل هُمْٰأ جْرُهُمْٰعِنْد ٰر  ٰص  ع مِل  ة62ٍٰو  اٰآ ت يْن اكُمْٰبِقوَُّ ٰخُذوُاٰم  ف عْن اٰف وْق كُمُٰالط ور  ر  ذْن اٰمِيث اق كُمْٰو  إِذْٰأ خ  (ٰو 

اٰفيِهِٰل ع لَّٰ اذْكُرُواٰم  ٰ)و  ٰ)63كُمْٰت تَّقوُن  اسِرِين  ٰالْخ  تهُُٰل كُنْتمُْٰمِن  حْم  ر  ل يْكُمْٰو  ِٰع  ٰف ضْلُٰاللََّّ ٰف ل وْلَ  لَّيْتمُْٰمِنْٰب عْدِٰذ لِك  ٰت و  ٰاعْت د وْا64ٰ(ٰثمَُّ ل ق دْٰع لِمْتمُُٰالَّذِين  (ٰو 

(ٰ اسِئيِن  د ةًٰخ  ٰ)65مِنْكُمْٰفِيٰالسَّبْتِٰف قلُْن اٰل هُمْٰكُونوُاٰقِر  وْعِظ ةًٰلِلْمُتَّقِين  م  اٰو  لْف ه  اٰخ  م  اٰو  ٰي د يْه  اٰب يْن  ع لْن اه اٰن ك الًَٰلِم  66ٰ(ٰف ج  ٰمُوس ىٰلِق وْمِهِٰإِنَّ إِذْٰق ال  (ٰو 

ٰا ٰمِن  ِٰأ نْٰأ كُون  ٰأ عُوذُٰباِلِلَّّ ةًٰق الوُاٰأ ت تَّخِذنُ اٰهُزُوًاٰق ال  ٰ)اللََّّ ٰي أمُْرُكُمْٰأ نْٰت ذْب حُواٰب ق ر  اهِلِين  ٰإنَِّهُٰي قوُل67ُٰلْج  ٰق ال  اٰهِي  ٰيبُ ي ِنْٰل ن اٰم  بَّك  ٰل ن اٰر  (ٰق الوُاٰادْعُ

ٰ لَ  ةٰ  اٰب ق ر  ٰ)ٰفاَرِضْ إنَِّه  رُون  اٰتؤُْم  ٰف افْع لوُاٰم  ٰذ لِك  ٰب يْن  ان  ٰع و  ٰبِكْر  لَ  ٰإ68ِٰو  اٰق ال  اٰل وْنهُ  ٰيبُ ي ِنْٰل ن اٰم  بَّك  ٰ(ٰق الوُاٰادْعُٰل ن اٰر  اءُٰف اقِع  فْر  ص  ةٰ  اٰب ق ر  نَّهُٰي قوُلُٰإِنَّه 

(ٰ ٰالنَّاظِرِين  اٰت سُر  ُٰل مُه69ْٰل وْنهُ  ٰاللََّّ إنَِّاٰإِنْٰش اء  ل يْن اٰو  ٰت ش اب ه ٰع  ٰالْب ق ر  ٰإنَِّ اٰهِي  ٰيبُ ي ِنْٰل ن اٰم  بَّك  ٰ)(ٰق الوُاٰادْعُٰل ن اٰر  اٰب 70ٰت دوُن  ٰإنَِّهُٰي قوُلُٰإنَِّه  ٰ(ٰق ال  لَ  ةٰ  ق ر 

ة ٰ ٰمُس لَّم  رْث  ٰت سْقِيٰالْح  لَ  ٰو  ٰتثُيِرُٰالْأ رْض  ٰ)ْلََْشِيةََْفِيهَاذ لوُل  اٰك ادوُاٰي فْع لوُن  م  ٰف ذ ب حُوه اٰو  ِ ق  ٰباِلْح  ٰجِئتْ  أتْم71ُْٰق الوُاٰالْآ ن  إِذْٰق ت لْتمُْٰن فْسًاٰف ادَّار  (ٰو 

اٰكُنْتمُْٰت كْتُٰ ٰم  ُٰمُخْرِج  اللََّّ اٰو  ٰ)فيِه  ٰ)72مُون  يرُِيكُمْٰآ ي اتهِِٰل ع لَّكُمْٰت عْقِلوُن  وْت ىٰو  ُٰالْم  ٰيُحْيِيٰاللََّّ اٰك ذ لِك  ٰق س تْٰقلُُوبكُُمْٰمِن73ْٰ(ٰف قلُْن اٰاضْرِبُوهُٰببِ عْضِه  (ٰثمَُّ

اٰي ت ٰ ةِٰل م  ار  ٰالْحِج  ٰمِن  إِنَّ ةًٰو  ةِٰأ وْٰأ ش د ٰق سْو  ار  ٰك الْحِج  ٰف هِي  اٰي هْبِطُٰمِنْٰب عْدِٰذ لِك  اٰل م  ٰمِنْه  إِنَّ اءُٰو  اٰي شَّقَّقُٰف ي خْرُجُٰمِنْهُٰالْم  اٰل م  ٰمِنْه  إِنَّ ارُٰو  رُٰمِنْهُٰالْأ نْه  ف جَّ

(ٰ لوُن  اٰت عْم  ُٰبِغ افِلٍٰع مَّ اٰاللََّّ م  ِٰو  شْي ةِٰاللََّّ ٰمِنْهُم74ْٰخ  ٰف رِيق  ق دْٰك ان  ٰأ نْٰيؤُْمِنوُاٰل كُمْٰو  عوُن  اٰع ق لُوهُٰ(ٰأ ف ت طْم  فوُن هُٰمِنْٰب عْدِٰم  ر ِ ٰيحُ  ِٰثمَُّ ٰاللََّّ م  ٰك لا  عوُن  ٰي سْم 

(ٰ هُمْٰي عْل مُون  اٰف 75ٰو  ثوُن هُمْٰبِم  د ِ ٰب عْضُهُمْٰإلِ ىٰب عْضٍٰق الوُاٰأ تحُ  لا  إِذ اٰخ  نَّاٰو  نوُاٰق الوُاٰآ م  ٰآ م  إِذ اٰل قوُاٰالَّذِين  ا(ٰو  ل يْكُمْٰلِيحُ  ُٰع  ٰاللََّّ ٰت ح  ب ِكُمْٰأ ف لا  ر  وكُمْٰبهِِٰعِنْدٰ  ج 

(ٰ ٰ)76ت عْقِلوُن  اٰيعُْلِنوُن  م  ٰو  ون  اٰيسُِر  ي عْل مُٰم   ٰ ٰاللََّّ ٰأ نَّ ٰي عْل مُون  لَ  ٰ)77(ٰأ و  ٰي ظُن ون  إِنْٰهُمْٰإِلََّ ٰو  انِيَّ ٰأ م  ٰإِلََّ ٰالْكِت اب  ٰي عْل مُون  ٰلَ  ي ون  مِنْهُمْٰأمُ ِ 78ٰ(ٰو  يْل  (ٰف و 

يْٰلِلَّذِٰ نًاٰق لِيلًاٰف و  ِٰلِي شْت رُواٰبِهِٰث م  ذ اٰمِنْٰعِنْدِٰاللََّّ ٰه  ٰي قُولوُن  ٰبأِ يْدِيهِمْٰثمَُّ ٰالْكِت اب  ٰي كْتبُوُن  ٰ)ين  اٰي كْسِبُون  ٰل هُمْٰمِمَّ يْل  و  اٰك ت ب تْٰأ يْدِيهِمْٰو  ٰل هُمْٰمِمَّ ق الوُا79ٰل  (ٰو 

ٰأ يَّامًاٰمٰ  سَّن اٰالنَّارُٰإلََِّ ٰت ٰل نْٰت م  اٰلَ  ٰم  ِ ٰع ل ىٰاللََّّ ُٰع هْد هُٰأ مْٰت قوُلوُن  ٰاللََّّ ٰف ل نْٰيخُْلِف  ِٰع هْداً ذْتمُْٰعِنْد ٰاللََّّ ٰ)عْدوُد ةًٰقلُْٰأ تَّخ  ٰس ي ئِ ة80ًٰعْل مُون  نْٰك س ب  (ٰب ل ىٰم 

(ٰ الِدوُن  اٰخ  ابُٰالنَّارِٰهُمْٰفيِه  ٰأ صْح  طِيئ تهُُٰف أوُل ئِك  اط تْٰبهِِٰخ  أ ح  ٰٰ(81و  الِدوُن  اٰخ  نَّةِٰهُمْٰفِيه  ابُٰالْج  ٰأ صْح  اتِٰأوُل ئِك  الِح  ع مِلوُاٰالصَّ نُواٰو  ٰآ م  الَّذِين  و 

ذِيٰالْقرُْب ى82ٰ) ٰو  اناً ٰإِحْس  الِد يْنِ باِلْو  ٰو  ٰاللََّّ  ٰإلََِّ ٰت عْبدُوُن  ٰلَ  ائِيل  ٰب نِيٰإسِْر  ٰمِيث اق  ذْن ا ٰأ خ  إِذْ س اكِي(ٰو  الْم  ىٰو  الْي ت ام  أ قِيمُواٰو  ٰو  ٰلِلنَّاسِٰحُسْناً قوُلوُا ٰو  نِ

(ٰ أ نْتمُْٰمُعْرِضُون  ٰق لِيلًاٰمِنْكُمْٰو  لَّيْتمُْٰإِلََّ ٰت و  ثمَُّ ك اةٰ  آ توُاٰالزَّ و  ةٰ  لا  ٰأ نْفسُ كُمْٰمِنْٰدِي ارِكُم83ْٰالصَّ ٰتخُْرِجُون  لَ  كُمْٰو  اء  ٰدِم  ٰت سْفِكُون  ذْن اٰمِيث اق كُمْٰلَ  إِذْٰأ خ  (ٰو 

ٰ)ثمَُّٰ دوُن  أ نْتمُْٰت شْه  رْتمُْٰو  ٰع ل يْهِم84ْٰٰأ قْر  ٰف رِيقاًٰمِنْكُمْٰمِنْٰدِي ارِهِمْٰت ظ اه رُون  تخُْرِجُون  ٰأ نْفسُ كُمْٰو  ءِٰت قْتلُوُن  ٰأ نْتمُْٰه ؤُلَ  إِنْٰي أتْوُكُمْٰ(ٰثمَُّ انِٰو  الْعدُْو  ثمِْٰو  بِالِْْ

ٰع ل ٰ م  رَّ ٰمُح  هُو  ىٰتفُ ادوُهُمْٰو  ٰمِنْكُمْٰإِٰأسُ ار  نْٰي فْع لُٰذ لِك  اءُٰم  ز  اٰج  ٰببِ عْضٍٰف م  ت كْفرُُون  ٰببِ عْضِٰالْكِت ابِٰو  اجُهُمْٰأ ف تؤُْمِنوُن  ي اةِٰيْكُمْٰإِخْر  ٰفِيٰالْح  ٰخِزْي  لََّ

اٰت عْٰ ُٰبِغ افِلٍٰع مَّ اٰاللََّّ م  ٰالْع ذ ابِٰو  ٰإلِ ىٰأ ش د ِ د ون  ةِٰيرُ  ي وْم ٰالْقِي ام  ٰ)الد نْي اٰو  لوُن  فَّفُٰع نْهُمُٰالْع ذ اب85ُٰم  ٰيخُ  ةِٰف لا  الد نْي اٰباِلْآ خِر  ي اةٰ  وُاٰالْح  ٰاشْت ر  ٰالَّذِين  (ٰأوُل ئِك 

(ٰ رُون  ٰهُمْٰينُْص  لَ  ٰا86و  رْي م  ٰم  آ ت يْن اٰعِيس ىٰابْن  سُلِٰو  ق فَّيْن اٰمِنْٰب عْدِهِٰباِلر  ٰو  ل ق دْٰآ ت يْن اٰمُوس ىٰالْكِت اب  كُمْٰ(ٰو  اء  اٰج  يَّدْن اهُٰبِرُوحِٰالْقُدسُِٰأ ف كُلَّم 
أ  لْب ي نِ اتِٰو 

(ٰ ف رِيقاًٰت قْتلُوُن  ىٰأ نْفسُُكُمُٰاسْت كْب رْتمُْٰف ف رِيقاًٰك ذَّبْتمُْٰو  ٰت هْو  اٰلَ  ٰبِم  سُول  اٰي87ُٰر  ُٰبِكُفْرِهِمْٰف ق لِيلًاٰم  ٰب لْٰل ع ن هُمُٰاللََّّ ق الوُاٰقلُوُبنُ اٰغُلْف  ٰ)(ٰو  ا88ٰؤْمِنوُن  ل مَّ (ٰو 

ٰك ف رُوا ٰع ل ىٰالَّذِين  ٰي سْت فْتِحُون  ٰق بْلُ ٰمِنْ ك انوُا ٰو  ع هُمْ ٰم  ا ٰلِم  ق  د ِ ٰمُص  ِ ٰعِنْدِٰاللََّّ ٰمِنْ ٰكِت اب  هُمْ اء  ٰع ل ىٰٰج  ِ ٰاللََّّ ٰف ل عْن ةُ ٰبهِِ ٰك ف رُوا فوُا اٰع ر  ٰم  هُمْ اء  اٰج  ف ل مَّ

(ٰ اٰاشْت 89ٰالْك افِرِين  نْٰي ش اءُٰ(ٰبئِسْ م  ُٰمِنْٰف ضْلِهِٰع ل ىٰم  ٰاللََّّ ل  ُٰب غْياًٰأ نْٰينُ ز ِ ٰاللََّّ ل  اٰأ نْز  وْاٰبهِِٰأ نْفسُ هُمْٰأ نْٰي كْفرُُواٰبِم  بٍٰع ل ىٰر  ٰمِنْٰعِب ادِهِٰف ب اءُواٰبِغ ض 

(ٰ ٰمُهِين  ٰع ذ اب  افِرِين  لِلْك  بٍٰو  لٰ 90غ ض  اٰأ نْز  ٰل هُمْٰآ مِنوُاٰبِم  إِذ اٰقيِل  اٰٰ(ٰو  قاًٰلِم  د ِ ٰمُص  ق  ٰالْح  هُو  هُٰو  اء  ر  اٰو  ٰبِم  ي كْفرُُون  ل يْن اٰو  ٰع  اٰأنُْزِل  ُٰق الوُاٰنؤُْمِنُٰبِم  اللََّّ

