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لأبحاث والدراسات ا بنشر دورية علمية محكمة تعنيالآداب بجامعة الفيوم كلية  مجلة-1

نسانية وتقبل النشر ي للعلوم الإالتقدم المعرف في ة والجدية وتساهمالأكاديمية التي تتميز بالأصال

 لا يكون البحث منشورًا من قبل.العربية واللغات الأخرى شريطة أة فيها الأبحاث المكتوبة باللغ

فت ورد بخط وسويراد نشرها بالمجلة مكتوبة على برنامج ميكر البحوث التي تقدم-2

Simplified Arabic 

 12والهوامش بنط للمتن  14بنط سم في الأربعة جوانب ب3والهوامش  B5نوع الصفحة 

 سم1.2والمسافة بين الأسطر   .16ين الجانبية بنط اووالعن

 حالة رغبة الباحث نشر الصور أو الخرائط أو الأشكال البيانية ملونة يلتزم دفع تكاليفها. في-3

مجلة علمية  بأن البحث المقدم لم يسبق نشره في أيقرارًا كتابياً ممهورًا بتوقيعه الباحث إ يقدم-4

 أو غيرها.

نجليزية تشمل صرة مطبوعة باللغتين العربية والإالباحث مع البحث سيرة علمية مخت يرفق-5

 أهم مؤلفاته وأعماله.

التي ترد للمجلة ليست لها أغراض دينية أو سياسية وإنما أبحاث علمية في مجال  الأبحاث-6

وتحت بحاث تعبر عن وجهة نظر الباحث من أ دما يرية بمختلف فروعها. وكل نسانالعلوم الإ

 مسؤوليته.

 نجليزية.ل ملخص للبحث باللغة العربية والإعم يشترط-7

 ترتب أرقام التوثيق بطريقة  أن الباحث عند كتابة هوامش البحث ومصادره ومراجعه  يراعي-8

 شارة.عتمد الأصول العلمية المتعارفة في التوثيق والإويجب أن ت ،تسلسلة حتى نهاية الفصلم  

بالبريد المسجل  CDستا  الدكتور رئي  التحرير مع سي ي لى الأثلاث نسخ من البحث إ تقدم-9

  .الباحث بيدأو تسلم 

 على العنوان التالي: بريدياً رسل البحوث ت  

 0846379325فاك :                                 0846379326ت: 

                       sae11@ fayoum.edu.eg:  الالكترونيالبريد 

 .ت قبلتسترجع سواء قبلت للنشر أو لم  ترد ولا لى الدورية لاالبحوث التي ترد إ أصول-10

 .لى نسخة من العدد بعد طبعهمستلات من بحثه بالإضافة إ 10على صاحب البحث  يحصل-11
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نفقات تحرير الأسرى بين المسلمين والنصارى في 

 الأندلس خلال عصرى المرابطين والموحدين
10911243ھ640ھ484



 

2016

                                      
 صري المرابطين والموحدين"، للباحثالمالية خلال عبحث مستل من رسالة ماجستير بعنوان" النظم :

 الشفيع عاشور. محمد عبد
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10911243ھ640ھ484


 

                                      
صري المرابطين والموحدين"، للباحثبحث مستل من رسالة ماجستير بعنوان" النظم المالية خلال ع :

 محمد عبدالشفيع عاشور.
1
(Buresi, Pascal. "Captifs et rachat de captifs.Du miracle à l'institution." Cahiers 

de civilisationmédiévale 50.198 (2007): p.115 

، يستغلها صاحب النصر الأسر من الظواهر المصاحبة لدول العصور الوسطى بشكل أساسيتعتبر ظاهرة 
دليلاً على كثرة الغنائم، حيث يتوج موكبه بالأسرى أثناء عودته من الانتصار مثلما حدث مع يوسف بن 

م ، حيث 1191تاسفين بعد معركة الزلاقة، ويعقوب المنصور عقب انتصاره في معركة الأرك سنة 

ف محارب من الروم ، والأسير إما أطفال( وثلاثة آلا -ة عشر ألف أسير)نساءعرض بموكبه حوالي خمس
حسب موقعه في الحرب، وتعتبر تلك  يخُصى، أو تبتر أطرافه أو تفقع عينهيفُدى بالمال أو يسترق أو أن 

ئدة اقتصادية لأي فاالحاكم  لم ينظروفي أغلب الأحيان  من ممارسات السلطة وعلامات النصر.  العملية
وفي موقعة العقاب  أمر ألفونسو .بث الرعب في نفوس أعدائهمن وراء الأسر ولكنها كانت محاولة منه ل

الثامن ملك قشتالة مناديه أن ينادي أنه لا أسر اليوم ، ومن أتى بأسير قتل معه وبالتالي تعاملت السلطة مع 
قضية الأسرى من منظور منفعة أثناء وصول الصراع إلى ذروته بين الدولتين وخاصة في المعارك 

 الكبرى.
 

 .219-149ن أبي زرع، روض القرطاس، كارل يوحن، صراجع اب
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13

                                      
 .219-149ابن أبي زرع، روض القرطاس، ص(1)

عملات ذهبية مميزة -إحدى دول النصارى في الشمال الأندلسي -( يتضح ذلك من خلال سك قشتالة2)

لتعُلي من عرفت باسم المرابطي لتنافس بها المرابطين في العمليات التجارية  خاصة في البحر المتوسط 
 وتزيد من تداول عملتها. نفوذها الاقتصادي

( أبو طالب زايد خلف ، أحمد فرج فليح ، فداء أسرى المسلمين من النصارى في الأندلس 2)
 .384م ، ص2016معة البصرة ، د.ع ، م(، مجلة دراسات تاريخية ،جا1259هـ/658 –م 1094هـ/487)
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2

                                      
1) Buresi, Pascal. "Captifsetrachat de captifs", pp:114-115. 

( أبو طالب زايد خلف ، أحمد فرج فليح ، فداء أسرى المسلمين من النصارى في الأندلس 2)
 .384م ، ص2016معة البصرة ، د.ع ، م(، مجلة دراسات تاريخية ،جا1259هـ/658 –م 1094هـ/487)
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1
) M. Khadduri, War and Peace in the Law of Islam, Baltimore, 1955, p. 127-130 

 Cipollone, Giulio.Cristianità--Islam: cattività e liberazione in nome di Dio: il؛

tempo di Innocenzo III dopo" il 1187". Vol. 60. Gregorian Biblical BookShop, 

1992. p:297. 

2) Buresi, Pascal. "Captifsetrachat de captifs", p:116. 

Raúl González ARÉVALO. "Captifs et esclavesdans le Royaume de Grenade 

(XIIIe-XVIe siècles),”Couleurs de l’esclavagesur les deux rives de la 

Méditerranée (Moyen-Âge-XXe siècle), R. Botte, A. Stella éds., Paris, 2012. 

DHA .39.2 (2013): pp:105-106. 

 مصير الأسرى بين أربعة أمور العفو أو الفداء أو الموت أو العبوديةانحصر 
مثلما حدث مع يوسف بن تاسفين بعد معركة الزلاقة، ويعقوب المنصور عقب انتصاره في معركة (3)

أطفال( وثلاثة آلاف  -ة عشر ألف أسير)نساءم ، حيث عرض بموكبه حوالي خمس1191الأرك سنة 

لكثير منهم وعلقت رؤوسهم في كثير من المدن الأندلسية. وفي موقعة العقاب  وتم قتل ا محارب من الروم
أمر ألفونسو الثامن ملك قشتالة مناديه أن ينادي أنه لا أسر اليوم ، ومن أتى بأسير قتل معهابن أبي زرع، 

 .240-239، 149،219روض القرطاس، ص

آلاف أسير إلى المغرب من الأندلس بعد م  تم ترحيل ستة 1137هـ/532(في عهد تاشفين بن علي سنة 4)
م هاجم أبو يوسف يعقوب المنصور شنترين ولشبونة وأسر 1189هـ/ 585مهاجمة بلدة اسكالونا، وفي سنة 

ثلاثة عشر ألف من العبيد والنساء، وعلى الجانب النصراني نفى نصارى الشمال الأسرى المسلمين إلى 
 . راجع:ي الزراعة، وبنائين لبناء الكاتدرائيات والكنائسالحدود بعيدًا عن المسلمين لاستخدامهم ف

 .218، صأبي زرع، روض القرطاس ؛ ابن 251ابن القطان، نظم الجمان، ص
Buresi, Pascal. "Captifs et rachat de captifs”, psge: 116. 

Lagardère, Vincent. "Communautésmozarabes et pouvoiralmoravide en 519 

H/1125 en Andalus."Studiaislamica (1988): p:99. 
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الغِبْرِيني، عنوان الدراية فيمن عُرف من العلماء في  العباس أبو محمد، بن الله عبد بن أحمد بن أحمد(1)

 .45م، ص1979المائة السابعة ببجاية، تحقيق: عادل نويهض، دار الآفاق الجديدة، بيروت، لبنان، 

 بالأندلس مدينة: مهملة ،وراء ساكنة تحت من مثناة ياء ثم الموحدة الباء وكسر وثانيه، أوله بفتح:طَلبَيِرَة(2)

تقع على نهر تاجُه، وهي من ثغور المسلمين، شديدة التحصين وباب من الأبواب التي  طليطلة أعمال من
الممالك، دار . راجع: البكري الأندلسي، المسالك ودائمًا ما يهُاجم منها نصارى الأندلس بلاد المسلمين

؛ الشريف الإدريسي، نزهة المشتاق في 908، ص 2م، ج1992الغرب الإسلامي، بيروت، لبنان،  
؛ ياقوت الحموي، معجم البلدان، دار صادر، 551،ص2هـ، ج1409اختراق الآفاق، عالم الكتب، بيروت،

 .37، ص4م، ج1995بيروت، 

3) Buresi, Pascal. "Captifs et rachat de captifs”, psge: 117. 

وتم آنه، نهر على حصن ولها حسنة مدينة وهي وطليطلة، قرطبة بين جيان،وهي لاعمأ من( مدينة 4)
، الروض الحِميرى المنعم عبد بن الله عبد بن محمد الله عبد أبوإنشائها وتحصينها منذ عهد بنو أمية.راجع؛ 

م،  1980 الثانية، بيروت،الطبعة للثقافة، ناصر فيخبرالأقطار، تحقيق : إحسان عباس، مؤسسةالمعطار
 .469ص

 .385(أبو طالب زايد خلف ، فداء أسرى المسلمين من النصارى في الأندلس ، ص5)
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5641168

                                      
 .326، ص3( ابن عذارى، البيان، ج1)

: الأندلس شرق صاحب مردنيش بابن المعروف سعد بن محمد بن سعد بن محمد الله عبد أبو (الأمير2)
 قلعة فيهـ 518 سنة في،ومولد  باشبيليةهـ 567سنة رجب29 فيموت وكان إليها، انضاف ما و مرسية
راجع عنه: ابن خلكان، وفيات الأعيان وإنباء أبناء الزمان، تحقيق: إحسان  طرطوشة. أعمالمن  بنشكله

؛ شمس الدين الذهبي، تاريخ الإسلام ووفيات 131، ص7م، ج1994عباس، دار صادر، بيروت، 
 .381-379، ص12م، ج2003لام، تحقيق: بشار عواد، دار الغرب الإسلامي، تونس، المشاهير والأع

 .211-210( المن، ص3)

؛  وتعتبر  388-387ن النصارى في الأندلس ، ص( أبو طالب زايد خلف ، فداء أسرى المسلمين م4)
 البكريين ملاك منأ الطوائف ملوك عصر في وكانت شلب، من مقربة على تقع جزيرة( Saltes: )شَلْطِيش

 الروض ، راجع:  الحميري،ولبة مديرية من اليوم وفي البكري؛ عبيد أبي الجغرافي اللغوي العالم أسرة
؛ المقري التلمساني، نفح الطيب من غصن الأندلس الرطيب، تحقيق: إحسان عباس، دار 343المعطار، ص

 .167، ص1م، ج1997صادر، بيروت، لبنان، 

 المغامر هذا وكان ،Geraldo semPavor"   بالباسل"  الأسبانية التواريخ في وينعت جيرالدو، يدعى(5)

وتم استخدامه للإغارة على المدن  طريق قاطع"  الجليقي جراندة بالعلج"  الإسلامية الرواية تعرفه الذي
 نجاح على يترتب لما والرجال، بالمال ويعاونه يؤازره، هنريكيز ألفونسو البرتغال ملك وكان الأندلسية،

راجع: محمد عبدالله عنان،  دولة الإسلام في الأندلس، مكتبة  المسلمين. إضعاف من وغاراته حملاته
 .26، ص4الخانجي، القاهرة، ج

وهي عملة   كان للدنانير الجشمية" المزيفة=المسبوك عليها كثير من الفضة" دور في فداء الأسرى،(6)

لبي على عملة الموحدين حيث لم تنتشر كالعملة المرابطية، تأثُير س اخُصصت لتلك الأمور، ولكن كان له
وهذا أدى بالمنصور الموحدي لمضاعفة الدينار الموحدي، لذا سنجد أن فداءات الموحدين مبالغها ضخمة 
وصلت لأربعة آلاف دينار لأحد القادة في المقابل وجدنا نصارى الشمال يتعاملون بالدنانير المرابطية 

 . راجع؛ ذكرنا وصل لعشرة دنانير فقط، وأحياناً مائة ديناروبمقدار أقل كما 
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أبو طالب زايد خلف ، فداء أسرى المسلمين من النصارى في ؛ 307-306ابن صاحب الصلاة، المن، ص

 .385الأندلس ، ص

1) Buresi, Pascal. "Captifs et rachat de captifs”, psge: 119. 