(ٰ ِٰمِنْٰق بْلُٰإنِْٰكُنْتمُْٰمُؤْمِنيِن  ٰاللََّّ ٰأ نْبيِ اء  ٰت قْتلُوُن  ع هُمْٰقلُْٰف لِم  كُمْٰمُوس ىٰباِلْب ي ِن اتِٰثم91َُّٰم  اء  ل ق دْٰج  ٰ)(ٰو  أ نْتمُْٰظ الِمُون  ٰمِنْٰب عْدِهِٰو  ذْتمُُٰالْعِجْل  إِذ92ْٰٰاتَّخ  (ٰو 
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ع صٰ  عوُاٰق الوُاٰس مِعْن اٰو  اسْم  ةٍٰو  اٰآ ت يْن اكُمْٰبِقوَُّ ٰخُذوُاٰم  ف عْن اٰف وْق كُمُٰالط ور  ر  ذْن اٰمِيث اق كُمْٰو  ٰبِكُفْرِهِمْٰأ خ  أشُْرِبُواٰفِيٰقلُوُبِهِمُٰالْعِجْل  اٰي أمُْرُكُمْٰٰيْن اٰو  قلُْٰبئِسْ م 

(ٰ انكُُمْٰإِنْٰكُنْتمُْٰمُؤْمِنيِن  ٰإِنْٰكُن93ْٰبهِِٰإيِم  وْت  نَّوُاٰالْم  ةًٰمِنْٰدوُنِٰالنَّاسِٰف ت م  الِص  ِٰخ  ةُٰعِنْد ٰاللََّّ ٰ)(ٰقلُْٰإنِْٰك ان تْٰل كُمُٰالدَّارُٰالْآ خِر  ادِقيِن  ل ن94ْٰتمُْٰص  (ٰو 

ا نَّوْهُٰأ ب داًٰبِم  ٰ)ٰي ت م  ٰباِلظَّالِمِين  ُٰع لِيم  اللََّّ تْٰأ يْدِيهِمْٰو  ٰس ن 95ق دَّم  رُٰأ لْف  دهُُمْٰل وْٰيعُ مَّ أ ح  دٰ  كُواٰي و  ٰأ شْر  ٰالَّذِين  مِن  ي اةٍٰو  ٰالنَّاسِٰع ل ىٰح  ص  ل ت جِد نَّهُمْٰأ حْر  ةٍٰ(ٰو 

ُٰب ٰ اللََّّ ٰو  ر  ٰالْع ذ ابِٰأ نْٰيعُ مَّ حْزِحِهِٰمِن  ٰبِمُز  اٰهُو  م  ٰ)و  لوُن  اٰي عْم  ٰبِم  96ٰصِير  اٰب يْن  قاًٰلِم  د ِ ِٰمُص  ٰبإِذِْنِٰاللََّّ ل هُٰع ل ىٰق لْبِك  ٰف إنَِّهُٰن زَّ اٰلِجِبْرِيل  ٰع دوُ  نْٰك ان  (ٰقلُْٰم 

(ٰ ىٰلِلْمُؤْمِنِين  بشُْر  هُدىًٰو  جِبْرِيلٰ 97ي د يْهِٰو  رُسُلِهِٰو  ئِك تهِِٰو  لا  م  ِٰو  اٰلِِلَّّ ٰع دوُ  نْٰك ان  ٰ)(ٰم  ٰلِلْك افِرِين  ٰاللََّّ ٰع دوٌُّ ٰف إنَِّ مِيك ال  ٰآ ي ات98ٍٰٰو  لْن اٰإلِ يْك  ل ق دْٰأ نْز  (ٰو 

(ٰ ٰالْف اسِقوُن  اٰإلََِّ اٰي كْفرُُٰبِه  م  ٰ)99ب ي نِ اتٍٰو  ٰيؤُْمِنوُن  ٰمِنْهُمْٰب لْٰأ كْث رُهُمْٰلَ  اٰع اه دوُاٰع هْداًٰن ب ذ هُٰف رِيق  كُلَّم  ل م100َّٰ(ٰأ و  ِٰ(ٰو  ٰمِنْٰعِنْدِٰاللََّّ سُول  هُمْٰر  اء  اٰج 

ٰ أ نَّهُمْٰلَ  ٰظُهُورِهِمْٰك  اء  ر  ِٰو  ٰاللََّّ ٰكِت اب  ٰأوُتوُاٰالْكِت اب  ٰالَّذِين  ٰمِن  ع هُمْٰن ب ذ ٰف رِيق  اٰم  ٰلِم  ق  د ِ ٰ)ٰمُص  ي اطِينُٰع ل ىٰمُلْك101ِٰي عْل مُون  اٰت تلْوُٰالشَّ اتَّب عوُاٰم  (ٰو 

اٰكٰ  م  ٰو  ان  ل ك يْنِٰبِب ابِٰسُل يْم  ٰع ل ىٰالْم  اٰأنُْزِل  م  ٰو  حْر  ٰالس ِ ٰالنَّاس  ٰك ف رُواٰيعُ ل ِمُون  ي اطِين  ٰالشَّ ل كِنَّ انُٰو  ٰسُل يْم  دٍٰف ر  انِٰمِنْٰأ ح  اٰيعُ ل ِم  م  ٰو  ارُوت  م  ٰو  ٰه ارُوت  ل 

ٰمِنْٰ ٰت كْفرُْٰف ي ت ع لَّمُون  ف لا  اٰن حْنُٰفِتنْ ةٰ  ٰإنَِّم  تَّىٰي قوُلَ  اٰح  قوُنَْبهِِْبَيْنَْالْمَرْءِْوَزَوْجِهِْهُم  اٰٰمَاْيفَُر ِ ٰم  ي ت ع لَّمُون  ِٰو  ٰبإِذِْنِٰاللََّّ دٍٰإِلََّ ٰبهِِٰمِنْٰأ ح  ين  ار ِ اٰهُمْٰبضِ  م  و 

ل بِئسْٰ  قٍٰو  لا  ةِٰمِنْٰخ  اٰل هُٰفِيٰالْآ خِر  اهُٰم  نِٰاشْت ر  ل ق دْٰع لِمُواٰل م  ٰي نْف عهُُمْٰو  لَ  هُمْٰو  ٰ)ٰي ضُر  وْاٰبِهِٰأ نْفسُ هُمْٰل وْٰك انُواٰي عْل مُون  اٰش ر  نُوا102ٰم  ل وْٰأ نَّهُمْٰآ م  (ٰو 

(ٰ انوُاٰي عْل مُون  ٰل وْٰك  يْر  ِٰخ  ثوُب ة ٰمِنْٰعِنْدِٰاللََّّ اتَّق وْاٰل م  عو103ُو  اسْم  قوُلُواٰانْظُرْن اٰو  اعِن اٰو  ٰت قُولوُاٰر  نوُاٰلَ  ٰآ م  اٰالَّذِين  ٰ(ٰي اٰأ ي ه  ٰأ لِيم  ٰع ذ اب  افِرِين  لِلْك  اٰو 

ب 104ِٰ) يْرٍٰمِنْٰر  ل يْكُمْٰمِنْٰخ  ٰع  ل  ٰأ نْٰينُ زَّ ٰالْمُشْرِكِين  لَ  ٰك ف رُواٰمِنْٰأ هْلِٰالْكِت ابِٰو  الَّذِين  دٰ  اٰي و  ُٰذوُٰالْف ضْلِٰ(ٰم  اللََّّ نْٰي ش اءُٰو  تهِِٰم  حْم  ٰبِر  ُٰي خْت ص  اللََّّ كُمْٰو 

ٰش يْٰ(105ٰالْع ظِيمِٰ) ع ل ىٰكُل ِ  ٰ ٰاللََّّ اٰأ ل مْٰت عْل مْٰأ نَّ اٰأ وْٰمِثلِْه  يْرٍٰمِنْه  اٰن أتِْٰبِخ  اٰن نْس خْٰمِنْٰآ ي ةٍٰأ وْٰننُْسِه  ٰ)م  ات106ِٰءٍٰق دِير  او  ل هُٰمُلْكُٰالسَّم   ٰ ٰاللََّّ (ٰأ ل مْٰت عْل مْٰأ نَّ

ٍٰوٰ  لِي  ِٰمِنْٰو  اٰل كُمْٰمِنْٰدوُنِٰاللََّّ م  الْأ رْضِٰو  ٰن صِيرٍٰ)و  ان107ِٰلَ  يم  ٰباِلِْْ نْٰي ت ب دَّلِٰالْكُفْر  م  ٰمُوس ىٰمِنْٰق بْلُٰو  اٰسُئِل  سُول كُمْٰك م  ٰأ نْٰت سْأ لوُاٰر  (ٰأ مْٰترُِيدوُن 

ٰالسَّبِيلِٰ) اء  ٰس و  لَّ انِكُم108ْٰف ق دْٰض  ٰمِنْٰأ هْلِٰالْكِت ابِٰل وْٰي رُد ون كُمْٰمِنْٰب عْدِٰإيِم  دَّٰك ثيِر  ٰ(ٰو  ق  ٰل هُمُٰالْح  اٰت ب يَّن  س داًٰمِنْٰعِنْدِٰأ نْفسُِهِمْٰمِنْٰب عْدِٰم  ٰكُفَّارًاٰح 

اصْف حُواٰ ُْبأِمَْرِهِْف اعْفوُاٰو  ٰ)ٰحَتَّىْيأَتِْيَْاللََّّ ٰش يْءٍٰق دِير  ٰاللََّّ ٰع ل ىٰكُل ِ مُواٰلِأ 109ٰإِنَّ اٰتقُ د ِ م  و  اةٰ  ك  آ توُاٰالزَّ و  ةٰ  لا  أ قيِمُواٰالصَّ يْرٍٰت جِدوُهُٰ(ٰو  نْفسُِكُمْٰمِنْٰخ 

(ٰ ٰب صِير  لوُن  اٰت عْم  بِم   ٰ ٰاللََّّ ِٰإِنَّ اللََّّ اتوُاٰبرُْه ان كُم110ْٰعِنْدٰ  انيِ هُمْٰقُلْٰه  ٰأ م  ىٰتلِْك  ار  ٰهُوداًٰأ وْٰن ص  نْٰك ان  ٰم  إِلََّ نَّةٰ  ٰالْج  ق الوُاٰل نْٰي دْخُل  ٰ(ٰو  ادِقيِن  إِنْٰكُنْتمُْٰص 

ٰ)(ٰب ل ىٰمٰ 111) نوُن  ٰهُمْٰي حْز  لَ  ل يْهِمْٰو  ٰع  وْف  ٰخ  لَ  ب هِِٰو  ر  ٰف ل هُٰأ جْرُهُٰعِنْدٰ  ٰمُحْسِن  هُو  ِٰو  هُٰلِِلَّّ جْه  ىٰع ل ى112ٰنْٰأ سْل م ٰو  ار  ق ال تِٰالْي هُودُٰل يْس تِٰالنَّص  (ٰو 

ٰ هُمْٰي تلْوُن  ل ىٰش يْءٍٰو  ىٰل يْس تِٰالْي هُودُٰع  ار  ق ال تِٰالنَّص  ةِٰفِيمٰ ش يْءٍٰو  ٰالْقِي ام  ُٰي حْكُمُٰب يْن هُمْٰي وْم  ٰق وْلِهِمْٰف الِلَّّ ٰمِثلْ  ٰي عْل مُون  ٰلَ  ٰالَّذِين  ٰق ال  ٰك ذ لِك  اٰالْكِت اب 

(ٰ ا113ك انوُاٰفيِهِٰي خْت لِفوُن  ر  س ع ىٰفِيٰخ  اٰاسْمُهُٰو  ٰفيِه  ِٰأ نْٰيذُْك ر  س اجِد ٰاللََّّ ٰم  ن ع  نْٰم  نْٰأ ظْل مُٰمِمَّ م  ٰ(ٰو  ائِفِين  ٰخ  ٰل هُمْٰأ نْٰي دْخُلوُه اٰإلََِّ اٰك ان  ٰم  اٰأوُل ئِك  بِه 

(ٰ ٰع ظِيم  ةِٰع ذ اب  ل هُمْٰفِيٰالْآ خِر  ٰو  لِيم 114ٰل هُمْٰفِيٰالد نْي اٰخِزْي  ٰع  اسِع  و   ٰ ٰاللََّّ ِٰإِنَّ جْهُٰاللََّّ ٰو  ل واٰف ث مَّ اٰتوُ  غْرِبُٰف أ يْن م  الْم  شْرِقُٰو  ِٰالْم  لِِلَّّ ق الوُا115ٰ)(ٰو  (ٰو 

(ٰ ٰل هُٰق انِتوُن  الْأ رْضِٰكُلٌّ اتِٰو  او  اٰفِيٰالسَّم  ان هُٰب لْٰل هُٰم  ل داًٰسُبْح  ُٰو  ذ ٰاللََّّ اٰي قوُلُٰل هُٰكُن116ْٰاتَّخ  ىٰأ مْرًاٰف إنَِّم  إِذ اٰق ض  الْأ رْضِٰو  اتِٰو  او  (ٰب دِيعُٰالسَّم 

ٰي عْل م117ُٰف ي كُونُٰ) ٰلَ  ٰالَّذِين  ق ال  ٰق وْلِهِمْٰت ش اب ه تْٰ(ٰو  ٰمِنْٰق بْلِهِمْٰمِثلْ  ٰالَّذِين  ٰق ال  ُٰأ وْٰت أتْيِن اٰآ ي ة ٰك ذ لِك  ل ِمُن اٰاللََّّ ٰيكُ  ٰل وْلَ  ٰقلُوُبهُُمْٰق دْٰب يَّنَّاٰالْآ ي اتِٰلِق وْمٍٰون 

(ٰ ٰتسُْأ ل118ُٰيوُقنِوُن  لَ  ن ذِيرًاٰو  ٰب شِيرًاٰو  ِ ق  ٰباِلْح  حِيمِٰ)(ٰإنَِّاٰأ رْس لْن اك  ابِٰالْج  119ٰٰع نْٰأ صْح  تَّىٰت تَّبِع  ىٰح  ار  ٰالنَّص  لَ  ٰالْي هُودُٰو  ل نْٰت رْض ىٰع نْك  (ٰو 

ٰالْعِلْمِٰمٰ  ٰمِن  ك  اء  الَّذِيٰج  هُمْٰب عْدٰ  اء  ٰأ هْو  ل ئِنِٰاتَّب عْت  ٰالْهُد ىٰو  ِٰهُو  ٰهُد ىٰاللََّّ لِٰمِلَّت هُمْٰقلُْٰإِنَّ ِٰمِنْٰو  ٰاللََّّ ٰمِن  ٰن صِيرٍٰ)اٰل ك  لَ  ٍٰو  ٰ(120ٰي  ٰآ ت يْن اهُمُٰالْكِت اب  الَّذِين 

(ٰ اسِرُون  ٰالْخ  ٰهُمُ ٰف أوُل ئكِ  ٰبهِِ ٰي كْفرُْ نْ م  ٰو  ٰبهِِ ٰيؤُْمِنوُن  ٰأوُل ئكِ  تهِِ و  ٰتلِا  قَّ ٰح  أ ن ي121ِي تْلوُن هُ ٰو  ل يْكُمْ ٰالَّتيِٰأ نْع مْتُٰع  تيِ  ٰنعِْم  ٰاذْكُرُوا ائيِل  ٰب نيِٰإِسْر  ٰي ا ل ىٰٰ( ٰع  لْتكُُمْ ف ضَّ

(ٰ ٰه122ُٰالْع ال مِين  لَ  ف اع ة ٰو  اٰش  ٰت نْف عهُ  لَ  ٰو  اٰع دْل  ٰيقُْب لُٰمِنْه  لَ  ٰع نْٰن فْسٍٰش يْئاًٰو  ٰت جْزِيٰن فْس  اتَّقوُاٰي وْمًاٰلَ  ٰ)(ٰو  رُون  ب ه123ُٰمْٰينُْص  ٰر  اهِيم  إذِِٰابْت ل ىٰإبِْر  ٰبِكَلِمَاتٍْ(ٰو 

ٰ ٰق ال  هُنَّ ٰ)ف أ ت مَّ ٰي ن الُٰع هْدِيٰالظَّالِمِين  ٰلَ  يَّتيِٰق ال  مِنْٰذرُ ِ ٰو  ٰق ال  امًا ٰلِلنَّاسِٰإِم  اعِلكُ  اهِيم 124ٰإنِ يِٰج  ٰإبِْر  ق امِ ٰمِنْٰم  اتَّخِذوُا ٰو  أ مْناً ٰلِلنَّاسِٰو  ث اب ةً ٰم  ٰالْب يْت  ع لْن ا إذِْٰج  (ٰو 

اعِيلٰ  إِسْم  اهِيم ٰو  هِدْن اٰإِل ىٰإبِْر  ع  ل ىٰو  كَّعِٰالس جُودِٰ)مُص  الر  ٰو  الْع اكِفِين  ٰو  ٰلِلطَّائِفِين  اٰب يْتيِ  ر  نْٰط ه ِ
125ٰٰأ  ارْزُقْٰأ هْل هُٰمِن  ِٰاجْع لْٰه ذ اٰب ل داًٰآ مِناًٰو  ب  اهِيمُٰر  ٰإبِْر  إذِْٰق ال  (ٰو 

نْٰك ف رٰ  م  ٰو  الْي وْمِٰالْآ خِرِٰق ال  ِٰو  ٰمِنْهُمْٰباِلِلَّّ ن  نْٰآ م  اتِٰم  ر  صِيرُٰ)الثَّم  ٰالْم  بئِْس  هُٰإِل ىٰع ذ ابِٰالنَّارِٰو  ت ِعهُُٰق لِيلًاٰثمَُّٰأ ضْط ر  ٰالْب يْت126ِٰٰف أمُ  مِن  اعِدٰ  اهِيمُٰالْق و  إذِْٰي رْف عُٰإبِْر  (ٰو 

مِيعُٰالْع لِيمُٰ) ٰالسَّ ٰأ نْت  بَّن اٰت ق بَّلْٰمِنَّاٰإنَِّك  اعِيلُٰر  إِسْم  اجْع لْن اٰم127ُٰو  بَّن اٰو  ٰالتَّوَّٰ(ٰر  ٰأ نْت  ل يْن اٰإنَِّك  تبُْٰع  ن اسِك ن اٰو  أ رِن اٰم  ٰو  ٰل ك  ةً ٰمُسْلِم  ةً يَّتنِ اٰأمَُّ مِنْٰذرُ ِ ٰو  يْنِٰل ك  ابُٰسْلِم 

حِيمُٰ) الْحِك128ْٰالرَّ ٰو  مُهُمُٰالْكِت اب  يعُ ل ِ ٰو  ٰآ ي اتكِ  ل يْهِمْ ٰي تْلوُٰع  سُولًَٰمِنْهُمْ ابْع ثْٰفيِهِمْٰر  بَّن اٰو  كِيمُٰ)(ٰر  ٰالْع زِيزُٰالْح  ٰأ نْت  يهِمْٰإنَِّك  ك ِ يزُ  ة ٰو  نْٰي رْغ بُٰع نْٰمِلَّة129ِٰم  م  (ٰو 

الِحِينٰ  ٰالصَّ ةِٰل مِن  إنَِّهُٰفيِٰالْآ خِر  ف يْن اهُٰفيِٰالد نْي اٰو  ل ق دِٰاصْط  فِه ٰن فْس هُٰو  نْٰس  ٰم  ٰإلََِّ اهِيم  ب هُٰأ سْلِم130ْٰٰ)إبِْر  ٰل هُٰر  ٰ)(ٰإذِْٰق ال  ٰالْع ال مِين  ِ ب  ٰأ سْل مْتُٰلِر  صَّى131ٰٰق ال  و  (ٰو 

أ نْتمُْٰ ٰو  ٰإِلََّ ٰت مُوتنَُّ ٰف لا  ين  اصْط ف ىٰل كُمُٰالد ِ  ٰ ٰاللََّّ ٰإنَِّ ي عْقوُبُٰي اٰب نيَِّ اهِيمُٰب نيِهِٰو  اٰإبِْر  ٰ)بِه  وْتُٰإ132ِٰمُسْلِمُون  ٰالْم  ٰي عْقوُب  د اء ٰإذِْٰح ض ر  ٰ(ٰأ مْٰكُنْتمُْٰشُه  اٰت عْبدُوُن  ٰلِب نيِهِٰم  ذْٰق ال 

ن حْنُٰل ٰ احِداًٰو  ٰإلِ هًاٰو  اق  إِسْح  ٰو  اعِيل  إِسْم  ٰو  اهِيم  ٰإبِْر  إلِ ه ٰآ ب ائكِ  ٰو  ٰ)مِنْٰب عْدِيٰق الوُاٰن عْبدُُٰإِل ه ك  133ٰهُٰمُسْلِمُون  لَ  اٰك س بْتمُْٰو  ل كُمْٰم  اٰك س ب تْٰو  اٰم  ل تْٰل ه  ة ٰق دْٰخ  ٰأمَُّ ٰ(ٰتِلْك 

(ٰ لوُن  اٰك انوُاٰي عْم  ٰع مَّ ٰ)134تسُْأ لوُن  ٰالْمُشْرِكِين  ٰمِن  اٰك ان  م  نيِفاًٰو  ٰح  اهِيم  إبِْر  ىٰت هْت دوُاٰقلُْٰب لْٰمِلَّةٰ  ار  ق الوُاٰكُونوُاٰهُوداًٰأ وْٰن ص  135ٰ(ٰو  اٰأنُْزِل  م  ِٰو  نَّاٰباِلِلَّّ (ٰقوُلوُاٰآ م 

ا ٰإِل ىٰإبِْر  اٰأنُْزِل  م  ٰمِنْٰرٰ إِل يْن اٰو  ٰالنَّبِي ون  اٰأوُتيِ  م  عِيس ىٰو  ٰمُوس ىٰو  اٰأوُتيِ  م  سْب اطِٰو 
الْأ  ٰو  ي عْقوُب  ٰو  اق  إِسْح  ٰو  اعِيل  إِسْم  ٰو  ن حْنُٰل هُٰهِيم  دٍٰمِنْهُمْٰو  ٰأ ح  قُٰب يْن  ٰنفُ ر ِ ب ِهِمْٰلَ 

(ٰ نْتمُْٰبهِِٰف ق دِٰاه136ْٰمُسْلِمُون  اٰآ م  نوُاٰبِمِثْلِٰم  اٰهُمْٰفِيٰ(ٰف إنِْٰآ م  لَّوْاٰف إنَِّم  إنِْٰت و  مِيعُٰالْع لِيمُٰ)شِقَاقٍْت د وْاٰو  ٰالسَّ هُو  ُٰو  137ٰف س ي كْفِيك هُمُٰاللََّّ نْٰأ حْس نُٰمِن  م  ِٰو  اللََّّ (ٰصِبْغ ةٰ 

(ٰ ن حْنُٰل هُٰع ابدِوُن  ٰو  ٰصِبْغ ةً ِ رٰ 138اللََّّ ب ن اٰو  ٰر  هُو  ٰو  ِ ون ن اٰفيِٰاللََّّ اج  ٰ)(ٰقلُْٰأ تحُ  ن حْنُٰل هُٰمُخْلِصُون  الكُُمْٰو  ل كُمْٰأ عْم  النُ اٰو  ل ن اٰأ عْم  اهِيم 139ٰب كُمْٰو  ٰإبِْر  ٰإنَِّ (ٰأ مْٰت قوُلوُن 

مٰ  ُٰو  ىٰقلُْٰأ أ نْتمُْٰأ عْل مُٰأ مِٰاللََّّ ار  هُوداًٰأ وْٰن ص  الْأ سْب اط ٰك انوُاٰ ٰو  ي عْقوُب  ٰو  اق  إِسْح  ٰو  اعِيل  إِسْم  ٰ)نْٰأ ظْل مُٰو  لوُن  اٰت عْم  ُٰبِغ افِلٍٰع مَّ اٰاللََّّ م  ِٰو  ٰاللََّّ اد ةًٰعِنْد هُٰمِن  نْٰك ت م ٰش ه  (140ٰمِمَّ

لوُنٰ  اٰك انوُاٰي عْم  ٰع مَّ ٰتسُْأ لوُن  لَ  اٰك س بْتمُْٰو  ل كُمْٰم  اٰك س ب تْٰو  اٰم  ل تْٰل ه  ق دْٰخ  ةٰ  ٰأمَُّ  (141) تِلْك 
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Annotator B  

 سورةْالفاتحة

حِيمِٰبسِْمِٰ نِٰالرَّ حْم  ِٰالرَّ اللََّّ  (1) 

(ٰ ِٰالْع ال مِين  ب  ِٰر  مْدُٰلِِلَّّ حِيمِٰ)2الْح  نِٰالرَّ حْم  ينِٰ)3(ٰالرَّ الِكِٰي وْمِٰالد ِ ٰن سْت عِينُٰ)4(ٰم  إِيَّاك  ٰن عْبدُُٰو  اط ٰالْمُسْت قِيم ٰ)5(ٰإيَِّاك  ر  6ٰ(ٰاهْدِن اٰالص ِ اط ٰالَّذِين  (ٰصِر 

ل يْهِمْٰ ٰع  ال ِينٰ أ نْع مْت  ٰالضَّ لَ  ل يْهِمْٰو  غْضُوبِٰع  ٰ(7) غ يْرِٰالْم 

 سورةْالبقرة

حِيمِٰ نِٰالرَّ حْم  ِٰالرَّ  بسِْمِٰاللََّّ

ٰ)1المٰ) ٰفِيهِٰهُدىًٰلِلْمُتَّقِين  يْب  ٰر  ٰالْكِت ابُٰلَ  قْن اهُمْٰين2ُْٰ(ٰذ لِك  ز  اٰر  مِمَّ ة ٰو  لا  ٰالصَّ يقُِيمُون  ٰباِلْغ يْبِٰو  ٰيؤُْمِنوُن  ٰ)(ٰالَّذِين  ا3ٰفِقوُن  ٰبِم  ٰيؤُْمِنوُن  الَّذِين  (ٰو 

(ٰ ٰهُمْٰيوُقنِوُن  ةِ باِلْآ خِر  ٰو  ٰمِنْٰق بْلِك  اٰأنُْزِل  م  ٰو  ٰإلِ يْك  ٰ)4أنُْزِل  ٰهُمُٰالْمُفْلِحُون  أوُل ئِك  ب هِِمْٰو  ٰع ل ىٰهُدىًٰمِنْٰر  ٰع ل يْهِم5ْٰ(ٰأوُل ئِك  اء  ٰك ف رُواٰس و  ٰالَّذِين  (ٰإِنَّ

ٰ)أ أ نْذ رْت هُٰ ٰيؤُْمِنوُن  ُْعَلَىْقلُوُبِهِمْْوَعَلَىْسَمْعِهِمْْوَعَلَىْأبَْصَارِهِمْْغِشَاوَة ْ(6ٰمْٰأ مْٰل مْٰتنُْذِرْهُمْٰلَ  ٰ)ٰخَتمََْاللََّّ ٰع ظِيم  ل هُمْٰع ذ اب  ن7ْٰو  ٰالنَّاسِٰم  مِن  (ٰو 

اٰهُمْٰبِمُؤْمِنيِنٰ  م  باِلْي وْمِٰالْآ خِرِٰو  ِٰو  نَّاٰباِلِلَّّ ٰ)8)ٰٰي قوُلُٰآ م  اٰي شْعرُُون  م  ٰأ نْفسُ هُمْٰو  ٰإلََِّ اٰي خْد عُون  م  نوُاٰو  ٰآ م  الَّذِين  و   ٰ ٰاللََّّ ادِعُون  9ٰ(ٰيخُ  ض  ر  (ٰفِيٰقلُوُبِهِمْٰم 

(ٰ انوُاٰي كْذِبوُن  اٰك  ٰبِم  ٰأ لِيم  ل هُمْٰع ذ اب  ضًاٰو  ر  ُٰم  اد هُمُٰاللََّّ ٰتفُْسِدوُاٰفِيٰا10ف ز  ٰل هُمْٰلَ  إِذ اٰقيِل  ٰ)(ٰو  اٰن حْنُٰمُصْلِحُون  ٰإنَِّهُمْٰهُم11ُٰلْأ رْضِٰق الوُاٰإِنَّم  (ٰأ لَ 