فقط ولكن كان لها أهداف اقتصادية وأيديولوجية، ومن ثم  لم تكن هذه المؤسسات ذات هدف ديني (2)
فظهرت مؤسسات م 12-11هــ/6 تطورت المؤسسية في فداء الأسرى في الجانب المسيحي بداية من القرن

عني عقيدة التثليث كما أنه اصطلاح أطلق على الأعضاء في التنظيم الديني الكاثوليكي تو Trinitarianكـ
والذي صرف  م1198هـ/595الذي تأسس عام  a Roman Catholic religious orderالروماني 

فهو اصطلاح أطلق على الرهبان  Mercederianاهتمامه للتدريس والتمريض وشئون الرعاية. أما 
. وهي جمعية رومانية Order of Our Lady of Mercyالأعضاء بجمعية السيدة الرحيمة مريم العذراء 

وكان مدار  St. Peter Nolascoعلى يد القديس بطرس نولاسكو  1218نة عام كاثوليكية تأسست ببرشلو
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تأسست العديد من ، كما اهتمام هذا التنظيم فداء وتخليص الأسرى المسيحيين الذين وقعوا في الأسر

م، والثانية في 1180المستشفيات الخيرية التي تولت مسؤلية فداء الأسرى كانت الاولى في طليطلة سنة 
م، 1203م، والرابعة في أراكون إحدى بلديات مقاطعة قونكة 1198م، والثالثة في وبذة 1182قونكة 

م كان هناك سبعة مؤسسات 1227م، وبحلول عام 1215والخامسة ببلدة مويا إحدى مقاطعات برشلونة 

ك متخصصة في تحرير الاسرى. كما أنفق المسيحيون أموال العشور الخاصة بهم لتحرير الأسرى، وفي تل
الأثناء وُجدت فكرة مشابه بالأحباس ولكنها استمرت بشكل فعلي ولكن تحت مسمى المستشفيات كما ذكرنا 
وامتلكت هذه المستشفيات مبالغ مالية ضخمة فبعض الوثائق لدينا من إحدى مستشفيات طلبيرة  تنص على 

من الأغنام،  137ا، وثورً  24بقرة، و 182أحصنه بسروجهم، واثنين من البغال، و 4أنها احتوت على 
من الخنازير، والعديد من الأسلحة والسكاكين والرماح والسيوف والدروع  324من الماعز، و 37و

والخوذات،، فضلاً عن كميات كبيرة من الشعير والقمح والفول ،وقوة هذه المؤسسات تكمن في أنها 
 الوسيط بين مختلف فئات المجتمع والسلطة المركزية

 تين المؤسستين يمكن الرجوع إلى:؛ للمزيد حول ها

 
Buresi, Pascal. "Captifs et rachat de captifs”.pp: 123-129. 

Bertrand, Paul, and Jacques Chiffoleau. Commerce avec dame pauvreté: 

structures etfonctions des couventsmendiants à Liège (XIIIe-XIVe s.). 

LibrairieDroz, 2004. p:476. 

- Robert E. Burns, Aphrodite's Isle: A BaltasarAlbueno Historical Adventure, 

Llumina Press, 2015, p: 45. 
-Friedman, Yvonne. Encounter Between Enemies: captivity and ransom in the 

Latin Kingdom of Jerusalem. Vol. 10. Brill, 2002. pp:8, 291. 
-Weiss, Gillian. Captives and corsairs: France and slavery in the early modern 

Mediterranean. Stanford University Press, 2011. pp:(28-37- 39-40- 44-45-47-48-

49-52- 59- 60-67-89-102-108- 111-113-118- 120-181-189- 209-211---244-254-

255-258- 261-267-269-273-279-282-291-294-297-309). 

1) Buresi, Pascal. "Captifs et rachat de captifs”,p: 115. 

عمر بنميرة ، جوانب من تاريخ أهل الذمة في الأندلس الإسلامية ، السجل العلمي لندوة الأندلس قرون  (2)

الطبعة الأولى  من التقلبات ، القسم الأول التاريخ وفلسفته ، مطبوعات مكتبة عبدالعزيز العامة ، الرياض ،
؛ ونستدل على وجود الأحباس الخاصة بالأسرى من إجابات بعض الفقهاء الذي 213م ، صـ1996، 

وسئل أحد فقهاء الأندلس عمن افتكه المسلمون من الأسر ، ذكرها لنا الونشريسي في المعيار حيث يقول:" 
إجابة الفقية بالمنع عن الأخذ وخرج من غير رهن، هل يستحق الأخذ من أحباس الأسرى أم لا ؟." ورغم 

أبي العباس أحمد بن يحي . راجع: ولكن هذا يؤكد لنا وجود أحباس تحُبس لصالح أسرى المسلمين
هـ(، المعيار المعرب والجامع المغرب عن فتاوي أهل إفريقية والمغرب والأندلس ، 914الونشريسي )ت
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الأوقاف الشئون الاسلامية المغربية ،عدد خرجه جماعة من الفقهاء بإشراف محمد حجي ، نشر وزارة 

 .333م ، صـ1981، الرباط ،الطبعة الأولى ،  7، جـ 13الأجزاء 
 

1
(Buresi, Pascal. "Captifs et rachat de captifs”,p: 121. 

 منيعة، أسوار وله عالية ربوة فوق يقع وقرطبة، إشبيلية بين الواقعة المنطقة حصون أمنع من (كان2)
 المسلمين، من به كان من وأسروا( م 1182 يونيه 22) صفر من عشر السابع في لقشتاليون عليها فاستولى
 ديناراً  وسبعين وخمسة وسبعمائة ألفين بمبلغ إشبيلية أهل فافتداهم ونساء، رجال بين سبعمائة وعددهم
 .103، ص4. راجع: محمد عنان، دولة الإسلام، جالجامع بالمسجد الناس من ،جمعت

الشهيرة  الإشبيلية الأسرة سليل الأيادى، زهر بن الملك عبد بن زهرا بن الملك عبد بن محمد أبوبكر(3)
 طب) في ورسالة الطب، في( الخمسيني الترياق) له بإشبيليّة، ولد. الأندلس في الأدب الطبو نوابغ من

 والنفوذ، الجاه ذروة الموحدية الخلافة ظل في وبلغ ،الموحدينالمرابطين و حكومة لدى وحظى ،(العيون
 راجع:  .هـ 595 سنة الحجة ذي شهر أواخر في بمراكش وتوفي

 شعيب الشيخ بإشراف المحققين من مجموعة: النبلاء، تحقيق أعلام الذهبي، سير الدين شمس:  المؤلف
 بن الدين خير؛ 325،ص21ج، 25 الأجزاء، م،عدد 1985 الرسالة، الطبعة الثالثة، الأرناؤوط، مؤسسة

الدمشقي، الأعلام، دار العلم للملايين، بيروت، لبنان، الطبعة  فارس،الزركلي بن علي بن محمد بن محمود
 .713، ص4؛ محمد عنان، دولة الإسلام، ج250، ص6م، ج2002الخامسة عشر، 

 248، ص3( ابن عذارى، البيان، ج4)
Buresi, Pascal. "Captifs et rachat de captifs”,psge: 119. 

 المغرب،راجع؛ بأقصى المحيط البحر شاطئ على ( بلدة5)
 .180، ص1، ج7 م،عددالأجزاء، 1995 الحموي، معجم البلدان،دارصادر،بيروت، الطبعة الثانية، ياقوت
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 .389-388(أبو طالب زايد خلف ، فداء أسرى المسلمين من النصارى في الأندلس ، ص1)

 .428، 117، ص2( الونشريسي، المعيار، ج2)

3) Lagardère, Vincent. Histoire etsociété en occident musulman au Moyen Age: 

analyse du MieYār de al-Wanšarīsī. Vol. 53. Casa de Velázquez, 1995. pp :24 - 25 

, 54. 

 .senpa، حصن شيربه تقع في البرتغال حالياً وتسمى  236، ص3، ج( ابن عذارى، البيان4)

Huici, Ambrosio. "Colección de CrónicasArabes de la Reconquista, 3 volst. 2, 

Tétouan, 1953, p. 19-22 
5
)González, Julio.El reino de Castilla en la epoca de Alfonso VIII.Vol. 

1.Consejo Superior de InvestigacionesCientíficas, Escuela de 

EstudiosMedievales, 1960.  p. 568-570. 
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1
) Powers, James F. A Society Organized for War: The Iberian Municipal Militias 

in the Central Middle Ages, 1000-1284. University of California Press, 1988 p: 

181. 

2) Buresi, Pascal. "Captifs et rachat de captifs”,psge: 122. 
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 مقدمةال
والعاقبة للمتقين، ولا عدوان إلا على  الاىالمين، الحمد لله رب العالمين، 

والصلاة والسلام عل  سيد الأولين والآخىينن، ورممىة ل للعىالمين، الى   

أرسىىلر ر ىىر إلىىس الفىىاي فا ىىة ونحنىىه علىىيال أ نسىىال وأءىى الال ءىىن الاعتىىدا  

علياىىا أو اراىىيار  اىىا، سىىيد ا ءحمىىد  ىىل  ل عليىىر وعلىى   لىىر و ىىحبر 

 ن.  الطيبين الطاهين

؛  إ ر لما فا ت شينعة ارسلام هىس خاممىة اليسىالاو، والىدنن الى   أءا  عد

أفملر ل وارمضاه للعالمين؛  قد فان ءن ايورة ذلك امصا اًا  خصىاص  

ءن الشم ل والبقا  والمعا ية  س ظل الث ا ت المحكمىة  ياىا؛  مىا نهعلاىا 

فىل مءىان وءكىان؛  الحة للتطبيق واستيعاب ءا نهد  س ءيادنن الحياة  ىس 

ىا   حيث نك ن للشينعة  س فل شأن أو شس  مكل ندرفر المهتادون إءىا  صا

أو اسىىتفبااًا،  المهتاىىدون نسىىتفبط ن الأمكىىام ءىىن المصىىادر المعصىى ءة، 

وهس الكتاب والسفة وارجماع المعتبي، فمىا نسىتفدون  ىس ذلىك إلى  أ ى ل 

دور عل  ثلاثىة على م، الاستدلال والاستفباا  س الشينعة ارسلاءية والتس م

 وهس: علل أ  ل النقر، وعلل الق اعد النقاية، وعلل المقا د الشيعية.

وإن  قىىىر المعىىىاءلاو الماليىىىة  اعتبىىىاره   عًىىىا ءتخصصًىىىا ءىىىن أ ىىى اع النقىىىر 

ارسىىىىلاءس لا نخىىىىيم  ىىىىس اسىىىىتمداد أمكاءىىىىر واسىىىىتفباااا عىىىىن الأ ىىىى ل 

ر والق اعىىد المىى ف رة، والحىىق أن ءىىن العلمىىا  ءىىن اىىيا  ىىا س أ ىى ل النقىى

النقايىىة ءىىن جاىىة أثيهمىىا  ىىس  قىىر المعىىاءلاو الماليىىة؛  ىىس مىىين أ ىىك لا مهىىد 

 ايي ذلك الاهتمام  الكثيىي  الفسىبة إلى  دراسىة المقا ىد الشىيعية ؛  ضىلاً 

عىىىن مطبيىىىق ملىىىك المقا ىىىد الشىىىيعية  ىىىس ءهىىىال الضىىىمان وأثىىىي المقا ىىىد 

 الأ لية أو التبعية  س وج  ر. 

المامىىة  ىىس التشىىينم ارسىىلاءس ميىىث نلتىى م  الضىىمان ءىىن عقىى د الت ثيىىق 

الكنيىىل  ىىالحق التىى ام المكنىى ل عفىىر مناظىىاً علىىس مقىى ا الفىىاي متىىس نكىى ن 

المهتمم  سيج وامد وذلك ممانة للنيد والهماعة ءىن العىدوان وأفىل أءى ال 

ءا هس إلا  اب ءىن أ ى اب التعىاون علىس  -الكنالة -الفاي  الباال،  الضمان

 الخيي والبي والتق  . 

 

 خطة الدراسة
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 :و ااري وخاممة  ص لمقدءة وثلاثة المفقسل الدراسة إل  

التعينف  مقا د الشينعة ونشتمل علس ثلاثة  الأول: فصلال

 ءطالب:

 المطلب الأول: معينف المقا د. 

 نعة معينف الشيالمطلب الثا س: 

 المطلب الثالث: معينف ءقا د الشينعة  المعف  اللقبس

معينف الضمان وأقساءر ونشتمل علس ثلاثة  الفصل الثاني:

 ءطالب:

 معينف الضمانالمطلب الأول: 

 .امعينف الضمان ا طلامً المطلب الثا س: 

 أقسام الضمانالمطلب الثالث: 

المقا د الشيعية اله صية  س أمكام امان  الفصل الثالث:

 ءطالب: ثلاثةالمغص ب ونشتمل علس 

الشيعية اله صية  س ءساصل أمكام المطلب الأول:  يان المقا د 

 امان المغص ب.

المطلب الثا س: المقا د الشيعية اله صية  س أمكام امان 

 المتلناو

المطلب الثالث: المقصد الشيعس ءن إنهاب امان المتلناو 

 و يان أثيه.
 

 

 

 

 الأول النصل

 التعينف  مقا د الشينعة.