(ٰ ٰي شْعرُُون  ل كِنْٰلَ  ٰو  ٰهُمُٰالسٰ 12الْمُفْسِدوُن  ٰإِنَّهُمْ اءُٰأ لَ  ٰالس ف ه  ن  اٰآ م  ٰالنَّاسُٰق الُواٰأ نُؤْمِنُٰك م  ن  اٰآ م  ٰل هُمْٰآ مِنُواٰك م  إِذ اٰقيِل  ل كِنْٰ(ٰو  اءُٰو  ٰف ه  ٰي عْل مُون  لَ 

اٰنٰ 13) ع كُمْٰإنَِّم  ل وْاٰإلِ ىٰش ي اطِينِهِمْٰق الُواٰإنَِّاٰم  إِذ اٰخ  نَّاٰو  نوُاٰق الوُاٰآ م  ٰآ م  إِذ اٰل قوُاٰالَّذِين  ٰ)(ٰو  ي مُد هُمْٰفِيٰطُغْي انِهِم14ْٰحْنُٰمُسْت هْزِئوُن  ُٰي سْت هْزِئُٰبِهِمْٰو  (ٰاللََّّ

(ٰ هُون  ٰ)ٰ(ٰأوُل ئِكٰ 15ي عْم  اٰك انُواٰمُهْت دِين  م  تهُُمْٰو  ار  تْٰتِج  بِح  اٰر  باِلْهُد ىٰف م  ل ةٰ  لا  وُاٰالضَّ ٰاشْت ر  ت16ْٰالَّذِين  اء  اٰأ ض  ن ارًاٰف ل مَّ ث لِٰالَّذِيٰاسْت وْق دٰ  ث لهُُمْٰك م  (ٰم 

(ٰ ٰيبُْصِرُون  اتٍٰلَ  ك هُمْٰفِيٰظُلمُ  ت ر  ُٰبِنوُرِهِمْٰو  ٰاللََّّ وْل هُٰذ ه ب  اٰح  ٰ)17م  ٰي رْجِعوُن  ٰف هُمْٰلَ  ٰعُمْي  ٰبكُْم  18ٰ(ٰصُمٌّ ات  اءِٰفيِهِٰظُلمُ  ٰالسَّم  ي بٍِٰمِن  (ٰأ وْٰك ص 

ٰباِلْك افِرِٰ ُٰمُحِيط  اللََّّ وْتِٰو  ٰالْم  ذ ر  اعِقِٰح  و  ٰالصَّ ابِع هُمْٰفِيٰآ ذ انِهِمْٰمِن  ٰأ ص  ٰي جْع لوُن  ب رْق  و  عْدٰ  ر  ٰ)و  ٰٰفُْأبَْصَارَهُمْْيَخْطَْْ(ٰي ك ادُٰالْب رْق19ُٰين  اء  اٰأ ض  كُلَّم 

ُٰ ٰاللََّّ ل وْٰش اء  ل يْهِمْٰق امُواٰو  ٰع  إِذ اٰأ ظْل م  ش وْاٰفيِهِٰو  ٰ)ٰلذَهََبَْبِسَمْعِهِمْْوَأبَْصَارِهِمْْل هُمْٰم  ٰش يْءٍٰق دِير  ٰاللََّّ ٰع ل ىٰكُل ِ بَّكُم20ُٰإِنَّ اٰالنَّاسُٰاعْبدُوُاٰر  (ٰي اٰأ ي ه 

(ٰ ٰمِنْٰق بْلِكُمْٰل ع لَّكُمْٰت تَّقوُن  الَّذِين  ل ق كُمْٰو  ا21الَّذِيٰخ  اءِٰم  ٰالسَّم  ٰمِن  ل  أ نْز  ٰبنِ اءًٰو  اء  السَّم  اشًاٰو  ٰفِر  ٰل كُمُٰالْأ رْض  ع ل  اتِٰ(ٰالَّذِيٰج  ر  ٰالثَّم  ٰبهِِٰمِن  ج  ءًٰف أ خْر 

(ٰ أ نْتمُْٰت عْل مُون  ِٰأ نْد اداًٰو  ٰت جْع لوُاٰلِِلَّّ كُمْٰمِن22ْٰرِزْقاًٰل كُمْٰف لا  د اء  ادْعُواٰشُه  ةٍٰمِنْٰمِثلِْهِٰو  لْن اٰع ل ىٰع بْدِن اٰف أتْوُاٰبِسُور  اٰن زَّ يْبٍٰمِمَّ إِنْٰكُنْتمُْٰفِيٰر  دوُنِٰ(ٰو 

ٰإِنْٰ ِ ٰ)اللََّّ ادِقيِن  ٰص  ةُٰأعُِدَّتْٰلِلْك اف23ِٰٰكُنْتمُْ ار  الْحِج  ٰالنَّاسُٰو  قوُدهُ ا ٰالَّتِيٰو  ٰالنَّار  ٰف اتَّقوُا ٰت فْع لوُا ل نْ ٰو  ٰت فْع لوُا ٰل مْ ٰ)(ٰف إنِْ نوُا24ٰرِين  ٰآ م  ٰالَّذِين  رِ ب ش ِ (ٰو 

نَّاتٍٰت جْرِيٰمِنْٰت حْتِٰ ٰل هُمْٰج  اتِٰأ نَّ الِح  ع مِلوُاٰالصَّ أتُوُاٰبهِِٰمُٰو  ةٍٰرِزْقاًٰق الوُاٰه ذ اٰالَّذِيٰرُزِقْن اٰمِنْٰق بْلُٰو  ر  اٰمِنْٰث م  اٰرُزِقوُاٰمِنْه  ارُٰكُلَّم  اٰالْأ نْه  ت ش ابِهًاٰه 

اٰ ل هُمْٰفيِه  رَة ْو  ْمُطَهَّ ٰ)ٰأزَْوَاج  الِدوُن  اٰخ  هُمْٰفيِه  ث لًا25ٰو  ٰم  ٰي سْت حْيِيٰأ نْٰي ضْرِب  لَ   ٰ ٰاللََّّ ٰ(ٰإنَِّ ق  ٰأ نَّهُٰالْح  نوُاٰف ي عْل مُون  ٰآ م  اٰالَّذِين  اٰف أ مَّ اٰف وْق ه  ةًٰف م  اٰب عوُض  م 

ي هْدِٰ ثِيرًاٰو  ٰبهِِٰك  ث لًاٰيضُِل  ذ اٰم  ُٰبِه  اد ٰاللََّّ اذ اٰأ ر  ٰم  ٰك ف رُواٰف ي قوُلوُن  اٰالَّذِين  أ مَّ ب ِهِمْٰو  ٰمِنْٰر  ٰبِهِٰإلََِّ اٰيضُِل  م  ٰ)يٰبهِِٰك ثيِرًاٰو  26ٰالْف اسِقِين  ٰي نْقضُُون  (ٰالَّذِين 

ٰفِيٰالْأ رْضِٰأوُل ئِكٰ  يفُْسِدوُن  ٰو  ل  ُٰبهِِٰأ نْٰيوُص  ٰاللََّّ ر  اٰأ م  ٰم  ي قْط عوُن  ِٰمِنْٰب عْدِٰمِيث اقهِِٰو  اللََّّ ٰ)ع هْدٰ  اسِرُون  اتا27ًٰٰهُمُٰالْخ  كُنْتمُْٰأ مْو  ِٰو  ٰباِلِلَّّ ٰت كْفرُُون  (ٰك يْف 

ٰ)ٰف أ حْي اكُمْٰ عوُن  ٰإلِ يْهِٰترُْج  ٰيُحْييِكُمْٰثمَُّ ٰيمُِيتكُُمْٰثمَُّ ات28ٍٰثمَُّ او  ٰس م  ٰس بْع  اهُنَّ اءِٰف س وَّ ىٰإلِ ىٰالسَّم  ٰاسْت و  مِيعاًٰثمَُّ اٰفِيٰالْأ رْضِٰج  ٰل كُمْٰم  ل ق  ٰالَّذِيٰخ  (ٰهُو 

(ٰ ٰش يْءٍٰع لِيم  ٰبِكُل ِ هُو  ئِكٰ 29و  لا  ٰلِلْم  ب ك  ٰر  إِذْٰق ال  ا(ٰو  نْٰيفُْسِدُٰفيِه  اٰم  لِيف ةًٰق الوُاٰأ ت جْع لُٰفيِه  ٰفِيٰالْأ رْضِٰخ  اعِل  ن حْنُٰنسُ ب ِحُْٰةِٰإنِ ِيٰج  ٰو  اء  م  ي سْفِكُٰالد ِ و 

(ٰ ٰت عْل مُون  اٰلَ  ٰإنِ ِيٰأ عْل مُٰم  ٰق ال  سُٰل ك  نقُ د ِ ٰو  مْدِك  ضٰ 30بِح  ٰع ر  اٰثمَُّ ٰكُلَّه  اء  ٰالْأ سْم  ٰآ د م  ع لَّم  ءِٰإِنْٰكُنْتمُْٰ(ٰو  اءِٰه ؤُلَ  ٰأ نْبئِوُنِيٰبأِ سْم  ئِك ةِٰف ق ال  لا  هُمْٰع ل ىٰالْم 

(ٰ ادِقيِن  كِيمُٰ)31ص  ٰالْع لِيمُٰالْح  ٰأ نْت  اٰع لَّمْت ن اٰإِنَّك  ٰم  ٰل ن اٰإِلََّ ٰعِلْم  ٰلَ  ان ك  ا32(ٰق الوُاٰسُبْح  ائِهِمْٰف ل مَّ ٰي اٰآ د مُٰأ نْبِئهُْمْٰبأِ سْم  ٰأ ل مْٰأ قُلْٰٰ(ٰق ال  ائِهِمْٰق ال  أ نْب أ هُمْٰبِأ سْم 

(ٰ اٰكُنْتمُْٰت كْتمُُون  م  ٰو  اٰتبُْدوُن  أ عْل مُٰم  الْأ رْضِٰو  اتِٰو  او  ٰالسَّم  اسْت ك33ْٰل كُمْٰإنِ ِيٰأ عْل مُٰغ يْب  ٰأ ب ىٰو  ٰإِبْلِيس  إلََِّ دوُاٰ لِآ د م ٰف س ج  ئِك ةِٰاسْجُدوُاٰ لا  إذِْٰقلُْن اٰلِلْم  ٰ(ٰو  ب ر 

(ٰ ٰالْك افِرِين  ٰمِن  ك ان  ذِهِٰا34و  ب اٰه  ٰت قْر  لَ  اٰو  يْثُٰشِئتْمُ  ٰح  غ داً اٰر  ٰمِنْه  كُلا  ٰو  نَّة  ٰالْج  وْجُك  ز  ٰو  ٰاسْكُنْٰأ نْت  قلُْن اٰي اٰآ د مُ ٰ(ٰو  ٰالظَّالِمِين  ة ٰف ت كُون اٰمِن  ر  لشَّج 

هُمٰ 35) ج  اٰف أ خْر  اٰالشَّيْط انُٰع نْه  لَّهُم  إلِ ىٰحِينٍٰ(ٰف أ ز  ت اعٰ  م  ٰو  ل كُمْٰفِيٰالْأ رْضِٰمُسْت ق رٌّ ٰو  قلُْن اٰاهْبِطُواٰب عْضُكُمْٰلِب عْضٍٰع دوٌُّ اٰك ان اٰفِيهِٰو  (ٰف ت ل قَّى36ٰٰ)اٰمِمَّ

حِيمُٰ) ابُٰالرَّ ٰالتَّوَّ ل يْهِٰإنَِّهُٰهُو  ٰع  اتٍٰف ت اب  ب هِِٰك لِم  ل يْهِمْٰٰ(ٰقلُْن اٰاهْبطُِواٰمِنْه ا37آ د مُٰمِنْٰر  ٰع  وْف  ٰخ  ٰف لا  ٰهُد اي  نْٰت بِع  اٰي أتْيِ نَّكُمْٰمِن ِيٰهُدىًٰف م  مِيعاًٰف إمَِّ ج 

(ٰ نوُن  ٰهُمْٰي حْز  لَ  ٰ)38و  الِدوُن  اٰخ  ابُٰالنَّارِٰهُمْٰفيِه  ٰأ صْح  ك ذَّبوُاٰبآِ ي اتِن اٰأوُل ئِك  ٰك ف رُواٰو  الَّذِين  ٰاذْكُرُو39(ٰو  ائيِل  ٰالَّتِيٰأ نْع مْتُٰ(ٰي اٰب نِيٰإسِْر  تِي  اٰنعِْم 

ٰف ارْه بوُنِٰ) إِيَّاي  أ وْفُواٰبِع هْدِيٰأوُفِٰبِع هْدِكُمْٰو  ل يْكُمْٰو  ٰت شْت رُواٰبِآ ي اتِيٰث مٰ 40ع  لَ  افِرٍٰبِهِٰو  ٰك  ل  ٰت كُونوُاٰأ وَّ لَ  ع كُمْٰو  اٰم  قًاٰلِم  د ِ لْتُٰمُص  اٰأ نْز  آ مِنوُاٰبِم  نًاٰ(ٰو 

إِيَّا ٰف اتَّقوُنِٰ)ق لِيلًاٰو  ٰ)41ي  أ نْتمُْٰت عْل مُون  ٰو  قَّ ت كْتمُُواٰالْح  ٰباِلْب اطِلِٰو  قَّ ٰت لْبسُِواٰالْح  لَ  42ٰ(ٰو  اكِعِين  ٰالرَّ ع  ارْك عوُاٰم  و  ك اةٰ  آ توُاٰالزَّ و  ةٰ  لا  أ قيِمُواٰالصَّ (ٰو 

أ نْت43ُٰ) كُمْٰو  ٰأ نْفسُ  ت نْس وْن  ٰو  ٰباِلْبِر ِ ٰالنَّاس  ٰ)(ٰأ ت أمُْرُون  ٰت عْقِلوُن  ٰأ ف لا  ٰالْكِت اب  44ٰمْٰت تلْوُن  اشِعِين  ٰع ل ىٰالْخ  إلََِّ ةٰ  ل ك بيِر  اٰ إِنَّه  ةِٰو  لا  الصَّ بْرِٰو  باِلصَّ اسْت عِينُواٰ (ٰو 