- 760 - 
 

                                                           

2



- 761 - 
 

 

                                                           



- 762 - 
 

                                                                                                                                                 

6



- 763 - 
 

1

 

                                                           



- 764 - 
 

 

2 

 

                                                           



- 765 - 
 

 

 

 

 

 

 

 

  



- 766 - 
 

 ثا سال نصلال

 معينف الضمان وأقساءر
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 الثالث نصلال

 أمكام امان المغص بالشيعية اله صية  س  المقا د
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 المصادر والمراجع
: مصدر الدراسة الشعرية  :أولًا

: الإحاطة في أخبار غرناطة، ت: محمد عبد الله لسان الدين بن الخطيب 
 م.1973هــ/1393, مكتبة الخانجي, القاهرة, 2عنان, ط

 ثانياا: المراجع التراثية:
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ت  ن فى شعر من نظمني وإياه الزمان،ير الجما: نثإسماعيل بن الأحمر 
 م.1989، دار الكتاب المصري، 2: د. محمد رضوان الداية، ط

شاااعر الصااوفية الكبياار فااي ا ناادل   )الششووتر أبووا الحسوون ديوووان  
, منشاةة المعاار , الإساكندرية, 1ط المغرب(: ت: د. علي سامي النشار,و

 م. 1961

: أزهاار الريااف فاي لتلمسواناشهاب الودين أحمود بون محمود الماور  ا 
أخبار عياف, ت: مصاطىى الساقا, إباراهيم الإبيااري, عباد الحىايظ شالبي, 
المعهااااد الخليىااااي لمبحاااااي المغربيااااة)بيت المغاااارب(, مطبعااااة فضااااالة, 

 م.1940هـ/1359

, دار الكتاااب 1ط الملااتم  فااى تاااري  رجااا، ا ناادل ، : بغيااةضووباال 
 م.1989هـ/1410بيروت,  المصري, القاهرة، دار الكتاب اللبناني,

: أعامم مالقاة، ت: د. عباد الله عبد الله بن عسكر وأبوو بكور بون خموي  
، دار الغااااااااارب الإساااااااااممي، دار ا ماااااااااان, 1المااااااااارابط الترغاااااااااي، ط

 م.1999هـ/1420بيروت,

: روضاااة التعريااا  بالحاااب الشاااري , ت: بووون الخطيوووب الووودين لسوووان 
 عبدالقادر أحمد عطا, دار الىكر العربي, القاهرة.

 م.1990, دار صادر, بيروت, لبنان, 1: لسان العرب, طابن منظور 

معجااااام البلااااادان, دار صاااااادر, بياااااروت, لبناااااان,  يوووووالوم الحموووووو : 
 م.1977هـ/1397

 ثالثاا: المراجع الحديثة:

 ا دب ا ندلسي عصر سايادة ررطباة,: تاري  د. إحسان عبا  
 م.1969, دار الثقافة, بيروت, 2ط

لقصص القرآني فى الشعر ا ندلسي، : اد. أحمد حاجم الربيعا 
 م.2011، دار مؤسسة رسمن، سوريا، 1ط

: أشااكا، التناااص الشااعري دراسااة فااى توظياا  د. أحموود مجا وود 
 م.1998, مطابع الهيئة المصرية العامة للكتاب, 1الشخصيات التراثية, ط

 ا دب ا ندلسي فى عصر الموحدين, د. حكمة علا الأوسا: 
 م. 1976القاهرة,  )د.ط(, مكتبة الخانجي,

: الخيا، والشعر في تصو  ا نادل , دار المعاار , د. سليمان العطار 
 م.1981القاهرة, 
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: تااااري  ا دب العرباااي، عصااار الااادو، والإماااارات د. شوووولا ضوووي  
 .م1989عة، دار المعار ، القاهرة، الطبعة الراب "ا ندل "،

ار ، د1: مااارل الكحااا، ا ندلساااي سااايرت  وشاااعره، طد. صوووجر جووورار 
 م.1993هـ / 1414البشير، عمان، ا ردن، 

, دار 1: الرمااااز الشااااعري عنااااد الصااااوفية, طد. عوووواط  جووووود  نصوووور 
 م.1978ا ندل , ودار الكندي, بيروت, لبنان, 

 , دار المعار , القاهرة.2: النحو الوافي, طد. عبا  حسن 

: القصاااايدة ا ندلسااااية خاااام، القاااارن الثااااامن د. عبوووود الحميوووود الهرامووووة 
، دار الكاتاااب، طااارابل ، 2لظاااواهر والقضاااايا وا بنياااة"، طالهجري"ا
 م.1999هــ/1429

, دار النهضااة 2: ا دب العربااي فااي ا ناادل , طد. عبوود العزيووز عتيوو  
 م.1976العربية, بيروت, لبنان, 

, منشاااورات دار 11حقاااائن عااان التصاااو ,  ط عبووود الاوووادر عيسووو : 
 م. 2000هـ/1419العرفان, حلب, سوريا, 

, دار المسايرة, 2: معجم مصطلحات الصاوفية, طم الحفناعبد المنعد.  
 م.1987هـ/1407بيروت, لبنان, 

: فاى ريااف ا دب الصاوفي, دار نهضاة الشار  علا أحمد الخطيبد.  
 م.2001للطبع والنشر, القاهرة,

, 1الخمريااات فااي ا دب ا ندلسااي, ط علووا اليريووب محموود الشووناو : 
 م. 2010مكتبة الآداب, القاهرة, 

, 1: دراسااات فااى الشااعر ا ندلسااي، طا اليريووب محموود الشووناو علوود.  
 م.2003مكتبة الآداب, القاهرة, 

، دار جريااار، 1: أمااارال الشاااعر ا ندلساااي، طعيسووو  خليووول محسوووند.  
 م. 2007هـ / 1428عمان، ا ردن، 

، مطبعااة 1: الغربااة والحنااين فااي الشااعر ا ندلسااي، طفاطمووة طحطوو د.  
 م.1993ل، المغرب، النجاح الجديدة، الدار البيضا

: رصيدة المادي  ا ندلساية دراساة تحليلياة, منشاورات فيروز الموس د.  
 م.2009الهيئة العامة السورية للكتاب, وزارة الثقافة, دمشن, 

: الزهاد والمتصوفة فاي بامد المغارب وا نادل  محمد بركام البيلاد.  
قاااهرة, حتااى القاارن الخااام  الهجااري, )د.ط(, دار النهضااة العربيااة, ال

 م. 1993
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, الشااركة العالميااة للنشاار, 1: الماادائ  النبويااة, طد. محمووود علووا مكووا 
 م.1991القاهرة, 

، دار 6: ا دب ا ندلساااي موضاااوعات  وفنونااا ، طمصوووطفا الشوووكعةد.  
 م.1986العلم للمميين، بيروت، لبنان، 

: اتجاهااات الشااعر ا ندلسااي إلااي نهايااة القاارن الثالااي نووافع محمووودد.  
 م.1990, دار الشئون الثقافية العامة, بغداد, 1طالهجري، 

 خامساا: الرسائل العلمية:

: أدب الزهاد فاي عصار المارابطين والموحادين, د. عبد الرحيم حمودان  
 م. 1998رسالة دكتوراه, جامعة عين شم , القاهرة, 

: الزهد فى الشاعر ا ندلساي فاي القارنين الراباع  يام يوس  المجدلًو  
ن "دراسة تحليلية", رسالة ماجستير, جامعاة ا زهار, والخام  الهجريي
 م2010هـ/1431غزة, فلسطين, 



 

موقف الطبري في تفسيره من مسائل  "

 حول الخلاف بين البصريين والكوفيين 

 "عامل الرفع

2016
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 (.359/ 1همع الهوامع )1))

 (
2
(، طبقات 548/ 2تاريخ بغداد )وما بعدها،  287انظر في ترجمته: الفهرست لابن النديم، ص: (

(، 215/ 13، المنتظم فيي تياريخ المليوا والأميم )(46/ 4(  ، الأنساب للسمعاني )93الفقهاء )ص: 
(، طبقيات الفقهياء 274/ 2وما بعدها(، اللباب في تهذيب الأنساب )2442 -2441/ 6معجم الأدباء )
( الدر الثميين فيي أسيماء الميينفين 89/ 3(، إنباه الرواة على أنباه النحاة )109 -106/ 1الشافعية )
(، مختييير 192 -191/ 4(، وفيييات الأعيييا  )95/ 1ت )(، تهييذيب الأسييماء واللغييا92 -91)ص: 

(، سيير أعي   150(، معرفة القراء الكبيار عليى القبقيات والأعييار )ص: 59/ 22تاريخ دمشق )
(، اليوافي بالوفييات 499 -498/ 3(، ميزا  الاعتدال )201/ 2(، تذكرة الحفاظ )165/ 11النب ء )

 -120/ 3(، طبقييات الشييافعية الكبييرك للسييبكي )195/ 2(، ميير ة الجنييا  وعبييرة اليقظييا  )212/ 2)
( غاية النهايية فيي طبقيات 846/ 14(، البداية والنهاية )224 -222(، طبقات الشافعيين )ص: 122

(، طبقات 100/ 5(، لسا  الميزا  )100/ 1(، طبقات الشافعية لابن قاضى شهبة )232/ 2القراء )
(، شذرات 437/ 1عن أسامي الكتب والفنو  ) (، كشف الظنو 96 -95المفسرين للسيوطي )ص: 

/ 9(، معجييم الميينلفين )69/ 6(، الأعيي   للزركلييي )96(، التيياا المكليي: )ص: 30 -29/ 1الييذهب )
147 .) 
 (

3
 الفهرست، وفيات الأعيا ، الوافي بالوفيات، التاا المكل:.في بعض الميادر: خالد .  (

يوطي، ت: محمد أبو الفض: إبراهيم، الهيئة الميرية الإتقا  في علو  القر  ، ج ل الدين الس(4) 
 .4/242 ،  1974هـ/ 1394العامة للكتاب، القبعة: 

 .(51مقدمة في أصول التفسير لابن تيمية )ص:  (5)
 1انظر معجم الأدباء، ياقوت الحموي ، إحسا  عباس، دار الغرب الإس مي، بيروت، ط(6) 
  6/2451 :  1993 -هـ  1414

 (.719 -718/ 1القبري )تفسير (7) 
 .(172الجم: في النحو )ص: (8) 
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 ( .55/ 1إعراب القر   للنحاس )(9) 

(، مفييياتي  142/ 1هيييـ ) 1407  3بييييروت، ط –الكشيييال للزمخشيييري، دار الكتييياب العربيييي (10) 
/ 3ه ـ) 1420 -بييروت، القبعية: الثالثية  –الغييب لفخير اليدين اليرادي، دار إحيياء التيراب العربيي 

523.) 
 (

11
ينظر الخ ل في المسالة : تهذيب اللغية، لزدهيري، تي : محميد عيوب مرعيب، الناشير: دار (

(، الييدر الميييو  فييي علييو  268/ 3  )2001بيييروت، القبعيية: الأولييى،  –إحييياء التييراب العربييي 
 (.375/ 1الكتاب المكنو ، ت : أحمد محمد الخراط،  دار القلم، دمشق )

 (.102/ 1معانى القر   لزخفش )(12) 
 .  1978 -هـ  1398ينظر: غريب القر   لابن قتيبة، ت : أحمد صقر، دار الكتب العلمية  (13) 
بيروت،  –(، ومعاني القر   وإعرابه، للزجاا، ت : عبد الجلي: عبده شلبي، عالم الكتب 50)ص: 

 (139/ 1  ) 1988 -هـ  1408القبعة: الأولى 
لإما  أبي محمد بين عاشيور، دار إحيياء التيراب العربيي، الكشف والبيا  للثعلبي، ت : اينظر: (14) 
(، والكي   لابين عبياس رضيي   202/ 1  ) 2002 -، هـ 1422لبنا ، القبعة: الأولى  –بيروت 
 عنه .

جامعيية طنقييا،  -تفسييير الراغييب الأصييفهاني، ت: محمييد عبييد العزيييز بسيييوني، كلييية ا داب (15) 
 (.202 /1 ) 1999 -هـ  1420القبعة الأولى: 

(
16

تنييوير المقبييياس مييين تفسيييير ابييين عبييياس، جمعيييه: مجييد اليييدين أبيييو طييياهر محميييد بييين يعقيييوب  (
 (140لبنا . )ص:  –هـ(، دار الكتب العلمية 817الفيرود بادك )المتوفى: 

( رسيالة دكتيوراة بجامعية الإميا  15التَّفْسِيرُ البسَِيْط، للواحدي، ت : أصي: تحقيقيه فيي )ينظر: (17) 
 -، ثم قامت لجنة علمية من الجامعة بسيبكه وتنسييقه، الناشير: عميادة البحيل العلميي محمد بن سعود

 (.556/ 2هـ ) 1430جامعة الإما  محمد بن سعود الإس مية، القبعة: الأولى، 
(
18

البيا  في غريب إعراب القر  ، لزنبياري، تي : طيه عبيد الحمييد طيه، الهيئية المييرية العامية (
 ( .1/83  )1980هـ، 1400للكتاب، 

 (.38/ 1معاني القر   للفراء ) (19)
 (

20
/ 1)ه ـ 381(  1القاهرة، )ط –ت محمد فواد سزگين، مكتبة الخانجى مجاد القر   لأبي عبيدة (
41). 