(45(ٰ اجِعوُن  أ نَّهُمْٰإلِ يْهِٰر  ب ِهِمْٰو  قوُٰر  ٰأ نَّهُمْٰمُلا  ٰي ظُن ون  ٰاذ46ْٰ(ٰالَّذِين  ائِيل  ٰ(ٰي اٰب نِيٰإسِْر  لْتكُُمْٰع ل ىٰالْع ال مِين  أ ن ِيٰف ضَّ ل يْكُمْٰو  ٰالَّتِيٰأ نْع مْتُٰع  تِي  كُرُواٰنِعْم 



276 

 

  

ٰوٰ 47) اٰع دْل  ذُٰمِنْه  ٰيؤُْخ  لَ  و  اٰش ف اع ةٰ  ٰيقُْب لُٰمِنْه  لَ  ٰع نْٰن فْسٍٰش يْئاًٰو  ٰت جْزِيٰن فْس  اتَّقوُاٰي وْمًاٰلَ  ٰ)(ٰو  رُون  ٰهُمْٰينُْص  إذِْٰن ج48َّٰلَ  ٰ(ٰو  يْن اكُمْٰمِنْٰآ لِٰفِرْع وْن 

ب ِكُمْٰ ٰمِنْٰر  ء  فِيٰذ لِكُمْٰب لا  كُمْٰو  ٰنسِ اء  ي سْت حْيوُن  كُمْٰو  ٰأ بْن اء  ٰالْع ذ ابِٰيذُ ب ِحُون  49ٰع ظِيم ٰ)ي سُومُون كُمْٰسُوء  قْن اٰآ ل  أ غْر  يْن اكُمْٰو  ٰف أ نْج  قْن اٰبِكُمُٰالْب حْر  إِذْٰف ر  (ٰو 

أ ٰ ٰو  ٰ)فِرْع وْن  ٰ)50نْتمُْٰت نْظُرُون  أ نْتمُْٰظ الِمُون  ٰمِنْٰب عْدِهِٰو  ذْتمُُٰالْعِجْل  ٰل يْل ةًٰثمَُّٰاتَّخ  اع دْن اٰمُوس ىٰأ رْب عِين  إِذْٰو  ٰل ع لَّكُم51ْٰ(ٰو  (ٰثمَُّٰع ف وْن اٰع نْكُمْٰمِنْٰب عْدِٰذ لِك 

(ٰ الْف52ُٰت شْكُرُون  ٰو  إِذْٰآ ت يْن اٰمُوس ىٰالْكِت اب  ٰ)(ٰو  ٰل ع لَّكُمْٰت هْت دوُن  ٰف توُبوُا53ٰرْق ان  اذِكُمُٰالْعِجْل  ٰمُوس ىٰلِق وْمِهِٰي اٰق وْمِٰإنَِّكُمْٰظ ل مْتمُْٰأ نْفسُ كُمْٰباِت ِخ  إِذْٰق ال  (ٰو 

ل يْكُمْٰإِنَّٰ ٰع  ٰل كُمْٰعِنْد ٰب ارِئِكُمْٰف ت اب  يْر  حِيمُٰ)إلِ ىٰب ارِئِكُمْٰف اقْتلُوُاٰأ نْفسُ كُمْٰذ لِكُمْٰخ  ابُٰالرَّ ٰالتَّوَّ ىٰاللََّّ 54ٰهُٰهُو  تَّىٰن ر  ٰح  ٰل ك  إِذْٰقلُْتمُْٰي اٰمُوس ىٰل نْٰنؤُْمِن  (ٰو 

ٰ ةً هْر  ٰ)ٰفأَخََذتَكُْمُْج  ٰت نْظُرُون  أ نْتمُْ ٰو  اعِق ةُ ٰ)55الصَّ ٰت شْكُرُون  ٰل ع لَّكُمْ وْتِكُمْ ٰم  ٰب عْدِ ٰمِنْ ٰب ع ثنْ اكُمْ ٰثمَُّ ٰعٰ 56( لَّلْن ا ظ  ٰو  )ٰ نَّ ٰالْم  ل يْكُمُ ٰع  لْن ا أ نْز  ٰو  ام  ٰالْغ م  ل يْكُمُ

(ٰ ل كِنْٰك انوُاٰأ نْفسُ هُمْٰي ظْلِمُون  اٰظ ل مُون اٰو  م  قْن اكُمْٰو  ز  اٰر  ي بِ اتِٰم  ىٰكُلوُاٰمِنْٰط  السَّلْو  غ د57ًٰو  يْثُٰشِئتْمُْٰر  اٰح  ذِهِٰالْق رْي ة ٰف كُلوُاٰمِنْه  إِذْٰقلُْن اٰادْخُلُواٰه  اٰ(ٰو 

(ٰ س ن زِيدُٰالْمُحْسِنيِن  ط اي اكُمْٰو  قوُلُواٰحِطَّة ٰن غْفِرْٰل كُمْٰخ  داًٰو  ٰسُجَّ ادْخُلوُاٰالْب اب  58ٰو  لْن اٰع ل ىٰالَّذِين  ٰل هُمْٰف أ نْز  ٰالَّذِيٰقيِل  ٰظ ل مُواٰق وْلًَٰغ يْر  ٰالَّذِين  (ٰف ب دَّل 

اٰك انوُاٰي فْٰ اءِٰبِم  ٰالسَّم  ٰ)ظ ل مُواٰرِجْزًاٰمِن  ع يْناًٰق 59ٰسُقُون  ةٰ  تْٰمِنْهُٰاثنْ ت اٰع شْر  ر  ٰف انْف ج  ر  ج  ٰالْح  اك  إِذِٰاسْت سْق ىٰمُوس ىٰلِق وْمِهِٰف قلُْن اٰاضْرِبْٰبِع ص  دْٰ(ٰو 

(ٰ ٰت عْث وْاٰفِيٰالْأ رْضِٰمُفْسِدِين  لَ  ِٰو  بوُاٰمِنْٰرِزْقِٰاللََّّ اشْر  ب هُمْٰكُلوُاٰو  شْر  ٰأنُ اسٍٰم  ٰكُل  احِدٍٰف ادْع60ُٰع لِم  ٰع ل ىٰط ع امٍٰو  إِذْٰقلُْتمُْٰي اٰمُوس ىٰل نْٰن صْبِر  (ٰو 

ٰ اٰق ال  لِه  ب ص  اٰو  ع د سِه  اٰو  فوُمِه  اٰو  َّائِه  قثِ اٰو  اٰتنُْبِتُٰالْأ رْضُٰمِنْٰب قْلِه  ٰيخُْرِجْٰل ن اٰمِمَّ بَّك  ٰخٰ ل ن اٰر  ٰأ دْن ىٰباِلَّذِيٰهُو  ٰالَّذِيٰهُو  ٰاهْبطُِواٰمِصْرًاٰأ ت سْت بْدِلوُن  يْر 

لَّةُٰ ل يْهِمُٰالذ ِ ضُرِب تْٰع  أ لْتمُْٰو  اٰس  ٰل كُمْٰم  ٰبِغ يْرِٰٰوَالْمَسْكَنةَُْف إنَِّ ٰالنَّبيِ ِين  ي قْتلُوُن  ِٰو  ٰبِآ ي اتِٰاللََّّ ٰبأِ نَّهُمْٰك انوُاٰي كْفرُُون  ِٰذ لِك  ٰاللََّّ بٍٰمِن  ب اءُواٰبِغ ض  ٰٰو  ٰذ لِك  ِ ق  الْح 

وْٰ اٰع ص  ٰ)بِم  ك انوُاٰي عْت دوُن  عٰ 61اٰو  الْي وْمِٰالْآ خِرِٰو  ِٰو  ٰباِلِلَّّ ن  نْٰآ م  ٰم  ابئِيِن  الصَّ ىٰو  ار  النَّص  ٰه ادوُاٰو  الَّذِين  نوُاٰو  ٰآ م  ٰالَّذِين  الِحًاٰف ل هُمْٰأ جْرُهُمْٰ(ٰإِنَّ ٰص  مِل 

(ٰ نُون  ٰهُمْٰي حْز  لَ  ل يْهِمْٰو  ٰع  وْف  ٰخ  لَ  ب ِهِمْٰو  ر  اٰفيِهِٰل ع لَّٰ(ٰوٰ 62عِنْدٰ  اذْكُرُواٰم  ةٍٰو  اٰآ ت يْن اكُمْٰبِقُوَّ ٰخُذوُاٰم  ف عْن اٰف وْق كُمُٰالط ور  ر  ذْن اٰمِيث اق كُمْٰو  ٰإِذْٰأ خ  كُمْٰت تَّقوُن 

ا63) ٰالْخ  تهُُٰل كُنْتمُْٰمِن  حْم  ر  ل يْكُمْٰو  ِٰع  ٰف ضْلُٰاللََّّ ٰف ل وْلَ  لَّيْتمُْٰمِنْٰب عْدِٰذ لِك  ٰت و  ٰ)(ٰثمَُّ ٰاعْت د وْاٰمِنْكُمْٰفِيٰالسَّبْتِٰف قلُْن اٰل هُم64ْٰسِرِين  ٰالَّذِين  ل ق دْٰع لِمْتمُُ (ٰو 

(ٰ اسِئِين  د ةًٰخ  ٰ)65كُونوُاٰقِر  وْعِظ ةًٰلِلْمُتَّقِين  م  اٰو  لْف ه  اٰخ  م  اٰو  ٰي د يْه  اٰب يْن  الًَٰلِم  ع لْن اه اٰن ك  ٰمُوس ىٰلِق وْمِهِٰإ66ِٰ(ٰف ج  إِذْٰق ال  ٰي أمُْرُكُمْٰأ نْٰ(ٰو  ٰاللََّّ  ت ذْب حُواْٰنَّ

(ٰ اهِلِين  ٰالْج  ٰمِن  ِٰأ نْٰأ كُون  ٰأ عُوذُٰباِلِلَّّ ةًٰق الوُاٰأ ت تَّخِذنُ اٰهُزُوًاٰق ال  67ٰب ق ر  لَ  ةٰ  اٰب ق ر  ٰإنَِّهُٰي قوُلُٰإنَِّه  ٰق ال  اٰهِي  ٰيبُ ي ِنْٰل ن اٰم  بَّك  ٰٰفاَرِضْ (ٰق الوُاٰادْعُٰل ن اٰر  لَ  و 

ٰ)بِكْٰ رُون  اٰتؤُْم  ٰف افْع لوُاٰم  ٰذ لِك  ٰب يْن  ان  ٰع و  ٰل وْنهُٰ 68ر  اءُٰف اقِع  فْر  ص  ةٰ  اٰب ق ر  ٰإِنَّهُٰي قوُلُٰإِنَّه  اٰق ال  اٰل وْنُه  ٰيبُ ي ِنْٰل ن اٰم  بَّك  ٰ(ٰق الوُاٰادْعُٰل ن اٰر  ٰالنَّاظِرِين  اٰت سُر 

ٰيبُ ي ِنْٰل ن ا69ٰ) بَّك  ٰ)(ٰق الوُاٰادْعُٰل ن اٰر  ُٰل مُهْت دوُن  ٰاللََّّ إِنَّاٰإِنْٰش اء  ل يْن اٰو  ٰت ش اب ه ٰع  ٰالْب ق ر  ٰإِنَّ اٰهِي  70ٰم  ٰتثُيِرُٰالْأ رْض  ٰذ لُول  لَ  ةٰ  اٰب ق ر  ٰإنَِّهُٰي قوُلُٰإنَِّه  (ٰق ال 

ة ٰ ٰمُس لَّم  رْث  ٰت سْقِيٰالْح  لَ  ٰف ذ بٰ ْلََْشِيةََْفِيهَاو  ِ ق  ٰباِلْح  ٰجِئتْ  ٰ)ق الوُاٰالْآ ن  اٰك ادوُاٰي فْع لوُن  م  ا71ٰحُوه اٰو  ٰم  ُٰمُخْرِج  اللََّّ اٰو  أتْمُْٰفِيه  إِذْٰق ت لْتمُْٰن فْسًاٰف ادَّار  (ٰو 

(ٰ ٰ)72كُنْتمُْٰت كْتمُُون  يرُِيكُمْٰآ ي اتهِِٰل ع لَّكُمْٰت عْقِلوُن  وْت ىٰو  ُٰالْم  ٰيحُْيِيٰاللََّّ ك ذ لِك  اٰ اضْرِبُوهُٰببِ عْضِه  ةِٰ(73ٰ(ٰف قلُْن اٰ ار  ٰف هِي ٰك الْحِج  ثمَُّٰق س تْٰقلُوُبكُُمْٰمِنْٰب عْدِٰذ لِك 

اٰي شَّقَّقُٰف ي خْٰ اٰل م  ٰمِنْه  إِنَّ ارُٰو  رُٰمِنْهُٰالْأ نْه  اٰي ت ف جَّ ةِٰل م  ار  ٰالْحِج  ٰمِن  إِنَّ ةًٰو  شْي ةِٰأ وْٰأ ش د ٰق سْو  اٰي هْبطُِٰمِنْٰخ  اٰل م  ٰمِنْه  إِنَّ اءُٰو  ُٰبِغ افِلٍٰٰرُجُٰمِنْهُٰالْم  اٰاللََّّ م  ِٰو  اللََّّ

(ٰ لوُن  اٰت عْم  فوُن هُٰمِن74ْٰع مَّ ر ِ ٰيحُ  ِٰثمَُّ ٰاللََّّ م  ٰك لا  عوُن  ٰمِنْهُمْٰي سْم  ٰف رِيق  ق دْٰك ان  ٰأ نْٰيؤُْمِنوُاٰل كُمْٰو  عوُن  ٰ)(ٰأ ف ت طْم  هُمْٰي عْل مُون  اٰع ق لوُهُٰو  إِذ ا75ٰب عْدِٰم  (ٰو 

نُٰ ٰآ م  اجٰ ل قوُاٰالَّذِين  ل يْكُمْٰلِيحُ  ُٰع  ٰاللََّّ اٰف ت ح  ثوُن هُمْٰبِم  د ِ ٰب عْضُهُمْٰإلِ ىٰب عْضٍٰق الوُاٰأ تحُ  لا  إِذ اٰخ  نَّاٰو  ٰ)واٰق الوُاٰآ م  ٰت عْقِلوُن  ب ِكُمْٰأ ف لا  76ٰوكُمْٰبهِِٰعِنْد ٰر  لَ  (ٰأ و 

ٰ اٰيعُْلِنوُن  م  ٰو  ون  اٰيسُِر  ٰي عْل مُٰم  ٰاللََّّ  ٰأ نَّ ٰ)77)ي عْل مُون  ٰي ظُن ون  إِنْٰهُمْٰإلََِّ ٰو  انِيَّ ٰأ م  ٰإلََِّ ٰالْكِت اب  ٰي عْل مُون  ٰلَ  ي ون  مِنْهُمْٰأمُ ِ 78ٰ(ٰو  ٰي كْتبُوُن  ٰلِلَّذِين  يْل  (ٰف و 

ٰل هُٰ يْل  ناًٰق لِيلًاٰف و  ِٰلِي شْت رُواٰبهِِٰث م  ٰه ذ اٰمِنْٰعِنْدِٰاللََّّ ٰبأِ يْدِيهِمْٰثمَُّٰي قُولوُن  ٰ)الْكِت اب  اٰي كْسِبوُن  ٰل هُمْٰمِمَّ يْل  و  ت ب تْٰأ يْدِيهِمْٰو  اٰك  سَّن اٰالنَّار79ُٰمْٰمِمَّ ق الُواٰل نْٰت م  (ٰو 

ٰع ل ى ُٰع هْد هُٰأ مْٰت قوُلوُن  ٰاللََّّ ِٰع هْداًٰف ل نْٰيخُْلِف  اللََّّ ذْتمُْٰعِنْدٰ  عْدوُد ةًٰقلُْٰأ تَّخ  ٰأ يَّامًاٰم  ٰت عْل مُٰٰإلََِّ اٰلَ  ِٰم  ٰ)اللََّّ طِيئ ته80ُُٰون  اط تْٰبِهِٰخ  أ ح  ٰس ي ئِ ةًٰو  نْٰك س ب  (ٰب ل ىٰم 

(ٰ الِدوُن  اٰخ  ابُٰالنَّارِٰهُمْٰفيِه  ٰأ صْح  ٰ)81ف أوُل ئِك  الِدوُن  اٰخ  نَّةِٰهُمْٰفيِه  ابُٰالْج  ٰأ صْح  اتِٰأوُل ئِك  الِح  ع مِلوُاٰالصَّ نوُاٰو  ٰآ م  الَّذِين  82ٰ(ٰو  ذْن اٰمِيث اق  إِذْٰأ خ  (ٰو 

س اكِينِٰ الْم  ىٰو  الْي ت ام  ذِيٰالْقرُْب ىٰو  الِد يْنِٰإِحْس اناًٰو  باِلْو  و   ٰ ٰاللََّّ ٰإلََِّ ٰت عْبدُوُن  ٰلَ  ائِيل  لَّيْتمُْٰب نِيٰإسِْر  ثمَُّٰت و  ك اةٰ  آ توُاٰالزَّ و  ةٰ  لا  أ قيِمُواٰالصَّ قوُلوُاٰلِلنَّاسِٰحُسْنًاٰو  ٰو 

أ نْتمُْٰمُٰ ٰق لِيلًاٰمِنْكُمْٰو  ٰ)إلََِّ رْتم83ُْٰعْرِضُون  ٰأ قْر  ٰأ نْفسُ كُمْٰمِنْٰدِي ارِكُمْٰثمَُّ ٰتخُْرِجُون  لَ  كُمْٰو  اء  ٰدِم  ٰت سْفِكُون  ذْن اٰمِيث اق كُمْٰلَ  إِذْٰأ خ  ٰ)(ٰو  دوُن  أ نْتمُْٰت شْه  (84ٰٰو 

ٰمِنْكُمْٰمِنْٰدِٰ ٰف رِيقاً تخُْرِجُون  ٰأ نْفسُ كُمْٰو  ءِٰت قْتلُوُن  ٰأ نْتمُْٰه ؤُلَ  ٰثمَُّ م  رَّ ٰمُح  هُو  ىٰتفُ ادوُهُمْٰو  إِنْٰي أتْوُكُمْٰأسُ ار  انِٰو  الْعدُْو  ثمِْٰو  ل يْهِمْٰباِلِْْ ٰع  ي ارِهِمْٰت ظ اه رُون 

ٰمِنْكُٰ نْٰي فْع لُٰذ لِك  اءُٰم  ز  اٰج  ٰببِ عْضٍٰف م  ت كْفرُُون  ٰببِ عْضِٰالْكِت ابِٰو  اجُهُمْٰأ ف تؤُْمِنوُن  ل يْكُمْٰإِخْر  ٰخِٰع  ٰإلِ ىٰمْٰإلََِّ د ون  ةِٰيرُ  ٰالْقِي ام  ي وْم  ي اةِٰالد نْي اٰو  ٰفِيٰالْح  زْي 

(ٰ لوُن  اٰت عْم  ُٰبِغ افِلٍٰع مَّ اٰاللََّّ م  ٰالْع ذ ابِٰو  ٰهُمْٰيُن85ْٰأ ش د ِ لَ  فَّفُٰع نْهُمُٰالْع ذ ابُٰو  ٰيخُ  ةِٰف لا  الد نْي اٰبِالْآ خِر  ي اةٰ  وُاٰالْح  ٰاشْت ر  ٰالَّذِين  ٰ)(ٰأوُل ئِك  رُون  ل ق د86ْٰص  (ٰو 

أ يَّدْنٰ  ٰالْب ي نِ اتِٰو  رْي م  ٰم  آ ت يْن اٰعِيس ىٰابْن  سُلِٰو  ق فَّيْن اٰمِنْٰب عْدِهِٰباِلر  ٰو  ىٰأ نْفسُُكمُُٰآ ت يْن اٰمُوس ىٰالْكِت اب  ٰت هْو  اٰلَ  ٰبِم  سُول  كُمْٰر  اء  اٰج  ٰالْقدُسُِٰأ ف كُلَّم  اهُٰبِرُوحِ

ٰ)اسْت كْب رْتمُْٰف ف رِيقًٰ ف رِيقاًٰت قْتلُوُن  ذَّبْتمُْٰو  ٰ)87اٰك  اٰيؤُْمِنوُن  ُٰبِكُفْرِهِمْٰف ق لِيلًاٰم  ٰب لْٰل ع ن هُمُٰاللََّّ ق الوُاٰقلُوُبنُ اٰغُلْف  88ِٰ(ٰو  ٰمِنْٰعِنْدِٰاللََّّ هُمْٰكِت اب  اء  اٰج  ل مَّ (ٰو 

ٰع ل ىٰ ك انوُاٰمِنْٰق بْلُٰي سْت فْتِحُون  ع هُمْٰو  اٰم  ٰلِم  ق  د ِ ٰ)مُص  ِٰع ل ىٰالْك افِرِين  فوُاٰك ف رُواٰبهِِٰف ل عْن ةُٰاللََّّ اٰع ر  هُمْٰم  اء  اٰج  ٰك ف رُواٰف ل مَّ وْا89ٰالَّذِين  اٰاشْت ر  (ٰبئِسْ م 

اءُٰمِنْٰ نْٰي ش  ُٰمِنْٰف ضْلِهِٰع ل ىٰم  ٰاللََّّ ل  ُٰب غْيًاٰأ نْٰينُ ز ِ ٰاللََّّ ل  اٰأ نْز  ٰٰبهِِٰأ نْفسُ هُمْٰأ نْٰي كْفرُُواٰبِم  ٰمُهِين  ٰع ذ اب  افِرِين  لِلْك  بٍٰو  بٍٰع ل ىٰغ ض  عِب ادِهِٰف ب اءُواٰبِغ ض 

ه90ُٰ) اء  ر  اٰو  ٰبِم  ي كْفرُُون  ل يْن اٰو  ٰع  اٰأنُْزِل  ُٰق الوُاٰنؤُْمِنُٰبِم  ٰاللََّّ ل  اٰأ نْز  ٰل هُمْٰآ مِنوُاٰبِم  إِذ اٰقيِل  ع هُمْٰقلُْٰف لِٰ(ٰو  اٰم  قاًٰلِم  د ِ ٰمُص  ق  ٰالْح  هُو  ِٰٰو  ٰاللََّّ ٰأ نْبِي اء  ٰت قْتلُوُن  م 

(ٰ ٰ)91مِنْٰق بْلُٰإِنْٰكُنْتمُْٰمُؤْمِنيِن  أ نْتمُْٰظ الِمُون  ٰمِنْٰب عْدِهِٰو  ذْتمُُٰالْعِجْل  ٰاتَّخ  كُمْٰمُوس ىٰباِلْب ي نِ اتِٰثمَُّ اء  ل ق دْٰج  ف عْن اٰف وْق كم92ُُٰ(ٰو  ر  ذْن اٰمِيث اق كُمْٰو  إذِْٰأ خ  (ٰو 

ٰخُذُٰ ٰبِكُفْرِهِمْٰالط ور  أشُْرِبوُاٰفِيٰقلُوُبِهِمُٰالْعِجْل  يْن اٰو  ع ص  عوُاٰق الُواٰس مِعْن اٰو  اسْم  ةٍٰو  اٰآ ت يْن اكُمْٰبِقُوَّ ٰواٰم  انُكُمْٰإِنْٰكُنْتمُْٰمُؤْمِنيِن  اٰي أمُْرُكُمْٰبهِِٰإيِم  قلُْٰبئِسْ م 



277 

 

  

(93ِٰ اللََّّ ةُٰعِنْدٰ  ٰ)(ٰقلُْٰإِنْٰك ان تْٰل كُمُٰالدَّارُٰالْآ خِر  ادِقيِن  ٰإِنْٰكُنْتمُْٰص  وْت  نَّوُاٰالْم  ةًٰمِنْٰدوُنِٰالنَّاسِٰف ت م  الِص  تْٰأ يْدِيهِم94ْٰٰخ  اٰق دَّم  نَّوْهُٰأ ب داًٰبِم  ل نْٰي ت م  (ٰو 

(ٰ ٰباِلظَّالِمِين  ٰع لِيم  ُ اللََّّ ٰأ ش95ْٰو  ٰالَّذِين  مِن  ٰو  ي اةٍ ٰالنَّاسِٰع ل ىٰح  ص  ٰأ حْر  ل ت جِد نَّهُمْ ٰ(ٰو  ٰمِن  حْزِحِهِ ٰبِمُز  اٰهُو  م  ٰو  ٰس ن ةٍ ٰأ لْف  رُ ٰيعُ مَّ ٰل وْ دهُُمْ ٰأ ح  د  ٰي و  كُوا ر 

(ٰ لوُن  اٰي عْم  ٰبِم  ُٰب صِير  اللََّّ ٰو  ر  قاًٰل96ِٰالْع ذ ابِٰأ نْٰيعُ مَّ د ِ ِٰمُص  ٰبإِذِْنِٰاللََّّ ل هُٰع ل ىٰق لْبِك  ٰف إنَِّهُٰن زَّ اٰلِجِبْرِيل  ٰع دوُ  نْٰك ان  ىٰ(ٰقلُْٰم  بشُْر  هُدىًٰو  ٰي د يْهِٰو  اٰب يْن  م 

(ٰ ٰ)97لِلْمُؤْمِنيِن  ٰلِلْك افِرِين  ٰاللََّّ ٰع دوٌُّ ٰف إنَِّ مِيك ال  ٰو  جِبْرِيل  رُسُلِهِٰو  ئِك تهِِٰو  لا  م  ِٰو  اٰلِِلَّّ ٰع دوُ  نْٰك ان  ا98ٰ(ٰم  اٰي كْفرُُٰبِه  م  ٰآ ي اتٍٰب ي ِن اتٍٰو  لْن اٰإِل يْك  ل ق دْٰأ نْز  (ٰو 

ٰ ٰ)إلََِّ ٰ)99ٰالْف اسِقوُن  ٰيؤُْمِنوُن  ٰمِنْهُمْٰب لْٰأ كْث رُهُمْٰلَ  اٰع اه دوُاٰع هْداًٰن ب ذ هُٰف رِيق  كُلَّم  ع هُمْٰن ب ذ 100ٰ(ٰأ و  اٰم  ٰلِم  ق  د ِ ِٰمُص  ٰمِنْٰعِنْدِٰاللََّّ سُول  هُمْٰر  اء  اٰج  ل مَّ (ٰو 

ِٰوٰ  ٰاللََّّ ٰكِت اب  ٰأوُتوُاٰالْكِت اب  ٰالَّذِين  ٰمِن  ٰ)ف رِيق  ٰي عْل مُون  أ نَّهُمْٰلَ  ٰظُهُورِهِمْٰك  اء  ان101ُٰر  ٰسُل يْم  اٰك ف ر  م  ٰو  ان  اٰت تلْوُٰالشَّي اطِينُٰع ل ىٰمُلْكِٰسُل يْم  اتَّب عوُاٰم  (ٰو 

ٰه ارُٰ ل ك يْنِٰببِ ابِل  ٰع ل ىٰالْم  اٰأنُْزِل  م  ٰو  حْر  ٰالس ِ ٰالنَّاس  ٰك ف رُواٰيعُ ل ِمُون  ٰالشَّي اطِين  ل كِنَّ اٰن حْنُٰفتِنْ ة ٰو  ٰإنَِّم  تَّىٰي قوُلَ  دٍٰح  انِٰمِنْٰأ ح  اٰيعُ ل ِم  م  ٰو  ارُوت  م  ٰو  وت 

اٰ ٰمِنْهُم  ٰت كْفرُْٰف ي ت ع لَّمُون  قوُنَْبهِِْبَيْنَْالْمَرْءِْوَزَوْجِهِْف لا  ي ت ع لَّمُٰٰمَاْيفَُر ِ ِٰو  ٰبإِذِْنِٰاللََّّ دٍٰإلََِّ ٰبهِِٰمِنْٰأ ح  ين  ار ِ اٰهُمْٰبضِ  م  ل ق دْٰو  ٰي نْف عهُُمْٰو  لَ  هُمْٰو  اٰي ضُر  ٰم  ون 