المحرر الوجيز في تفسير الكتاب العزيز، لابين عقيية، تي : عبيد السي   عبيد الشيافي محميد، (21) 
( . إعيراب القير   للبياقولي تي : 150/ 1هـ ) 1422 -ولى بيروت، القبعة: الأ –دار الكتب العلمية 

القياهرة / بييروت،  -بييروت  -القاهرة ودارالكتب اللبنانيية  -إبراهيم الإبياري، دارالكتاب الميري 
 (.172/ 1هـ ) 1420 -القبعة: الرابعة 

ي الحلبيي التبيا  في إعراب القر  ، للعكبري، ت : علي محميد البجياوي، مقبعية عيسيى البياب(22) 
 (.65/ 1وشركاه، )

 –المعجم الكبير، للقبراني، ت : حمدي بن عبد المجيد السلفي، دار النشر: مكتبة ابن تيمية  (23)
ت : ميقفى عبد القادر عقا، ، (، مستدرا الحاكم9027( )211-9القاهرة، القبعة: الثانية،  )
 (.352 -2،  )1990 – 1411بيروت، القبعة: الأولى،  –الناشر: دار الكتب العلمية 

 ( .453/ 15تفسير القبري )(24) 
(
25

ينظر: النكت في القر   الكريم )في معياني القير   الكيريم وإعرابيه(، لأبيي الحسين المجاشيعي  (
 2007 -هيـ  1428بييروت، القبعية: الأوليى،  –ت : عبد   عبد القادر القوي:، دار الكتب العلمية 

 (.865/ 2(، التبيا  في إعراب القر   )2/119(، البيا  لزنباري )309 . )ص: 
(
26

(، وينظيير: مشييك: إعييراب القيير   لمكييي، تيي : حيياتم صييال  437/ 2معييانى القيير   لزخفييش ) (
 (449/ 2) 1405بيروت، القبعة: الثانية،  –الضامن، منسسة الرسالة 

تي : محييي (، إيضيا  الوقيف والابتيداء، لزنبياري، 318/ 3معاني القر   وإعرابيه للزجياا ) (27)
/ 2 . )1971 -هييـ 1390الييدين عبييد الييرحمن رمضييا ، مقبوعييات مجمييع اللغيية العربييية بدمشييق، 

761.) 
 (.186/ 14التفسير البسيط ) (28)



 

 
- 840 - 

                                                                                                                          
(
29

 .(161/ 2معاني القر   للفراء ) (
(
30

(، المحتسييب 761/ 2(، إيضييا  الوقييف والابتييداء )318/ 3معيياني القيير   وإعرابييه للزجيياا ) (
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Abstract 

       Finding oneself or the journey of self-discovery is 

a travel through which a person aims at deciding how 

they feel about their identity. It is the process of finding 

your truth; gaining understanding of your self, 

motivations, and needs. To find yourself is to decide 

your purpose in life and to realize your beliefs. Beth 

Henley is one of the most prominent playwrights who 

are concerned with the issue of self-esteem and self-

determination. The message at the heart of Beth 

Henley's plays is that self-esteem is the only chance 

that can save a woman from the traps of other people's 

naturalistic perceptions.Her drama applies the 

naturalistic perception of existence while depicting the 

theme of self-discovery. It reflects the relation between 

the interior self and the exterior world. Besides, 

Henley's drama breaks away from determinism as one 

of the main features of traditional naturalism. Thus, it 

can be classified as an untraditional view of naturalism. 

Undoubtedly, Crimes of the Heart is an outstanding 
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example of Beth Henley's break away from the 

traditional concept of naturalism. 

Key Words 

Naturalism, Crimes of the Heart,self-esteem, and 

patriarchal authority 

Introduction 

Crimes ofthe Heart is an American black comedy 

written by Beth Henley. The play won the 1981 

Pulitzer Prize for Best Drama of the 1980-1981 season 

and was nominated for the Tony Award for Best Play 

in 1986.Itis a story of the lost American ideals. It 

depicts familial bonds among three MaGrath sisters 

who reunite to settle their familial dilemmas seeking 

their real identities. It is a story of familial secrets and 

romance. The play gives a lesson on how to deal with 

bad days. Moreover, it teaches how strength stems from 

within one's family support. 

Self Discovery and the Break Away from 

Naturalism in the Play 

Crimes oftheHeart tells the story of three MaGrath 

sisters- Lenny, Meg and Babe- who reunite at the 

family home in Hazlehurst, Mississippi after Babe 

shoots her husband, Zachery. They are three sisters 

raised in the Old Granddaddy's house after their 

mother's suicide. With three different personalities and 

lives, they reunite to settle their past getting rid of 

certain crimes of the heart.  
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       The three MaGrath sisters unite to settle their 

dilemmas with an abusive husband, a failing career, 

and a sick grandfather. They have a strong belief that 

there is a connection between their current troubles and 

the tragic event of their mother's suicide. Therefore, the 

play reflects the impact of mother-daughter relationship 

on the development of the daughter's self-esteem. 

        Indeed, the nature of the parents and children 

relationship carries a determining role in the lives of 

children. "Mother and daughters have a stronger 

attachment and greater intimacy than any other 

parent/child relationships" (Thompson & Walker 44). 

As a main caregiver, the mother plays a more important 

role than that of the father in bringing up children. 

Consequently, the quality of mother-daughter 

relationship plays a significant role in the improvement 

of the daughter's sense of self-esteem. 

       A daughter's self-esteem can be defined as her 

attitude towards herself. It is the evaluation of her 

capacity and worth. Daughters with high self-esteem 

usually have the ability to succeed and accomplish 

goals more easily than others. Mothers play the crucial 

role in this process. Their connection with their 

daughters can affect and sometimes upset the 

daughters' sense of self evaluation.  

Daughters who have insecure bonds 

withtheir mothers in the period of infancy 

are more likely to have psychological 
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problems and less functioning such 

asreactive attachment disorder, personality 

problems, and interpersonal relationship 

problems especially in the lateradulthood. 

(Klockars&Sirola 56). 

Self discovery is the main thesis for at least six of Beth 

Henley’s most famous plays. Certainly, Crimes of the 

Heart is one of these plays. Henley herself 

demonstrates that such thesis serves to help her female 

protagonists get rid of the traps of the false definitions 

around them. Consequently, the three sisters’ crisis 

with the patriarchal authority is important to explore 

the theme of self discovery in the play.  

Crimes of the Heart is about daily crimes people 

commit against each other and against themselves. Beth 

Henley vividly illustrates that the most important crime 

referred to in Crimes of the Heart is the three sisters’ 

prolonged lack of self-esteem. From the very beginning 

of the play, the MaGrath sisters are defined by some 

characters like Chick as self-centered. Nevertheless, 

they are vividly victims of a deep sense of self-denial 

and a run-away lack of self confidence. Somehow they 

inherited such self-esteem problem from their mother 

who felt so worthless and killed herself. The mother 

became self-negating until she reached suicide and the 

reason was their irresponsible father. Babe recalls that 

day of the mother’s suicide with her cat lamenting:"Ibet 
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if Daddy hadn’t  left us, they’d still be alive." (31; act 

1) 

The three sisters' mother is an absent victim of the male 

dominance in the American society. She suffers from a 

severe feeling of inferiority and self-doubt being 

betrayed and neglected by her husband. Unfortunately, 

she interprets such sense into irresponsible behavior 

when she neglects her own daughters. Thus, she is a 

victim who turns, with the pass of time, into a 

destructive agent; a dysfunctional mother. The mother 

here represents one of Beth Henley's patterns of 

maternal dysfunctionality.AsSusanneAuflitsch explains 

"dysfunctionality manifests itself in unmotherly or even 

violent behavior and physical absence" (270).   

        The character of the three sisters’ father is the first 

representative of the male betrayal and menace in 

American society. When they speak about him, Meg 

describes: “God, he was a bastard…. Really, with his 

white teeth, Daddy was such a bastard…..” (31; act 1). 

It was the absence of that irresponsible father that led 

their mother to commit suicide. Therefore, the mother’s 

suicide can be regarded as a reaction to the oppression 

of the patriarchy. After the father's departure, the 

mother abandoned her daughters and was indifferent to 

them. Babe states: “I thought if she felt something for 

anyone it woulda been that old cat” (31; act 1). 

Nevertheless, the three sisters, especially Babe 

sometimes consider their mother a hero.Auflitsch states 
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that "the daughters in Crimes even admire their mother 

for having the courage to withdraw from the patriarchal 

system by acting, i.e., by committing suicide…" (271).  

       The centre of the MaGrath sisters’ big esteem 

problem is another patriarch; their grandfather. It is the 

father who raised their mother. Then, he raised the 

daughters leading them to the same point of self-

negation. The old granddaddy arranged for Babe’s 

marriage only at the age of eighteen to a brutal racist 

called Zachery. Babe’s marriage to Zachery was the 

granddaddy’s finest hour. Lenny recalls: “He remarked 

how Babe was gonna skyrocket right to the heights of 

Hazlehurst society.”(22; act 1). 

        The old granddaddy also trapped Lenny into a 

prolonged sense of disability. He always reminds 

Lenny of her shrunken ovary that she has no hope 

except acting as the caretaker of this patriarch. When 

Babe describes how Lenny is shy with men because of 

her shrunken ovary Meg comments: “Old 

Granddaddy’s the one who made her feel self-

conscious about it. It’s his fault. The old fool.” (34; act 

1). Throughout the play, Lenny is suffering from a deep 

sense of inferiority and the reason is her granddaddy 

who planted in her mind the idea of the impossibility of 

her marriage.Jay affirms that "because Old Granddaddy 

needs Lenny as a nursemaid/ "wife", he sabotages her 

chances for marriage by brainwashing her into 
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believing that no one would marry a woman with an 

"underdeveloped" ovary." (134). 

       The same patriarch destroys Meg’s ambition of 

being a famous singer. He represents the unscrupulous 

power that leads Babe to commit homicide. Thanks to 

this man Meg is about to become sane and Lenny wants 

to separate herself from any social involvement. 

In Crimes of the Heart, Old Granddaddy is the second 

character that represents the patriarchal authority over 

women in American society. He does exercise his 

absolute authority over the three MaGrath sisters. 

Lenny acts as his nursemaid, Meg represents his dream 

for fame and fortune, while Babe has to marry the man 

he chooses for her as the right man. Tied to the Old 

Granddaddy, who rescued them after their mother’s 

suicide, the three MaGrath sisters have to accept the 

definitions he chooses for them suffering an internal 

conflict with a lasting desire for self realizing and 

determination.Jay explains that "bound to him out of 

gratitude for rescuing them after their mother's suicide, 

the young women have tried to please him, 

relinquishing their own quests for self-realizing and 

self-determination (130). 

       The main action in Crimes of the Heartis Babe’s 

crime. She shoots her lawyer- senator husband trying to 

get rid of a prolonged sense of self- contradiction. She 

can never see Zachery as the right man for her even 

though he may be the richest and most powerful man in 
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Hazlehurst. Nor can she forget how her grandfather 

arranged for this marriage confirming that Zachery is 

“just the right man for her whether she knew it . . . or 

not.”(22; act 1). 

       The third representative of the male betrayal in the 

play is Zachery Botrelle. He is the third unseen 

patriarch that determines the three sisters’ sense of self-

esteem. Babe describes him as a brutal racist and sexist. 

She even hates his looks.Though, Zachery is the best 

lawyer in Hazlehurst and senator of Mississippi, Babe’s 

lawyer describes him as a total criminal. The 

oppression of the patriarchy continues especially when 

Zachery threatens to send Babe to spend the rest of her 

life in a mental institution. When Barnette tells Babe 

that Zachery wants to see him at hospital, Babe 

responds: “Oooh! Didn’t you just hate his voice? 

Doesn’t he have the most awful voice? I just hate- I 

can’t bear to hear it! (61; act 2). 

        The sisters’ father, their Old Granddaddy, and 

Zachery represent the unseen patriarchy in the play. 

Though they are unseen throughout the play, they are 

very effective that their presence explores one of the 

main themes of the play. It is the sisters’ struggle with 

the ghosts of the past. They represent the ghosts of the 

three sisters’ past and the sisters have to reject their 

domination in order to realize their true identities. 

Crimes of the Heart depicts the struggle of three sisters 

to get rid of other people’s definitions. Hence, "a big 
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hurdle in the struggle, as Beth puts it, is overcoming the 

ghosts of the past and letting go of what other people 

have said you are, what they have told you to be".( 

Craig "Women Pulitzer Playwrights" 142). 

       Away from the oppressive patriarchal authority, we 

can meet Chick. Though their cousin Chick does not 

belong to this oppressive patriarchy, she serves as one 

of the ghosts of the past like the other previous men. 

When Babe speaks with Chick about Zachery, the first 

reveals: “That I didn’t like his looks! I just didn’t like 

his striking looks! And I don’t like yours much, either, 

Chick the stick” (27; act 1). 

       At any situation, Chick is present with the three 

sisters to prove that they follow the past of their insane 

mother. She plays a very important role in the process 

of losing their self- respect. Chick depicts the idea of 

the effect of shame on people’s identity. Many 

psychologists affirm the idea that self-esteem is eaten 

away by chronic shame. Dr. John Bradshaw asserts: 

"When shame becomes a constant, it becomes toxic. . . 

you don't feel you have a flaw, you feel you are a flaw. 

. . unlovable and unworthy of love"(157). 

       Shame is a prototypical response to social threat. It 

is an emotion experienced when the self is judged as 

inferior, inadequate or defective. Negative self-esteem 

can be regarded as both the basis and result of such 

social threat. Dickerson and Gruenewald comment on 

the relation between shame and negative self-esteem 
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declaring that "shame results when perceptions of 

negative social evaluation are transformed into negative 

self-evaluation." (195). 

The presence of Chick Boyle, from the very beginning 

of the play, assures the MaGrath sisters’ feeling of 

being flaws. She is always trying to spy on them and 

remind them of the shameful past of their mother. The 

play even opens with Chick Boyle accosting Lenny 

about a certain newspaper story that is humiliating to 

her referring to Babe's crime. Chick cries saying: “It's 

just too awful! It's just too awful! How I’m gonna 

continue holding my head up high in this community” 

(4; act 1). 