وْاٰبِهِٰأ نْفسُ هُمْٰل وْٰك انُواٰي عْل ٰ اٰش ر  ٰم  ل بِئسْ  قٍٰو  لا  ةِٰمِنْٰخ  اٰل هُٰفِيٰالْآ خِر  اهُٰم  نِٰاشْت ر  ٰ)ع لِمُواٰل م  102ِٰمُون  مِنْٰعِنْدِٰاللََّّ ثوُب ةٰ  اتَّق وْاٰل م  نوُاٰو  ل وْٰأ نَّهُمْٰآ م  (ٰو 

(ٰ ٰل وْٰك انوُاٰي عْل مُون  يْر  ٰ)103خ  ٰأ لِيم  ٰع ذ اب  لِلْك افِرِين  عوُاٰو  اسْم  قوُلوُاٰانْظُرْن اٰو  اعِن اٰو  ٰت قوُلوُاٰر  نوُاٰلَ  ٰآ م  اٰالَّذِين  ٰك ف رُوا104ٰ(ٰي اٰأ ي ه  د ٰالَّذِين  اٰي و  (ٰم 

ٰعٰ  ل  ٰأ نْٰينُ زَّ ٰالْمُشْرِكِين  لَ  ُٰذوُٰالْف ضْلِٰالْع ظِيمِٰ)مِنْٰأ هْلِٰالْكِت ابِٰو  اللََّّ اءُٰو  نْٰي ش  تهِِٰم  حْم  ٰبِر  ُٰي خْت ص  اللََّّ ب ِكُمْٰو  يْرٍٰمِنْٰر  اٰن نْس خْٰمِن105ْٰل يْكُمْٰمِنْٰخ  (ٰم 

يْءٍٰق دِٰ ٰش  ل ىٰكُل ِ ع   ٰ ٰاللََّّ اٰأ ل مْٰت عْل مْٰأ نَّ اٰأ وْٰمِثلِْه  يْرٍٰمِنْه  اٰن أتِْٰبِخ  ٰ)آ ي ةٍٰأ وْٰننُْسِه  اٰل كُمْٰمِنْٰدوُن106ِٰير  م  الْأ رْضِٰو  اتِٰو  او  ل هُٰمُلْكُٰالسَّم   ٰ ٰاللََّّ (ٰأ ل مْٰت عْل مْٰأ نَّ

ٰن صِيرٍٰ) لَ  ٍٰو  لِي  ٰمِنْٰو  ِ ي107اللََّّ ٰباِلِْْ نْٰي ت ب دَّلِٰالْكُفْر  م  ٰمُوس ىٰمِنْٰق بْلُٰو  اٰسُئِل  سُول كُمْٰك م  ٰأ نْٰت سْأ لوُاٰر  ٰترُِيدوُن  بِيلِٰ(ٰأ مْ ٰالسَّ اء  ٰس و  لَّ انِٰف ق دْٰض  م 

س داًٰمِنْٰعِنْدِٰأ نْفسُِهِم108ْٰ) انِكُمْٰكُفَّارًاٰح  ٰمِنْٰأ هْلِٰالْكِت ابِٰل وْٰي رُد ون كُمْٰمِنْٰب عْدِٰإيِم  دَّٰك ثيِر  اصْف حُواٰ(ٰو  ٰف اعْفوُاٰو  ق  ٰل هُمُٰالْح  اٰت ب يَّن  حَتَّىْٰمِنْٰب عْدِٰم 

ُْ ٰ)ٰبأِمَْرِهِْْيأَتِْيَْاللََّّ ٰش يْءٍٰق دِير  ع ل ىٰكُل ِ  ٰ ٰاللََّّ ٰاللََّّ 109ٰإِنَّ ِٰإِنَّ اللََّّ يْرٍٰت جِدوُهُٰعِنْدٰ  لِأ نْفسُِكُمْٰمِنْٰخ  مُواٰ اٰتقُ د ِ م  و  ك اةٰ  الزَّ آ توُاٰ و  ةٰ  لا  الصَّ أ قيِمُواٰ ٰ(ٰو  لوُن  اٰت عْم  ٰبِم 

(ٰ 110ٰب صِير  ٰإِلََّ نَّة  ٰالْج  ق الوُاٰل نْٰي دْخُل  ٰ)(ٰو  ادِقِين  ان كُمْٰإِنْٰكُنْتمُْٰص  ٰقلُْٰه اتوُاٰبرُْه  انِي هُمْ ٰأ م  ىٰتِلْك  ار  ٰأ وْٰن ص  ٰهُوداً نْٰك ان  نْٰأ سْل م 111ٰٰم  (ٰب ل ىٰم 

(ٰ نوُن  ٰهُمْٰي حْز  لَ  ل يْهِمْٰو  ٰع  وْف  ٰخ  لَ  ب هِِٰو  ر  ٰف ل هُٰأ جْرُهُٰعِنْدٰ  ٰمُحْسِن  هُو  ِٰو  هُٰلِِلَّّ جْه  ق 112ٰو  ىٰ(ٰو  ار  ق ال تِٰالنَّص  ىٰع ل ىٰش يْءٍٰو  ار  ال تِٰالْي هُودُٰل يْس تِٰالنَّص 

ُٰ ٰق وْلِهِمْٰف الِلَّّ ٰمِثْل  ٰي عْل مُون  ٰلَ  ٰالَّذِين  ٰق ال  ٰك ذ لِك  ٰالْكِت اب  هُمْٰي تلْوُن  انُٰل يْس تِٰالْي هُودُٰع ل ىٰش يْءٍٰو  اٰك  ةِٰفيِم  ٰالْقِي ام  ٰ)ٰي حْكُمُٰب يْن هُمْٰي وْم  (113ٰواٰفِيهِٰي خْت لِفوُن 

ٰل هُٰ اٰك ان  ٰم  اٰأوُل ئِك  ابِه  ر  س ع ىٰفِيٰخ  اٰاسْمُهُٰو  ٰفيِه  ِٰأ نْٰيذُْك ر  اللََّّ س اجِدٰ  ٰم  ن ع  نْٰم  نْٰأ ظْل مُٰمِمَّ م  ل هُمْٰفِيٰو  ٰو  ٰل هُمْٰفِيٰالد نْي اٰخِزْي  ائِفِين  ٰخ  مْٰأ نْٰي دْخُلوُه اٰإلََِّ

ٰعٰ  ةِٰع ذ اب  ٰ)الْآ خِر  ٰ)114ظِيم  ٰع لِيم  اسِع  ٰاللََّّ ٰو  ِٰإِنَّ جْهُٰاللََّّ ٰو  ل واٰف ث مَّ اٰتوُ  غْرِبُٰف أ يْن م  الْم  شْرِقُٰو  ِٰالْم  لِِلَّّ ان هُٰب لْٰل ه115ُٰ(ٰو  ل داًٰسُبْح  ُٰو  ذ ٰاللََّّ ق الوُاٰاتَّخ  (ٰو 

(ٰ ٰل هُٰق انِتوُن  الْأ رْضِٰكُلٌّ اتِٰو  او  اٰفِيٰالسَّم  اٰي قوُلُٰل هُٰكُنْٰف ي كُونُٰ)ٰ(ٰب دِيع116ُٰم  ىٰأ مْرًاٰف إنَِّم  إِذ اٰق ض  الْأ رْضِٰو  اتِٰو  او  117ٰالسَّم  ٰلَ  ٰالَّذِين  ق ال  (ٰو 

ٰت ٰ ٰق وْلِهِمْ ٰمِثلْ  ٰمِنْٰق بْلِهِمْ ٰالَّذِين  ٰق ال  ٰك ذ لِك  ٰأ وْٰت أتْيِن اٰآ ي ة  ُ ل ِمُن اٰاللََّّ ٰيكُ  ٰل وْلَ  تْٰقلُوُي عْل مُون  ٰ)ش اب ه  ٰيوُقنِوُن  ٰب يَّنَّاٰالْآ ي اتِٰلِق وْمٍ ٰق دْ 118ٰبهُُمْ (ٰإنَِّاٰأ رْس لْن اك 

حِيمِٰ) ابِٰالْج  ٰتسُْأ لُٰع نْٰأ صْح  لَ  ن ذِيرًاٰو  ٰب شِيرًاٰو  ِ ق  119ِٰباِلْح  ٰهُد ىٰاللََّّ ٰقُلْٰإِنَّ ٰمِلَّت هُمْ تَّىٰت تَّبعِ  ىٰح  ار  ٰالنَّص  لَ  ٰالْي هُودُٰو  ل نْٰت رْض ىٰع نْك  ٰ(ٰو  ٰهوُ 

ٰن صِٰ لَ  ٍٰو  لِي  ِٰمِنْٰو  ٰاللََّّ ٰمِن  اٰل ك  ٰالْعِلْمِٰم  ٰمِن  ك  اء  هُمْٰب عْد ٰالَّذِيٰج  اء  ٰأ هْو  ل ئِنِٰاتَّب عْت  ٰ(120ٰيرٍٰ)الْهُد ىٰو  تهِِٰأوُل ئكِ  و  ٰتلِا  قَّ ٰي تْلوُن هُٰح  ٰآ ت يْن اهُمُٰالْكِت اب  الَّذِين 

نْٰي كْفرُْٰ م  ٰبهِِٰو  ٰ)يؤُْمِنوُن  اسِرُون  ٰهُمُٰالْخ  ٰ)121بهِِٰف أوُل ئكِ  ل ىٰالْع ال مِين  لْتكُُمْٰع  أ ن يِٰف ضَّ ل يْكُمْٰو  ٰالَّتيِٰأ نْع مْتُٰع  تيِ  ٰاذْكُرُواٰنِعْم  ائيِل  اتَّقوُاٰي وْمًا122ٰ(ٰي اٰب نيِٰإِسْر  (ٰو 

ٰ لَ  ٰو  اٰع دْل  ٰيقُْب لُٰمِنْه  لَ  ٰع نْٰن فْسٍٰش يْئاًٰو  ٰت جْزِيٰن فْس  ٰ)لَ  رُون  ٰهُمْٰينُْص  لَ  و  ف اع ةٰ  ب هُٰٰ(123ٰت نْف عهُ اٰش  ٰر  اهِيم  إذِِٰابْت ل ىٰإبِْر  ٰلِلنَّاسِْٰبِكَلِمَاتٍْو  اعِلكُ  ٰإنِ يِٰج  ٰق ال  هُنَّ ف أ ت مَّ

(ٰ ٰي ن الُٰع هْدِيٰالظَّالِمِين  ٰلَ  يَّتيِٰق ال  مِنْٰذرُ ِ ٰو  ق ال  امًاٰ الْب يْتٰ 124إِم  ع لْن اٰ إذِْٰج  اعِيلٰ (ٰو  إِسْم  اهِيم ٰو  إِل ىٰإبِْر  هِدْن اٰ ع  ل ىٰو  مُص  اهِيمٰ  ق امِٰإبِْر  مِنْٰم  اتَّخِذوُاٰ و  أ مْناًٰ ث اب ةًٰلِلنَّاسِٰو  ٰٰم 

ٰالس جُودِٰ) كَّعِ الر  ٰو  الْع اكِفِين  ٰو  ائِفِين 
ٰلِلطَّ اٰب يْتيِ  ر  نْٰط ه ِ

ٰاجْع لْٰه ذ ا125ٰأ  ِ ب  اهِيمُٰر  ٰإبِْر  ٰق ال  إذِْ الْي وْمِٰ(ٰو  ٰو  ِ ٰمِنْهُمْٰباِلِلَّّ ن  نْٰآ م  اتِٰم  ر  ٰالثَّم  ارْزُقْٰأ هْل هُٰمِن  ٰو  ٰآ مِناً ب ل داً

صِيرُٰ) ٰالْم  بئِْس  هُٰإِل ىٰع ذ ابِٰالنَّارِٰو  ٰأ ضْط ر  ت ِعهُُٰق لِيلًاٰثمَُّ ٰف أمُ  نْٰك ف ر  م  ٰو  اعِد 126ٰالْآ خِرِٰق ال  اهِيمُٰالْق و  إذِْٰي رْف عُٰإبِْر  ٰ(ٰو  ٰأ نْت  بَّن اٰت ق بَّلْٰمِنَّاٰإنَِّك  اعِيلُٰر  إسِْم  ٰالْب يْتِٰو  ٰمِن 

ل يْن 127السَّمِيعُٰالْع لِيمُٰ) تبُْٰع  ن اسِك ن اٰو  أ رِن اٰم  ٰو  ةًٰل ك  ةًٰمُسْلِم  يَّتنِ اٰأمَُّ مِنْٰذرُ ِ ٰو  يْنِٰل ك  اجْع لْن اٰمُسْلِم  بَّن اٰو  ابُٰالرَّٰ(ٰر  ٰالتَّوَّ ٰأ نْت  سُول128ًَٰحِيمُٰ)اٰإنَِّك  ابْع ثْٰفيِهِمْٰر  بَّن اٰو  (ٰر 

ٰالْع زِيزُٰالْحٰ  ٰأ نْت  يهِمْٰإنَِّك  ك ِ يزُ  و  ةٰ  الْحِكْم  ٰو  مُهُمُٰالْكِت اب  يعُ ل ِ ٰو  ل يْهِمْٰآ ي اتكِ  ن فْس ه129ُٰكِيمُٰ)مِنْهُمْٰي تْلوُٰع  فِهٰ  نْٰس  ٰم  اهِيم ٰإِلََّ نْٰي رْغ بُٰع نْٰمِلَّةِٰإبِْر  م  ف يْن اهُٰفِيٰٰ(ٰو  ل ق دِٰاصْط  و 

(ٰ الِحِين  ٰالصَّ ةِٰل مِن  إنَِّهُٰفيِٰالْآ خِر  ٰ)130الد نْي اٰو  ِٰالْع ال مِين  ب  ٰأ سْل مْتُٰلِر  ب هُٰأ سْلِمْٰق ال  ٰل هُٰر  اصْط ف ى131ٰ(ٰإذِْٰق ال   ٰ ٰاللََّّ ٰإنَِّ ي عْقوُبُٰي اٰب نيَِّ اهِيمُٰب نيِهِٰو  اٰإبِْر  صَّىٰبِه  و  (ٰو 