      In fact, the three sisters' struggle with the 

patriarchal authority along with the dysfunctional 

character of their cousin Chick is mainly a struggle of 

independence and empowerment. For Beth Henley, the 

three sisters are struggling to get empowerment. They 

even sometimes commit cruel actions to empower 

themselves or to have a sense of independence from the 

male dominance and from the society’s false definition 

of their identities. Beth Henley defines this 

empowerment as the "acceptance of your own worth 

and value and not the fear that you’re invisible. The 

belief that you count." (Greene 219)  

        To sum up, Crimes of the Heart is mainly a story 

of a quest for the self within a fragmented 

family.Henley's employment of the motif of the 
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fragmented family proves that the characters' feeling of 

self-doubt stems mainly from a severelack of love, 

especially familial love. Therefore, they try to find love 

in some illegal relationships outside the family. Lenny 

takes the initiative with a strange man, Meg has an 

affair with a married man and Babe shoots her husband, 

Zachery, for a black young man. 

Moreover,Crimes of the Heartis one of Beth Henley’s 

naturalistic plays of the 1980sthat depict naturalistically 

the relation between the interior self and the exterior 

world. It reflects Beth Henley's untraditional 

naturalistic view of human beings. Adapting naturalism 

to modernism inCrimes of the Heart, Beth Henley turns 

from being a traditional naturalist introducing a story of 

three sisters searching for themselves by violating the 

culture norms that perceive them naturalistically. The 

most important point that makes Henley untraditional is 

that the characters are victims of their nature and 

heredity, yet they are never helpless victims. They have 

the ability to find their lost identities away from the 

false definitions that the community chooses for 

them.Plunka points out: 

[C]haracters who are helpless victims of 

forces over which they have no control and 

cannot understand imply a naturalistic view 

of existence. Henley is not a naturalist 

playwright according to this meaning of the 

term because the drama’s action leads to an 
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epiphanous scene in which the character 

discovers that she can understand herself 

and her situation and make choices 

accordingly. Yet the meaning is present in 

Henley’s theater. (9). 

To study the naturalistic characteristics in Crimes of the 

Heart, we should begin with the characters. The 

circumstances of the characters, especially the main 

ones represent one of the most prominent features of 

naturalistic literature. The characters in naturalistic 

literature and consequently in Crimes of the Heart are 

poor, uneducated or barely educated. They usually 

come from poor and uneducated families. They try to 

improve their standard of living, yet their attempts are 

in vain because of forces out of their control. That is 

why they are always reflecting a pessimistic view of 

the world. Sometimes, they express this view to other 

characters repeating phrases of pessimism or 

emphasizing the inevitability of death. Simultaneously, 

there is some sympathy within some characters towards 

those pessimistic characters that usually seem to be 

irresponsible for their behavior. For instance, Babe 

sympathizes with Meg's irresponsibility recalling the 

day Meg found the dead body of her mother.  

         Indeed the behavior of the main characters of 

Crimes of the Heart is also a good representative of the 

naturalistic perception of the self. The three sisters' 

behavior somehow asserts the cultural norms that 
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regard them naturalistically. The cultural norms 

referred to here defines the MaGrath sisters as helpless 

victims of some circumstances and inner stresses they 

cannot understand or control. However, Henley helps 

them try to reject suchcultural norms. It is only when 

they succeed to reject such naturalistic perception that 

they celebrate the discovery of their selves. Indeed, it is 

a magical moment of the break away from naturalism 

by Beth Henley. 

       Lenny is the first character, nay the first victim we 

meet in Crimes of the Heart. She is always stuck in the 

house. She is the domestic drudge and caretaker of the 

Old Granddaddy. She even sleeps in the kitchen to be 

near her grandfather. Besides, she is ready to clean up 

Chick’s mess of discarded panty-hose.Lenny is eager 

for Meg’s arrival to stand beside her during Babe’s 

crisis. Simultaneously, she doesn’t have the courage to 

object when Chick maliciously talks about Meg’s 

arrival and how this arrival affects their reputation 

negatively. She even does not respond when Chick 

confirms that she [Lenny] should do her best to prevent 

Meg’s arrival. 

       Lenny who lives isolated from any social 

involvement away from her Old Granddaddy’s house, 

searches for an alternative relation with her horse Billy 

Boy. She seeks an escape just like Babe searches for an 

alternative love relation away from Zachery with Willie 

Jay. The news of Billy Boy’s death represents a dir 
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affliction to Lenny on her 30
th
 birthday. When Doc tries 

to stop her crying, Lenny responds: “I could fill up a 

pig’s trough” (12; act 1). 

       Lenny is ready to obey others in the play as her 

Granddaddy trained and raised her. We note this from 

the start of the play. When Chick speaks about Meg’s 

shameful arrival calling her a “cheap Christmas trash” 

(6; act 1), Lenny cannot object. Nor can she object 

when Chick refers to inheriting their mother’s 

instability saying that Babe is “in-her-head-ill” (17; act 

1). Though she knows much about Zachery’s brutality, 

she even repeats Chick’s words to Meg: “. . . Oh, I hate 

to say this- I do hate to say this- but I believe Babe is 

ill. I mean in her head ill.”(17; act 1).She also suffers 

from a sense of self-doubt that she blames herself for 

her Granddaddy’s coma, since she made the wish that 

he “would be put off his pain” on her birthday. Lenny's 

feeling of self-doubt and inferiority stops only when 

she takes the first step towards change."For each of the 

MaGrath sisters, Henley has included a turning point 

that involves something like an epiphany coupled with 

a catharsis." (Craig "Family Ties and Family Lies" 

299). 

       For each of the MaGrath sisters, there is a turning 

point that helps them move toward self-esteem and 

self-determination. In the case of Lenny, the turning 

point somehow starts during her laughter with Babe 

commenting on their Old Granddaddy’s coma. Finally, 
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Lenny goes away from the serious frame of life that her 

Granddaddy painted for her. From now on there is an 

obvious change in Lenny’s behavior. She can bear 

Chick’s insults about Meg and Babe for no more. She 

decides to oust Chick out the door through a broom-

beating pursuit: "I said for you to get out! That means 

out! And never, never, never come back" (113; act 3).  

       It is the first step Lenny takes toward self-esteem 

and self-determination. The second step comes when 

she decides to have the enough courage to contact 

Charlie of Memphis. She thinks that he may not care 

for the children. Though Lenny’s movement toward 

self-esteem and self-determination cannot be regarded 

as a feminist resolution, it represents undeniable 

liberating action. Lenny declares: “I’m gonna call 

Charlie! I’m gonna call him up right now! . . . My 

courage is up; my heart’s in it; the time is right! No 

more beating around the bush! Let’s strike while the 

iron is hot!”(114-115; act 3). 

       In Meg’s case, critics can define her as a selfish 

and unscrupulous woman. Various pictures assure this 

image in the play. First, Beth Henley tells us about 

Meg’s raid to Lenny’s birthday candy. Then, we saw 

her more than one time drinking bourbon. She is also 

happy to have an affair with Doc Porter whom she 

abandoned before. She even does not care for the wife 

and two kids whom he abandoned for her. Even though 

when Meg gets a coke for the distraught Lenny, she 
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swigs from the bottle herself before passing it on. 

Nevertheless, Meg has the bravery that Lenny does not 

have. She can reject Chick’s spying and malicious 

speech calling her “little chicken”. When she knows of 

Zachery’s brutality with Babe, she emphasizes: “I’ll 

kill him; I will . . I’ll fry his blood.”(43; act 1). 

       With the pass of time, we realize that Meg is 

another victim in the play. She needs some love in her 

life like her sisters. She is happy to have a relation with 

Doc Porter just to be cared for. People also usually 

demonstrate her unscrupulous behavior with regard to 

the impact of her mother’s accident on her psychology. 

She cannot be regarded as a self-centered person 

though she once decided to escape the MaGrath family. 

Actually, she escaped the family house in order to 

escape the ghosts of her past. Nevertheless, it was just a 

breakdown."Obviously, it did not work. Her "career" 

has only culminated in clerking for a dog food factory; 

her emotional denial has only resulted in a big, bad 

breakdown." (Craig "Family Ties and Family Lies" 

301). 

      Meg escaped the family house, yet she did not 

escape their past. When she returns home, she is sad 

that Old Granddaddy is hospitalalized. She even did not 

read Lenny’s letters not because she does not care but 

because reading them gives her “slicing pains” (20; act 

1) in the chest. She also calls her Granddaddy a “bossy 

man” then she lies to him at the hospital not to frustrate 
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him.She found that Old Granddaddy looked so pathetic 

that she did not know how to tell him the truth. She 

alleged that she has made a movie and a record, plus 

television appearances. When Lenny expresses her 

anger, Meg responses:" I just wasn’t going to sit there 

and look at him all miserable and sick and sad! I just 

wasn’t!" (69; act 1). 

       Meg’s run-away lack of self-esteem returns to two 

reasons. The first reason is the patriarchal authority 

represented in her Old Granddaddy and his continuous 

instructions. He always wants her to be a singing star. 

He wants to have her “foot put in one of those blocks of 

cements they’ve got out there. He thinks that’s real 

important” (23; act 1). The second reason is the shock 

she received after her mother’s suicide. She cannot 

forget the scene of her mother’s body swinging from a 

rope in the basement with her cat. The shock makes her 

decide to keep herself away from any connection with 

others; she does not want to care about others. 

       Meg has cried in bed for a week after her mother’s 

suicide then she started a binge of strange behavior. 

She even begins to stare at grotesque and depressing 

photographs to build up resistance and not to be a week 

person. She refuses to care for others. She abandoned 

Doc Porter in Hurricane Camille after being injured in 

the storm because he needed caring. Babe reminds 

Lenny of the impact of the mother's incident on Meg 
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saying: "things have been hard for Meg. After all, she 

was the one who found Mama." (66; act 1) 

       Leaving the MaGrath family, Meg plans to escape 

the ghosts of the past. It is the past of her mother and 

the bad days she spent after her death. She also did not 

mange to achieve her dreams as a singing star. She 

escapes to L.A. and works as a clerk for a dog food 

factory. When Meg returns back, she tells Lenny: 

“What I do is I pay cold-storage bills for a dog- food 

company. That’s what I do.”(23; act 1).This finally 

resulted in a big breakdown. 

    The turning point in Meg’s case is her reunion with 

Doc. Finally, she realizes that she can care about 

someone. Simultaneously, she begins singing as a form 

of self-expression and self-esteem. Now, she sings for 

herself not to satisfy her grandfather. She expresses her 

happiness saying: "I’m happy. I realized I could care 

about someone. I could want someone. And I sang! I 

sang all night long! . . . But not for Old Granddaddy. 

None of it was to please Old Granddaddy. (99; act 3). 

       The matter differs in Babe’s case. She is her 

Granddaddy’s “Dancing sugar plum” and the family 

“baby”. Old Granddaddy orchestrated her marriage at 

the age of eighteen to the richest lawyer in Hazlehurst. 

It was his finest hour to see her married to Zachery. Old 

Granddaddy wanted to make Babe reach the heights of 

Hazlehurst society while Zachery wanted Babe to be 
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his arm decoration and act as satisfied audience for his 

silly jokes.  

       In Babe’s case, Beth Henley mixes the abuse with 

the mundane. Beth Henley does not depict Zachery’s 

cruelty to Willie Jay as revenge of a cuckold-husband. 

Indeed, Zachery does not know about the affair 

between Babe and Willie Jay. It is the suspicious sister 

who realizes the affair. Zachery’s cruelty is just the 

outcome of his racism. He cannot bear to see the black 

boy on his property in the company of his wife Babe 

whom he regards as another personal property. 

     Babe, who endured Zachery’s brutality for a long 

time, picks up the gun and shoots him to prevent his 

violence to Willie Jay. She searches for some love in 

her life regarding Willie Jay as the husband for her 

heart. She even does not care for his black color. Babe 

describes this moment to Meg saying: “Well, I’m not! 

I’m not a liberal! I’m a democratic! I was just lonely! I 

was so lonely. And he was good. Oh, he was so, so 

good. I’d never had it that good. We’d always go out 

into the garage and…"(48; act 2). 

       Babe has inherited much of her mother’s past that 

her struggle for self-determination is seriously a 

struggle with the ghosts of the past. To study Babe, she 

is the only sister who is married. Like her mother, 

Babe’s marriage is a curse to her. Like her dead father, 

Zachery is not but a destructive hold over her and an 

obstacle toward her self-determination and self-
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evaluation. The turning point in Babe’s way of self-

discovery starts when she refuses to be her mother 

rejecting the idea of homicide. Babe recalls the moment 

describing:"I took (the gun) out. Then I…I bought it up 

to my ear. That’s right. I put it right inside my ear . . . 

suddenly, for some reason, I thought about Mama . . . I 

realized how I didn’t want to kill myself! "(50; act 1) 

It is Babe’s first attempt of suicide that turns into 

shooting Zachery. Beth Henley tells:"In Crimes, Babe 

is the first to take initiative to gain control over her life 

when she attempts to murder her violent and unloving 

husband." (Bryer 103).The image of escaping the 

ghosts of the mother’s past is repeated through another 

suicide attempt. The second attempt also belongs to 

Babe. She does not want to face the same fate as her 

mother’s. Nevertheless, she tries to put an end to her 

life after Zachery’s threats. Babe prefers death to 

isolation. The massage Henley wants to declare here is 

that isolation never serves the development of the self. 

       Babe who still keeps the clips and photos of her 

dead mother and the cat cannot accept the idea of 

inheriting her mother’s mental instability. She searches 

for identity away from the other people’s definitions. 

However, whenZachery threatens to send Babe to an 

insane asylum, she commits suicide. It is a failure by 

Beth Henley here that committing suicide does make 

Babe face her mother’s fate and destiny. Fortunately, 

Babe's sisters manage to save her. In an interview with 
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Beth Henley she illustrates:"but it's when Babe tries to 

kill herself that the sisters start to think, "We can't do 

this anymore, it's getting to be a thing in our family, we 

have to let that option go" (Greene 208). 

        Henley’s depiction of Babe’s crisis with Zachery 

rejects the anti- feminist description of women’s use of 

weapons as a result of enjoying too much liberty. Beth 

Henley proves that the use of weapons is not but a way 

of self- defense. Since Beth Henley regards all humans 

as not but animals responding to the world around 

them, Babe’s shooting of Zachery depicts her as a 

victimized animal. 

       The whole time, we can find the three Magrath 

sisters lingering for a sense of love. The play ends with 

the three sisters sharing this sense. Now, they can love 

and be loved, yet they love themselves. Eventually, 

Lenny has a loving relationship with a respectable man, 

Meg is a responsible woman and takes care of her 

grandfather, and Babe is no longer an insane woman 

and will never be confined in an institution. 

    Along with the importance of love, the play depicts 

the adverse impact of isolation [whether determined by 

society or one’s self] on the development of the self. 

Moreover, it depicts how the development of the self 

depends mainly on the interaction with the outside 

world.Self discovery is never conceptualized in 

isolation from the heart of the total community. Carter 

comments:"identity means a sense of continuity and 
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social sameness which brides what the individual was 

as a child and what he is about to become; and also 

reconciles his conception of self and his community's 

recognition of him". (236) 

When Zachery threatens to send Babe to a mental 

institution, she decides to kill herself following the 

same destiny of her mother. This incident reflects the 

influence of isolation and exclusion on the 

development of one’s self. Babe who is shamed of the 

past of her mother decides to commit suicide in order to 

escape isolation. Babe responds to Zachery's threats 

crying:"I'm not crazy . . . I'm not! I'm not! . . . She 

wasn't crazy either . . . Don't you call my mother crazy! 

. . . No, you're not! You're not gonna. You're not!" 

(114; act 3) 

The main features of naturalism are present in Crimes 

of the Heart. The first feature is pessimism. The play 

connotes a philosophical pessimism applying the 

scientific theory of heredity to the characters. 

Sometimes, Beth Henley provokes us to admit that the 

MaGrath sisters have actually inherited part of their 

mother’s instability. For instance, when Doc asks Meg 

why she does not sing, she answers “I don’t know”. 

She tells him that she went insane and was put-away in 

a psychiatric ward. Doc then asks her what happened 

and she again answers “I don’t know”(114; act 3). It 

seems that she suffers from some stresses that she 

cannot understand. Affected by the shock of seeing her 
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mother’s dead body, Meg seems to be helpless victim 

of forces that she cannot understand nor can she 

control. Besides, when Babe attempts suicide she 

repeats the same scene of her mother’s suicide 

Another feature of naturalism in Crimes of the Heart is 

detachment. Beth Henley achieves detachment from the 

main story introducing some meaningless actions and 

nameless characters. A good example of the 

detachment in Crimes of the Heart is the death Billy 

Boy. It is Lenny's pet horse. While Lenny is busy 

discussing the news of Babe's crime with Chick, 

Henley takes us to another area of the horse's death. 

Doc Porter arrives to tell Lenny that the horse got 

struck by lightning. The news is a severe blow to 

Lenny on her 30
th
 birthday. Another example is Babe's 

description of the making of some lemonade while 

retelling her shooting of Zachery. 

           The third significant feature of naturalistic 

literature is the conflict. Actually, the naturalistic work 

tends to bear two types of conflicts. The first conflict is 

an internal one. It appears within the individual who is 

never satisfied with his brutal or violent behavior, yet 

he is convinced that he is powerless against it. The 

second conflict stands between the individual and his 

environment. It is an external conflict during which the 

environment is always careless about the desires of the 

individual that exerts his efforts to struggle it. The three 

sisters' crisis during their journey towards the discovery 



- 867 - 
 

of their lost identities is an excellent representative of 

the conflict employed in the play. The play is full of 

examples of such conflict. Plunka clarifies: 

"theHenleyan conflict on the simplest level 

is between society’s naturalistic perception 

of the outsider and the outsider’s striving to 

overcome that perception without 

sacrificing individuality." (50). 

Trying to break away from naturalism, Beth Henley 

decides to give up the fourth characteristic of 

naturalism. Actually, it is the notion of determinism. 

Beth Henley lets her characters struggle for their free 

will. Thus, the surprising twist at the end of Henley’s 

naturalistic play is the way she proves how the destiny 

of her characters is not predetermined by nature and 

heredity. Here, Beth Henley breaks away from the most 

important characteristic of naturalism rejecting the 

influence of Charles Darwin’s theory of evolution. She 

refuses the impact of Darwin’s notion that people’s fate 

is determined by their lineage and environment. 

       Beth Henley breaks away from the naturalistic plot 

altering nature by human action that declares happy 

endings instead of the decline endings employed in 

traditional naturalistic works. Thus, Henley’s plots are 

never plots of decline. Unlike the traditional naturalistic 

writers who employ death, poverty or prison as typical 

endings for their works, Beth Henley chooses to put her 
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main characters in a higher position than they were at 

the beginning of the work.  

       Beth Henley breaks away from naturalism when 

she lets her characters realize themselves and 

appreciate their value away from that naturalistic 

perception that society has chosen for them. Finally, the 

scene of the three sisters celebrating Lenny’s birthday 

is a symbolic celebration of self-discovery. "The 

magical moment that follows from the self-discovery or 

epiphanous experience validates the self-discovery. Not 

only is the heroine a person worthy of being loved" 

(Andreach 345). 

Eventually, Henley is concerned with the adoption of 

the naturalistic style of writing. She focuses on the 

depiction of the smallest detail to her audience. She is 

trying to put on stage real pictures from life. The play 

opens with a good example of the naturalistic style of 

writing. Lenny is celebrating her birthday alone and 

Henley gives the smallest detail of such celebration. 

Another example of Beth Henley's adoption of the 

naturalistic style of writing is Babe's detailed 

description of the making of some lemonade after 

shooting Zachery.  

Some reviewers complain that too much of the action 

ofCrimes of theHearttakes place off-stage and is 

merely reported. However, this is actually a stylistic 

strength not a weakness.  Crimes of the Heart is full of 

examples of the detailed off-stage actions. For instance, 
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Doc is retelling the death of Lenny's horse in detail. 

Babe is retelling her shooting of Zachery in detail and 

Meg gives the details of her own breakdown. 

Conclusion 

As a final point, Crimes of the Heart is mainly a story 

of three sisters seeking to redefine their real identities 

within an oppressive patriarchal community. What they 

need is to decide their self-esteem away from the traps 

of the other people’s definitions. The play reflects the 

negative impact of shame and isolation on the 

development of self-evaluation. Moreover, it stands as 

a prominent example of Beth Henley's break away from 

the traditional naturalistic perception. 
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Le problème de la traduction des relations lexicales dans trois 

traductions françaises des sens de la sourate Al- Aʿrãf 

Iman Mahmoud Abdel-Moktader Ali 

Introduction: 

     La traduction est simplement l'opération par laquelle le 

traducteur fait passer d'une langue à une autre en toute fidélité, au 

lecteur, ou si l'on peut dire, au traductaire, un message en des 

termes clairs. Le manque de fidélité ou de clarté peut mener à une 

trahison.  

      La traduction des textes sacrés possèdent toujours des 

caractéristiques assez différentes qui les distinguent d'autres formes 

de traduction. En ce qui concerne la traduction littéraire, le 

traducteur peut être considéré comme un écrivain qui pourrait faire 

du texte original une nouvelle œuvre ayant les mêmes idées 

originales. 

    Pour la traduction des textes sacrés, il en va toute autrement. 

Linguistiquement, le langage des textes sacrés est l'une des langues 

les plus complexes. Dans cet égard, Margot justifie qu'il y a une 

conviction de considérer les langues bibliques comme sacrées. 

«Il serait facile de démontrer cette constante à l'aide de multiples 

témoignages, tous fondés sur le raisonnement suivant: étant 

donné que les Saintes Écritures sont inspirés par l'Esprit de Dieu, in 

doit en déduire que le langage qui y est utilisé est un langage divin 
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et, par conséquent, un  langage qu'on ne saurait traiter comme les 

langages ordinaires des peuples de la terre.»(1)  

   De même, le langage coranique ressemble logiquement au langage 

biblique puisque les deux sont divins. Mais, la traduction du texte 

coranique nous ressemble plus difficile car ce texte se caractérise 

par une densité sémantique, une multitude, souvent ouverte, de 

lectures ou d'interprétations dont certaines sont accréditées par les 

grands exégètes musulmans. De plus, ce texte sacré se distingue par 

une richesse stylistique inimitable. Certains linguistes trouvent que « 

il n'y a de véritables Coran qu'en langue arabe, celle de la 

Révélation.» (2) C'est pour cela qu'on parle toujours de la traduction 

des sens du Coran et non de la traduction du Coran. 

      Dans cette recherche, nous essayerons de présenter une étude 

appliquée de la traduction des sens du Coran de la langue arabe vers 

la langue française. Notre choix s'est porté sur un point de départ 

(un texte-source) et un point d'arrivée (un texte-cible) pour 

examiner, d'une manière contrastive, leurs interactions à travers 

une analyse linguistique dans le cadre contrastif de deux textes 

relevant de deux langues intégralement différentes. Tout d'abord, 

en ce qui concerne le texte-source, c'est la sourate Al-Aʿrãf. C'est 

une sourate mecquoise se composant de 206 versets. C'est la 

sourate 7 dans la vulgate coranique et la 39ème selon l'ordre de la 

Révélation.  

                                                           
 2- Jean Claude MARGOT,  "Langues sacrées et méthode de traduction" in TRR, 
vol.3, no.2, 1990,p.16.  
3-Jean René LADMIRAL, "Pour une théologie de la traduction", in TTR: Traduction, 
Terminologie, Rédaction, vol.3, no.2, 1991, p.131.   
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Nous avons choisi cette sourate pour traiter plusieurs 

problématiques linguistiques que l'on peut rencontrer pendant la 

traduction. En effet, les histoires et les discours de cette sourate 

présentent un champ fécond des phénomènes linguistiques. 

     Pour le choix des traducteurs, il revient à la thématique de la 

sourate. Celle-ci parle de l'origine de la création et l'invitation au 

message divin révélé au prophète Mohammed, paix et bénédiction 

soit sur lui. 

Des évènements de la vie des prophètes tel que Noë, Hûd, Șãliḥ, Lot, 

Choëb (Jethro) et Moïse, que la paix soit sur eux tous, ont été relatés 

pour illustrer les conséquences du rejet du message. La sourate 

aborde aussi le jour du Dernier Jugement : elle présente la situation 

des gens du Feu et celle des gens du Paradis sans négliger de parler 

des gens d'Al Aʿrãf . C'est pour cela que nous établissons notre choix 

de l'autre partie du corpus: les trois traductions françaises dont les 

auteurs appartiennent à des cultures différentes. Ce choix nous 

permettra d'expliciter l'influence de la culture ainsi que les effets 

religieux sur la traduction et sur le traducteur lui-même. Nous avons 

la traduction du Complexe qui est faite par un musulman, 

Hamidullah, et aussi révisée par des musulmans. Jacques Berque 

représente la culture chrétienne et André Chouraqui représente la 

culture juive. La traduction du Complexe (3 ) date de 1420 de 

l'Hégire  (1999 après J.C.). Elle est exécutée par Mohammed 

                                                           
 4- Le Noble Coran et la traduction en langue française de ses sens, ©le Complexe 
du  Roi Fahd, Al-Madinah Al-Munawwarah,le Royaume d'Arabie Saoudite, 1420 de 
l'Hégire.  
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Hamidullah, théologien indien et chercheur musulman. Ce dernier a 

publié sa traduction le Saint Coran en 1959, préfacée par Louis 

Massignon. Le Complexe du Roi Fahd (en Arabie Saoudite) a révisée 

cette traduction et l'a publiée en 1420 de l'Hégire (1999 après J.C.). 

Cette traduction est éditée par le Complexe du Roi Fahd qui se 

présente comme un grand responsable de la diffusion du Coran, soit 

en arabe, soit en d'autres langues étrangères. Une traduction 

portant le nom d'un tel établissement bien connu sera donc 

considérée comme fidèle. C'est pour cela que nous voulons la 

mettre à l'épreuve dans notre recherche.        La traduction de 

Berque (4) est antérieure à cela du Complexe. Berque est un 

orientaliste français et grand arabisant. Il a été titulaire de la chaire 

d'histoire sociale de l'Islam contemporain au collège de France. Il est 

aussi un membre de l'académie de la langue arabe du Caire. Berque 

a publié sa traduction en 1990 sous le titre "le Coran-Essai de 

traduction". 

       Nous avons choisi aussi la traduction d'André Chouraqui (5), 

l'avocat et l'homme politique franco-israëlien qui a traduit le Coran 

en 1990 sous le titre de "L'Appel". Chouraqui a traduit la Bible avant 

d'entamer la traduction du Coran qu'il  a traduit en hébreu puis il l'a 

retraduit en français. 

C'est pour cela que sa traduction vient surprenante et assez 

décréée. 

                                                           
 5- Jacques BERQUE, Le Coran- Essai de la traduction de la'arabe annote et suivi 
d'une étude exégétique, Paris, Sindbad,1990. 

6-André CHOURAQUI, Le Coran- L'Appel, Paris, © Robert Laffont, 1990.  
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Le choix de cette traduction provient essentiellement de la croyance 

juive de son auteur qui a une tendance bien claire à la littéralité. 