ٰ)ل ٰ أ نْتمُْٰمُسْلِمُون  ٰو  ٰإلََِّ ٰت مُوتنَُّ ٰف لا  ين  ٰمِنْٰب عْدِيٰق الوُاٰن عْبد132ُُٰكُمُٰالد ِ اٰت عْبدُوُن  ٰلِب نيِهِٰم  وْتُٰإذِْٰق ال  ٰالْم  ٰي عْقوُب  ٰإذِْٰح ض ر  د اء  اهِيم ٰ(ٰأ مْٰكُنْتمُْٰشُه  ٰإبِْر  آ ب ائكِ  إِل هٰ  ٰو  إلِ ه ك 

اقٰ  إِسْح  ٰو  اعِيل  إِسْم  ٰ)و  ن حْنُٰل هُٰمُسْلِمُون  احِداًٰو  ٰ)133ٰإلِ هًاٰو  لوُن  اٰك انوُاٰي عْم  ٰع مَّ ٰتسُْأ لوُن  لَ  اٰك س بْتمُْٰو  ل كُمْٰم  اٰك س ب تْٰو  اٰم  ل تْٰل ه  ق دْٰخ  ةٰ  ٰأمَُّ ق الوُاٰكُونوُا134ٰ(ٰتِلْك  (ٰو 

نِٰ ٰح  اهِيم  ىٰت هْت دوُاٰقلُْٰب لْٰمِلَّة ٰإبِْر  ار  ٰ)هُوداًٰأ وْٰن ص  ٰالْمُشْرِكِين  ٰمِن  اٰك ان  م  135ٰيفاًٰو  اق  إِسْح  ٰو  اعِيل  إِسْم  ٰو  اهِيم  ٰإِل ىٰإبِْر  اٰأنُْزِل  م  ٰإِل يْن اٰو  اٰأنُْزِل  م  ِٰو  نَّاٰباِلِلَّّ (ٰقوُلوُاٰآ م 

ب ِهِمْٰ ٰمِنْٰر  ٰالنَّبيِ ون  اٰأوُتيِ  م  عِيس ىٰو  ٰمُوس ىٰو  اٰأوُتيِ  م  سْب اطِٰو 
الْأ  ٰو  ي عْقوُب  ٰ)ٰو  ن حْنُٰل هُٰمُسْلِمُون  دٍٰمِنْهُمْٰو  ٰأ ح  قُٰب يْن  ٰنفُ ر ِ نْتمُْٰبهِِٰف ق د136ِٰلَ  اٰآ م  نوُاٰبمِِثْلِٰم  (ٰف إنِْٰآ م 

اٰهُمْٰفيِ لَّوْاٰف إنَِّم  إنِْٰت و  مِيعُٰالْع لِيمُٰ)شِقَاقٍْْاهْت د وْاٰو  ٰالسَّ هُو  ُٰو  137ِٰف س ي كْفِيك هُمُٰاللََّّ اللََّّ ٰ)ٰ(ٰصِبْغ ةٰ  ن حْنُٰل هُٰع ابِدوُن  ِٰصِبْغ ةًٰو  ٰاللََّّ نْٰأ حْس نُٰمِن  م  ون ن ا138ٰو  اج  (ٰقلُْٰأ تحُ 

(ٰ ن حْنُٰل هُٰمُخْلِصُون  الكُُمْٰو  ل كُمْٰأ عْم  النُ اٰو  ل ن اٰأ عْم  ب كُمْٰو  ر  ب ن اٰو  ٰر  هُو  ِٰو  اعِيلٰ 139فيِٰاللََّّ إِسْم  ٰو  اهِيم  ٰإبِْر  ٰإنَِّ الْأ سْب اط ٰك انوُاٰهُوداًٰأ وْٰ(ٰأ مْٰت قوُلوُن  ٰو  ي عْقوُب  ٰو  اق  إِسْح  ٰو 

ُٰبِٰ اٰاللََّّ م  ِٰو  ٰاللََّّ اد ةًٰعِنْد هُٰمِن  ٰش ه  نْٰك ت م  نْٰأ ظْل مُٰمِمَّ م  ُٰو  ىٰقلُْٰأ أ نْتمُْٰأ عْل مُٰأ مِٰاللََّّ ار  ٰ)ن ص  لوُن  اٰت عْم  ا140غ افِلٍٰع مَّ اٰم  ل تْٰل ه  ق دْٰخ  ةٰ  ٰأمَُّ ٰٰ(ٰتِلْك  لَ  اٰك س بْتمُْٰو  ل كُمْٰم  ك س ب تْٰو 

لوُنٰ  اٰك انوُاٰي عْم  ٰع مَّ  (141) تسُْأ لوُن 
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Appendix F: The classification of the Meccan and the 

Medinan Surahs of the Qur’an with Number of Verses, 

Euphemisms, Verses with Euphemisms, and Verses with 

More than One Euphemism 

Number Surah Type  Number 
of 
Verses  

Number of 
Euphemisms  

Number of 
Verses with 
Euphemism 

Number of Verses 
with more than 
one Euphemism  

1 The Opening  Meccan 7 0 0 0 

2 The Cow  Medinan 286 80 49 18 (49) 

3 The Family of ʿImran Medinan 200 28 24 3 (7) 

4 Women Medinan 176 67  39 11 (39) 

5 The Feast Medinan 120 36 24 7 (19) 

6 Livestock Meccan 165 25 20 5 (10) 

7 The Heights Meccan 206 38 33 5 (10) 

8 Battle Gains Medinan 75 13 11 2 (4) 

9 Repentance Medinan 129 23 19 3 (7) 

10 Jonah Meccan 109 16 13 3 (6) 

11 Hud Meccan 123 33 22 9 (20) 

12 Joseph Meccan 111 38 28 6 (16) 

13 Thunder Medinan 43 8 8 0 

14 Abraham Meccan 52 6 6 0 

15 Al-Hijr Meccan 99 12 11 1 (2) 

16 The Bee Meccan 128 17 14 3 (6) 

17 The Night Journey Meccan 111 21 17 4 (8) 

18 The Cave Meccan 110 16 15 1 (2) 

19 Mary Meccan 98 13 8 4 (9) 

20 Ta Ha Meccan 135 11 11 0 

21 The Prophets Meccan 112 13 13 0 

22 The Pilgrimage Medinan 78 18 10 3 (11) 

23 The Believers Meccan 118 16 13 3 (6) 

24 Light Medinan 64 38 20 8 (26) 

25 The Differentiator Meccan 77 8 7 1 (2) 

26 The Poets Meccan 227 14 14 0 

27 The Ants Meccan 93 13 13 0 

28 The Story Meccan 88 8 8 0 

29 The Spider Meccan 69 13 10 3 (6)  

30 The Byzantines Meccan 60 8 6 1 (3) 

31 Luqman Meccan 34 4 3 1 (2) 

32 Bowing down in Worship Meccan 30 5 5 0 

33 The Joint Forces Medinan 73 30 17 8 (21) 

34 Sheba Meccan 54 4 4 0 

35 The Creator Meccan 45 15 11 2 (6) 

36 Ya Sin  Meccan 83 10 10 0 

37 Ranged in Rows Meccan 182 6 5 1 (2) 

38 Sad Meccan 88 5 5 0 

39 The Throngs Meccan 75 5 4 1 (2) 
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40 The Forgiver Meccan 85 11 6 2 (7)  

41 (Verses) Made Distinct Meccan 54 8 8 0 

42 Consultation Meccan 53 4 4 0 

43 Ornaments of Gold Meccan 89 3 3 0 

44 Smoke Meccan 59 0 0 0 

45 Kneeling Meccan 37 3 1 1 (3) 

46 The Sand Dunes Meccan 35 3 2 1 (2) 

47 Muhammad Medinan 38 7 6 1 (2) 

48 Triumph Medinan 29 4 2 2 (4) 

49 The Private Rooms Medinan 18 2 2 0 

50 Qaf Meccan 45 2 2 0 

51 Scattering (Winds) Meccan 60 8 6 2 (4) 

52 The Mountain Meccan 49 2 2 0 

53 The Star  Meccan 62 5 5 0 

54 The Moon Meccan 55 6 5 1 (2) 

55 The Lord of Mercy Medinan 78 5 4 1 (2) 

56 That which is Coming Meccan 96 8 8 0 

57 Iron Medinan 29 2 2 0 

58 The Dispute Medinan 22 3 2 1 (2) 

59 The Gathering (of Forces) Medinan 24 6 4 1 (3) 

60 Women Tested  Medinan 13 7 4 2 (5) 

61 Solid Lines Medinan 14 0 0 0 

62 The Day of Congregation Medinan 11 0 0 0 

63 The Hypocrites Medinan 11 1 1 0 

64 Mutual Neglect Medinan 18 1 1 0 

65 Divorce Medinan 12 12 6 3 (9) 

66 Prohibition Medinan 12 5 4 1 (2) 

67 Control Meccan 30 1 1 0 

68 The Pen Meccan 52 5 5 0 

69 The Inevitable Hour Meccan 52 6 5 1 (2) 

70 The Ways of Ascent Meccan 44 9 8 1 (2) 

71 Noah Meccan 28 2 1 1 (2) 

72 The Jinn Meccan 28 0 0 0 

73 Enfolded Meccan 20 2 2 0 

74 Wrapped in his Cloak Meccan 56 3 3 0 

75 The Resurrection Meccan 40 4 4 0 

76 Man Medinan 31 3 3 0 

77 (Winds) Sent Forth Meccan 50 3 3 0 

78 The Announcement Meccan 40 1 1 0 

79 The Forceful Chargers Meccan 46 3 3 0 

80 He Frowned Meccan 42 2 2 0 

81 Shrouded in Darkness Meccan 29 2 2 0 

82 Torn Apart Meccan 19 1 1 0 

83 Those who Give Short 
Measure 

Meccan 36 0 0 0 

84 Ripped Apart Meccan 25 1 1 0 

85 The Towering 
Constellations 

Meccan 22 0 0 0 

86 The Night-Comer Meccan 17 1 1 0 

87 The Most High Meccan 19 1 1 0 
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88 The Overwhelming Event Meccan 26 0 0 0 

89 Daybreak Meccan 30 2 2 0 

90 The City Meccan 20 3 3 0 

91 The Sun Meccan 15 1 1 0 

92 The Night Meccan 21 1 1 0 

93 The Morning Brightness Meccan 11 2 2 0 

94 Relief Meccan 8 0 0 0 

95 The Fig Meccan 8 2 2 0 

96 The Clinging Form Meccan 19 0 0 0 

97 The Night of Glory Meccan 5 0 0 0 

98 Clear Evidence Medinan 8 0 0 0 

99 The Earthquake Medinan 8 1 1 0 

100 The Charging Steeds Meccan 11 1 1 0 

101 The Crashing Blow Meccan 11 0 0 0 

102 Striving for More Meccan 8 1 1 0 

103 The Declining Day Meccan 3 0 0 0 

104 The Backbiter Meccan 9 0 0 0 

105 The Elephant Meccan 5 0 0 0 

106 Quraysh Meccan 4 0 0 0 

107 Common Kindnesses Meccan 7 1 1 0 

108 Abundance Meccan 3 0 0 0 

109 The Disbelievers Meccan 6 0 0 0 

110 Help Medinan 3 0 0 0 

111 Palm Fibre Meccan 5 0 0 0 

112 Purity (of Faith) Meccan 4 0 0 0 

113 Daybreak Meccan 5 1 1 0 

114 People Meccan 6 0 0 0 

Surahs of the Qur’an 114 6236 918 703 139 (354) 

The Medinan Surahs  28 1623  400 263 75 (212) 

Percentage of the Medinan 
Data 

24.6% 26% 43. 6% 37.4% 54.00% (59.9%) 

The Meccan Surahs 86 4613 518 440 64 (142) 

Percentage of the Meccan Data 75.4% 74% 56.4% 62.6% 46.00% (40.1%) 
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Appendix G: The Frequency of Euphemisms in Verses with 

Euphemism in the Thirty Parts of the Qur’an 

 

 

 

Verses

Total 

1 9 1 1 0 0 0 0 0 0 0 11 14

2 17 9 2 2 0 0 1 0 0 0 31 56

3 13 2 2 0 0 0 0 0 0 0 17 23

4 18 4 1 1 0 0 0 0 0 0 24 33

5 21 2 2 0 0 1 0 0 0 1 27 47

6 13 2 2 0 1 0 0 0 0 0 18 28

7 12 6 0 0 0 0 0 0 0 0 18 24

8 21 4 0 0 0 0 0 0 0 0 25 29

9 20 3 0 0 0 0 0 0 0 0 23 26

10 18 2 1 0 0 0 0 0 0 0 21 25

11 15 4 0 0 0 0 0 0 0 0 19 23

12 21 9 6 0 0 0 0 0 0 0 36 57

13 26 0 0 0 0 0 0 0 0 0 26 26

14 21 4 0 0 0 0 0 0 0 0 25 29

15 23 5 0 0 0 0 0 0 0 0 28 33

16 19 3 1 0 0 0 0 0 0 0 23 28

17 20 1 1 0 0 1 0 0 0 0 23 31

18 25 7 3 0 0 0 0 0 1 0 36 57

19 25 1 0 0 0 0 0 0 0 0 26 27

20 18 3 0 0 0 0 0 0 0 0 21 24

21 17 3 1 0 0 0 0 0 0 0 21 26

22 20 2 5 1 0 0 0 0 0 0 28 43

23 18 2 0 0 0 0 0 0 0 0 20 22

24 14 1 0 0 1 0 0 0 0 0 16 21

25 8 0 1 0 0 0 0 0 0 0 9 11

26 10 6 0 0 0 0 0 0 0 0 16 22

27 28 2 0 0 0 0 0 0 0 0 30 32

28 14 4 3 1 0 0 0 0 0 0 22 35

29 32 3 0 0 0 0 0 0 0 0 35 38

30 28 0 0 0 0 0 0 0 0 0 28 28

Total 564 95 32 5 2 2 1 0 1 1 703 918

Total 564 190 96 20 10 12 7 0 9 10 918 -------

Euphemism 

Total 
 Juz' Nu 

One 

Euphemism 

Two 

Euphemisms 

Three 

Euphemisms 

Four 

Euphemisms

Five 

Euphemisms

Seven 

euphemisms 

Eight 

euphemisms 

Nine 

euphemisms 

Ten 

euphemisms 

Six 

Euphemisms