      La transmission fidèle du message coranique est la première 

tâche des traducteurs de notre corpus. Ceux-ci doivent donner une 

attention particulière au sens des mots et des syntagmes et ils 

doivent prendre en considération qu'ils ne peuvent pas transmettre 

le vouloir-dire des versets initiaux sans en étudier le contexte.  

      Dans cette recherche, nous aborderons le problème de la 

traduction des relations lexicales surtout la polysémie et la 

synonymie qui, dans la traduction, créeraient une zone d'opacité 

chez le lecteur francophone.  

1-Les relations lexicales: 

    Entre les mots composant un lexique, on peut trouver des 

rapports d'identité, d'opposition ou de contiguïté. Il s'agit donc des 

principes généraux qui commandent les relations de sens entre les 

unités lexicales.  Nous allons aborder dans ce qui suit quelques 

relations dont la présence est primordiale dans le texte coranique.  

 1-1-La Polysémie: 

            La polysémie lexicale représente une difficulté majeure 

pour tous les modèles de représentation et de calcul du sens. 

Quels que soient la définition du sens et le type de 

représentation que l'on adopte pour les unités lexicales, on se 

trouve en effet confronté d'emblée au problème de circularité 

engendré par l'omniprésence de cette polysémie. 
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        Vincent Nyckees  souligne que « la polysémie est une 

propriété d'un seul et même mot doté de plusieurs 

signification.» (6) 

Alors, c'est un mot qui a plusieurs significations  sans que soit 

conservé l'exigence d'un lien entre ces significations. C'est la 

raison pour laquelle on considère la polysémie comme une 

source de difficulté en traduction surtout quand on parle de 

traduire le texte coranique où le mot serait susceptible d'avoir 

plusieurs significations. C'est pourquoi le traducteur doit 

comprendre la nature linguistique des contextes afin d'être en 

mesure d'analyser le sens des termes. 

        De plus, la polysémie présente d'autres difficultés pour le 

traducteur qui doit consulter des dictionnaires bilingues ou 

multilingues pour en prendre un terme comme équivalent d'une 

expression polysémique de la langue. Nous allons jeter la 

lumière sur des exemples pris de sourate Al'Aʿrãf où la polysémie 

naît de la  

différence du contexte d'emploi du mot en question, c'est le cas 

le plus fréquent dans notre corpus d'étude. 

Comment le traducteur agit-il  en face de l'ambiguïté provenant 

de la multiplicité des significations du même mot? 

Voyant la réponse d'après l'analyse des quelques exemples tirés 

de notre corpus d'étude. 

                                                           
7- Nyckees VINCENT, la sémantique, Edition Belin, Paris, 1998,p.194.  
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 ,"kitãb" : 1"كتاب-" 

     Nous sommes ici en face d'un exemple d'un terme  qui illustre 

bien le caractère polysémique de la terminologie coranique. 

Nous rencontrons ce terme 7 fois tout au long du corpus.  

 Ce terme peut avoir ces significations: 

1-un message      2-une liste      3-une prédestination   4-un argument 

5- Le Livre du destin  (la tablette conservée)          6-un livre sacré      

    

Cette dernière signification se voit maintes fois comme dans 

l'exemple suivant :     

2(      آيه كِتاَبٌ أنُْزِلَ إِليَْكَ  )-  

       Dans ce segment de  verset, la parole est destinée au prophète 

Mohammed en lui disant voici un livre révélé à toi. Ce livre n'est que 

le Saint Coran.(7) 

Consultons  les traductions: 

C'est un Livre qui t'a été descendu Le 
Complexe 

Quel Ecrit ! La descente en fut sur toi opérée… J.Berque 

Un Ecrit descend vers toi  Chouraqui 

 

      Les  traducteurs rendent  différemment le terme  puisque Le 

complexe a choisi la traduction littérale en optant pour " Un Livre" 
                                                           

7
               , تحقيق : محمود محمد شاكر  القرآن آي جامع البيان عن تأويل-أبو جعفر محمد بن جرير( , الطبري )-

-cf,         

                   . 295,المجلد الثاني عشر ,ص م1968ه ,1388, مكتبة ابن تيمية للنشر , القاهرة ,
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en majuscule pour désigner sa divinité. Il s'agit d'une traduction 

quasi pertinente puisqu'une des significations du  mot "Livre" est un 

livre sacré, saint comme l'Evangile, la Bible et le Coran. 

Il nous semble qu'il est facilement compris pour  un francophone 

qu'on parle du Saint Coran puisque la parole est dirigée au prophète 

Mohammed.  

       Pour Berque et Chouraqui, eux, ils choisissent "Ecrit" pour 

désigner "Kitāb". Selon Robert, "Ecrit" signifie une composition 

littéraire ou scientifique. Selon Hachette, il indique un ouvrage de 

l'esprit. Donc, ce terme ne peut pas donner le sens du Livre Sacré. 

Une raison pour laquelle il est nécessaire de donner une note 

explicative pour bien transmettre le message coranique au lecteur 

francophone.  

Voyons une autre signification  du  terme cité  au verset  37: 

 37(  آية أوُلئَكَِ ينََالهُُمْ نَصِيبهُُمْ مِنَ الْكِتاَبِ ) -

    Il s'agit de celui qui forge des mensonges contre Allah ou celui qui 

traite ses Signes de mensonges. Ceux-ci qui s'en rendent coupables 

subiront le sort qui est inscrit pour eux  dans le Livre du destin, au 

Jour du Jugement dernier. (8)  

Voyons les traductions :  

                                                           
                           ,cf-.408, مرجع سابق, ص  12البيان عن تأويل آي القرآن, مجلد جامع  الطبري, - 8

                                                                             
ون, ابن كثير)عماد الدين ابو الفداء اسماعيل(, تفسير القرآن العظيم,تحقيق مصطفي السيد محمد رشاد وآخر-

                                                 .,cf-مؤسسة قرطبة,  

 .293, ص 2000-ه1421, 6القاهرة, الطبعة الأولي, مجلد  
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Ceux-là auront la part qui leur a été prescrite. Le Complexe 

Les coupables  seront  tributaires  du  lot  que  leur  impartit le Livre. J.Berque 

Leur part de l'Ecrit les atteindra… Chouraqui 

      Face à ces traductions, nous constatons que le Complexe 

s'approche du sens voulu dans le verset mais il lui manque une note 

explicative  pour que le sens soit  clair au lecteur francophone loin 

de la culture musulmane. 

      Pour Berque et Chouraqui, ils rendent le terme à deux reprises  

par les mêmes mots (Livre- Ecrit) sans être pertinents au sens du 

texte source, ce qui déroute le lecteur francophone qui n'a pas 

d'idée sur  le Livre du destin. 

Au verset 169, nous rencontrons le même terme ayant une 

signification différente. 

 169(         آية فَخَلَفَ مِنْ بعَْدِهِمْ خَلْفٌ وَرِثوُا الْكِتاَبَ   )-

       Il s'agit ici du peuple d'Israël et du Livre révélé à Moïse, la Torah. 

(9) 

…qui héritèrent le Livre. Le 
Complexe 

…bien qu'ayant hérité de l'Ecriture. J.Berque 

… des successeurs héritent de l'Ecrit. Chouraqui 

                                                           
-

9
 التونسية للنشر, تونسمحمد الطاهر بن عاشور, تفسير التحرير والتنوير , الجزء التاسع, الدار  

 ,cf–        . 163,ص1984,
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         Le Complexe traduit littéralement ce terme par " Livre" sans 

citer quel livre dont on parle. 

De même, Berque et Chouraqui choisissent " Ecriture et Ecrit" en 

majuscule pour désigner "saint" sans préciser il s'agit de  quel texte.  

Les trois traducteurs ne comprennent  pas, peut-être, le contexte du 

verset initial. Alors, aucun d'entre eux n'explique à quoi renvoi ce 

terme. Ce qui  crée une zone d'opacité et d'ambiguïté dans le texte 

cible. 

      A ce propos, Hurtado Albir trouve que « pour construire le sens 

des mots et des phrases et repérer le vouloir dire, le traducteur 

doit avoir connaissance du contexte verbal où chaque mot est 

inséré, du contexte cognitif et du contexte situationnel et 

général.» (10) 

"atã": "2,"أتي- 

       Ce verbe figure plusieurs fois sous des formes différentes dans 

notre corpus. Le sens du verbe change selon le contexte. Il figure 

sous le sens de  venir, faire venir, donner, faire et passer. 

Voyons les exemples: 

 77(   آية  تعَِدنَُا إِنْ كُنْتَ مِنَ الْمُرْسَلِينَ  مَاوَقَالوُا يَا صَالِحُ ائتْنَِا بِ )-

             Il s'agit  des Thamoud  qui ont proposé à  Sālih d'apporter 

une preuve pour adorer  Allah et pas d'autre dieu que Lui. Cette 

preuve était une chamelle enceinte issue d'un rocher spécial. Sālih 

                                                           
10

- Amparo HURTADO ALBIR, La notion de fidélité en traduction,op.cit,p.115  
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leur a demandé de laisser la chamelle manger sur  la terre d'Allah 

sans lui faire aucun 

mal, sinon un châtiment douloureux leur prendrait. Sālih a prié à 

Dieu et Lui a demandé de faire venir la chamelle. 

        A l'arrivée de la chamelle, les Thamoud ont désobéi au 

commandement de Sālih, ils  l'ont  tuée. Ils ont  dit à Sālih, "inflige-

nous  ce dont  tu nous menaces".(11) 

Voyons la traduction du verset : 

Ô Salih , fais nous venir ce dont tu nous menaces… Le 

Complexe 

Çâlih, amène-nous ce dont tu nous menaçais… J.Berque 

Ô Salih , donne-nous ce que tu nous a promis… Chouraqui 

          Dans la première  traduction, le Complexe  opte pour la 

structure "faire venir" qui signifie soit apporter soit interpeler alors 

que le menace n'est ni à apporter ni à faire venir. 

Alors que pour Berque, le terme "amener" est employé : ce verbe 

correspond soit aux personnes soit aux choses. Il n'est pas employé 

pour désigner des choses morales comme le châtiment. 

                                                           
11
                                                  .,cf-.340-339, ص رجع سابق, مالعظيم القرآن تفسيرابن كثير, - 
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   Pour Chouraqui, il opte pour "donner" : un verbe largement utilisé 

pour les positifs et les négatifs. Alors, les trois traductions sont 

moins exactes.  

Pour le terme au verset  187, 

 187آية          ) لََ تأَتِْيكُمْ إلَِا بَغْتةَ  (-

   Il s'agit dans ce verset de l'Heure dont personne ne connaît quand 

elle viendra. 

  elle ne viendra à vous que soudainement. Le 

Complexe 

 elle ne vous prendra qu'à l'improviste.  J.Berque 

elle viendra soudain.  Chouraqui 

 

     Les trois traducteurs interprétent bien le verset mais ils leur 

feraient  "يحدث ويصل"  mieux d'employer le verbe "arriver" qui signifie 

en arabe   

à la fois. 

Comment les traducteurs reproduisent-ils  "atã" au verset 156? 

كَاةَ (   آية  ( -  156فسََأكَْتبُهَُا لِلاذِينَ يتَاقوُنَ وَيؤُْتوُنَ الزا

                On parle ici de la miséricorde d'Allah qui embrasse toute 

chose, elle est prescrite à ceux qui craignent Allah, qui acquittent "la 

Zakât" et ceux qui croient aux Ayãt d'Allah. 
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Voyons la traduction: 

Je la prescrirai à ceux qui (Me) craignent, acquittent la Zakāt.  Le 
Complexe 

J'écrirai (Ma miséricorde) en faveur de tous ceux qui se prémunissent, 
acquittent la purification. 

J.Berque 

Je les donne à ceux qui frémissent et donnent la dîme. Chouraqui 

 

           Les deux premières traductions (celle de Complexe et celle  de 

Berque) emploient bien le verbe "acquitter" qui implique la 

prescription alors que le verbe "donner" employé par Chouraqui 

balance entre obligatoire et facultatif, il manque alors de précision. 

Au verset 80, nous trouvons un autre sens et une autre forme du      

    

 Verbe " atã": 

 80(    آية الْعَالمَِينَ )أتَأَتْوُنَ الْفَاحِشَةَ مَا سَبَقَكُمْ بهَِا مِنْ أحََدٍ مِنَ -

            Loth était un contemporain d'Ibrahim. Loth a été envoyé 

comme Messager à l'une des communautés vivant non loin du 

peuple d'Ibrahim. Ces gens-là, comme nous le dit le Coran, 

pratiquaient une perversion inconnue au monde jusqu'alors, à savoir 

la sodomie. Quand Loth les a conseillé à abandonner cette déviation 

et leur a apporté l'avertissement divin, ils ont refusé sa prophétie et 

se sont obstinés à continuer dans la même voie. A la fin, ils ont été 

éradiqués de cette terre par un terrible désastre. 

Dans ce verset, Loth parle à son peuple en critiquant leur 
comportement. 
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Voilà la traduction: 

Vous livrez vous à cette turpitude que nul, parmi les mondes… Le 

Complexe 

N'est-ce pas que vous vous adonnez à une infamie où personne… J.Berque 

En venez-vous à une perversion telle que nul… Chouraqui 

    En effet, les deux premières versions réussissent  à donner le 

vouloir dire du texte-source tandis que Chouraqui  opte  pour la 

littéralité qui a fait sa traduction imprécise. 

Dans le même contexte, nous rencontrons le verset suivant: 

جَالَ شَهْوَة  مِنْ دوُنِ الن سَِاءِ )-  81(      آية إنِاكُمْ لتَأَتْوُنَ الر ِ

Vous assouvissez vos désirs charnels avec les hommes au lieu des 

femmes 

Le Complexe 

Vous vous en prenez aux hommes avec concupiscence, au lieu des 

femmes 

J.Berque 

Vous coïtez avec des hommes, lascivement plutôt qu'avec des femmes Chouraqui 

 

       Comme l'avait très bien dit V.Larbaud, « Etre fidèle ne veut dire 

ni traduire littéralement, ni traduire librement; définir la fidélité [  ] 

revient à définir le type de lien approprié qui ne trahit ni par sa 

servilité ni par excès de liberté et qui permet à la traduction 

d'accomplir son rôle d'acte de communication»(12) 

                                                           
12

- Amparo HURTADO ALBIR, La notion de fidélité en traduction,op.cit,p.41.   
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     Concernant cet exemple, quand on essaie de le reproduire en 

français, il ne convient pas d'imiter aveuglement le texte original en 

matière de traduction du verbe "atã". La notion contextuelle de ce 

verbe qu'on doit concevoir est pour "coïter". 

Il se voit que les trois traducteurs comprennent très bien  le sens 

voulu  et ils peuvent  le rendre excellemment  dans leurs textes 

d'arrivé. 

Examinons  le terme "atã" dans un autre contexte, 

 138(       آية أصَْنَامٍ أتَوْا عَلَى قوَْمٍ يعَْكُفوُنَ عَلَى )َ-

    Selon l'exégèse,  il s'agit des enfants d'Israël qui, en traversant la 

mer,  passèrent près d’un groupe d’hommes qui vouaient un culte à 

leurs propres idoles. (13) 

Voyons la traduction: 

Ils passèrent auprès d'un people attaché à ses idoles Le 

Complexe 

Ils tombèrent sur un peuple assidu au culte des idoles J.Berque 

Ils viennent vers un peuple enchaîné à ses idoles Chouraqui 

 

   L'équivalent de ce verbe figure différemment dans les trois 

traductions. Il est clair que le Complexe comprend le sens de ce 

verbe, il le  rend par son équivalent en français.  

                                                           
13
                               . 80, 79محمد الطاهر بن عاشور, تفسير التحرير والتنوير , الجزء التاسع, مرجع سابق,,ص - 

–cf, 
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Berque, aussi,  reproduit bien ce terme en choisissant le verbe 

"tomber sur" qui est compatible à l'exégèse.                        

Quant à Chouraqui, il le traduit littéralement par le verbe "venir 

vers". Ce verbe utilisé fait allusion à une sorte de prémédité. Alors, 

selon le contexte, cet équivalent ne convient pas. Et il  déroute 

certainement le destinataire de la traduction. 

Exposons d'autre mot polysémique tiré du corpus:  

" ,"ẓalama":   2ظلم-" 

Voice un terme qui se représente à plusieurs reprises sous de 

différentes significations. 

 5(     آية بَأسُْنَا إلَِا أنَْ قَالوُا إنِاا كُناا ظَالِمِينَ فمََا كَانَ دعَْوَاهُمْ إِذْ جَاءَهُمْ )-

    Il s'agit dans ce verset d'un peuple qui a établi un associé avec 

Allah dans son royaume et il a fait mentir les Messagers. Alors, Allah 

l'a puni. Voyant le châtiment, ce peuple a reconnu son iniquité de 

soi. (14) 

Les traducteurs ont rendu le verset par: 

….certes nous étions injustes  Le 

Complexe 

…nous étions iniques! J.Berque 

…nous étions des fraudeurs ! Chouraqui 

     Nous trouvons que les deux termes "injuste et inique" choisis par 

le Complexe et Berque sont compatibles à l'exégèse et ils 

                                                           
-

14
.                       23, 22مرجع سابق , الجزء الثامن, ص محمد الطاهر بن عاشور, تفسير التحرير والتنوير,  

–cf,.             
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reflètent la bonne lecture, et par conséquent la bonne 

compréhension du texte-source de la part des deux 

traducteurs. 

Pour Chouraqui, il opte  pour " fraudeurs". Ce terme n'est pas 

convenable parce qu'il correspond plutôt à tout ce qui est 

matériel. Donc, il ne couvre pas le champ sémantique du 

terme en question. 

"ẓalama" est d'une interprétation assez large qui comprend toute 

sorte d'iniquité. Au verset 9, on rencontre une autre 

signification du terme. 

 9 (     آيةيظَْلِمُونَ  الاذِينَ خَسِرُوا أنَْفسَُهُمْ بمَِا كَانوُا بِآيََاتنَِا)-

...ils étaient injustes envers  nos enseignements. Le 

Complexe 

…se seront perdus eux-mêmes, par leur iniquité envers Nos signes. J.Berque 

…ceux qui se perdent à frauder contre nos Signes. Chouraquie 

En traduisant les mots polysémiques, un bon traducteur doit faire 

attention au fait qu'un même concept pourrait être différemment 

soulignés dans deux langues différentes. 

        Dans cet exemple, le Complexe rend  le terme "iaẓlmõna" par 

"étaient injustes". Cette traduction ne remplit parfaitement pas la 

signification du terme. Il en va de même pour le mot "iniquité" 

utilisé par Berque. Ces deux traductions ne conviennent pas au sens 

voulu dans le texte initial  et elles ne peuvent pas remplir la 
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sémantique de        "beaiãtina iaẓlmõn".  "بآياتنا يظلمون" ,   

l'expression coranique 

       Pour Chouraqui, il opte  pour "se perdre à frauder" qui a toujours 

un sens exclusivement matériel et pécuniaire. 

Il est à remarquer qu'en traduisant ce verset, les trois traducteurs 

ont suivi la méthode littérale qui a faussé le texte  cible. 

      Oussama Nabil indiquant l'influence négative de la traduction 

littérale du texte coranique, souligne que :  «La traduction littérale 

du Coran rencontre des difficultés infinies, et ne réalise point son 

objectif. Par conséquent le lecteur francophone à force d'une 

traduction à la fois subjective et littérale, envisage plusieurs zone 

opaques.»(15) 

الِمِينَ  )-  19(    آية وَلََ تقَْرَبَا هَذِهِ الشاجَرَةَ فتَكَُونَا مِنَ الظا

…et n'approchez pas l'arbre que voici, sinon, vous seriez du nombre 

des injustes.  

Le 

Complexe 

…mais n'approchez pas de cet arbre : vous seriez des iniques. J.Berque 

…n'approchez pas de cet arbre, vous seriez, tous deux, des fraudeurs ! Chouraquie 

  Il est clair que les trois traducteurs insistent chacun sur son choix 

en choisissant l'équivalent français de " ẓalama". 

                                                           
-

15
-Oussama NABIL, "Le saint Coran entre la traduction littérale et l'interprétation: 

sourate Al-Zûmar, etude de trois traductions, in revue de la faculté de langues  et 
de traduction, université d'Al-Azhar,le Caire,2001,p.66.  



- 891 - 
 

Il s'agit dans ce verset de l'interdiction d'Allah à Adam et Ève pour ne 

pas manger d'un arbre précis  sinon ils seraient injustes d'eux-

mêmes et ils mériteraient le châtiment. 

Les traducteurs traduisent le terme en question littéralement sans 

en rien citer du contexte. 

Pour une bonne traduction de ce verset, on a tellement besoin d'une 

note explicative pour que le texte-cible ne soit pas confus.  

ḫaraja":  ,"   -"خرج"

        C'est un terme polysémique qui porte plusieurs significations 

dans notre corpus. Examinons le sens de ce terme au verset 25 :  

 25(      آية قَالَ فيِهَا تحَْيَوْنَ وَفيِهَا تمَُوتوُنَ وَمِنْهَا تخُْرَجُونَ  )-

   Dans ce verset," taḫrojõn" donne le sens de "ressusciter". 

Examinons la traduction de ce terme. 

 

…là vous mourrez, et de là on vous fera sortir. Le Complexe 

… vous y mourrez, et puis l'on vous en fera sortir. J.Berque 

…vous y vivrez, vous y mourrez et de là vous ressusciterez. Chouraquie 

 

       Le Complexe et Berque utilisent le même équivalent français           

"faire sortir". Ce choix n'est pas pertinent et il ne donne pas 

exactement le sens de la résurrection voulu dans le verset qui parle 

de trois phases : 
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1- la vie       2- la mort    3- la résurrection. 

     Il faut que le traducteur soit attentif au langage du texte à 

traduire surtout le texte sacré, c'est-à-dire que le langage à adapter 

dans la traduction doit convenir au contexte.  

        Taber et Nida affirment la même attitude en ce qui concerne la 

traduction de la Bible. « Lorsqu'on traduit la Bible, il faut essayer 

d'écrire dans un style qui sera l'équivalent dynamique du style de 

chaque passage de l'original. En particulier, il faut éviter de donner 

à la Bible un aspect technique et lourd qui lui est étrange.» (16) 

Pour Chouraqui, sa traduction exprime bien le message du texte 

coranique en adoptant pour l'équivalent "ressusciter". 

 27(   آية يَا بَنِي آدَمََ لََ يفَْتِنَناكُمُ الشايْطَانُ كَمَا أخَْرَجَ أبَوََيْكُمْ مِنَ الْجَناةِ  )-

        Il s'agit ici d'un discours annoncé aux êtres humains pour les 

prévenir de ne pas suivre Iblis qui a tenté Adam et Eve. C' était la 

raison essentielle pour mettre fin à leur séjour au paradis. 

     Comment les traducteurs ont-ils reproduit ce verset? 

…Comme il a fait sortir du paradis vos père et mère.  Le 

Complexe 

… de même qu'il a expulsé vos père du Jardin. J.Berque 

…de même qu'il fit sortir vos parents du Jardin.  Chouraqui 

 

                                                           
16

-C.R.TABER, E. NIDA,La traduction: théorie et methods, Londres, © Alliance 
biblique universelle, 1971,p.116.  
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         En choisissant l'équivalent "faire  sortir" pour exprimer 

"aḫraja", le Complexe et Chouraqui présentent une traduction 

adéquate au verset qui parle du simple faire sortir qui signifie mettre 

fin au séjour au Paradis d'Adam et d'Eve. 

      Quant à la traduction de Berque, on la trouve assez éloignée du 

sens voulu. Le traducteur parle d'une expulsion c'est-à-dire chasser 

et humilier. Peut-être le sens de "ṭaraḍa" se trouve-t-il  dans la Bible 

mais pas du tout dans le Coran.  

Dans l'exemple suivant, le verbe " aḫraja" a une signification 

différente puisqu'il s'agit  des parures crées pour les Serviteurs et 

qu'Allah n'a pas interdit de les utiliser. 

ي بَِاتِ مِنَ الر ِ  )- ِ الاتِي أخَْرَجَ لِعِبَادِهِ وَالطا مَ زِينَةَ اللَّا  32(     آية زْقِ قلُْ مَنْ حَرا

…qu'il a produite pour Ses Serviteurs. Le Complexe 

…qu'il a mis au jour pour Ses adorateurs. J.Berque 

…les parures d'Allah créées pour les serviteurs.  Chouraqui 

      On voit ici comment le signifié d'une unité lexicale peut se 

présenter de la meilleure façon à laquelle on ne s'attendrait pas. De 

l'émission originale à la réception finale, le message ne doit pas 

changer. Ce qui peut changer, c'est peut-être la manière expressive 

dont dispose le traducteur pour reproduire le vouloir-dire au texte-

source comme le cas de Chouraqui qui exprime le verbe "aḫraja" par 

le participe passé "créées" sans trahir le message voulu. 
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   Pour le Complexe, il adopte  le verbe "produire" qui a aidé à bien 

illustrer le sens du verset initial pour un lecteur francophone.  

Berque, lui, il utilise l'expression "mettre au jour" comme équivalent 

français du terme en question dont la signification dans ce verset ne 

s'éloigne point de la traduction de Berque.  

", "daʿa" :"دعا-  

     Voici un terme polysémique qui est enceinte de nuances et 

d'implications. Il contient la notion de "demander, adorer, appeler 

et prier. 

On rencontre ce terme 12 fois au corpus sous des différentes 

significations. 

Examinons quelques exemples pour voir à quel point les traducteurs 

ont respecté le message coranique en reproduisant ce terme en 

français. 

 5(      آية فمََا كَانَ دعَْوَاهُمْ إِذْ جَاءَهُمْ بَأسُْنَا إلَِا أنَْ قَالوُا إنِاا كُناا ظَالِمِينَ  )-

 "dʿawãhom" est polysémique. Il pourrait "همدعوا"  Dans ce verset le 

mot 

désigner une solicitude de pardon, un aveu ou une invocation.(17) 

Leur invocation, lorsque leur survint notre rigueur… Le 

Complexe 

                                                           
17

       .                24, 23محمد الطاهر بن عاشور, تفسير التحرير والتنوير , الجزء الثامن, مرجع سابق, ص -

–cf,.             
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Sans leur laisser d'autre argument, sous l'assaut de notre violence, 

que d'avouer: "Nous étions iniques!  

J.Berque 

… Elles disaient alors : Nous étions des fraudeurs!  Chouraqui 

 

      Il est clair que les trois traducteurs comprennent bien  le 

contexte du verset et par conséquent, ils peuvent en traduire bien le 

sens tout en choisissant "invocation, avouer et dire" comme 

équivalent. Ils n'ont pas trahi le message du texte-source.  

    Roda P.Robert et Maurice Pergnier annonce à ce propos: 

« C'est que la traduction -au sens plein du terme- n'est pas la 

recherche d'équivalences entre des signes de deux langues [..…]. La 

traduction n'opère pas sur des significations. […. ] Elle opère sur 

des messages, donc sur des mots inscrits dans une situation 

globale de parole.» (18) 

Au verset 29, le terme "daʿa" se présente différemment.  

ينَ )...-  29(     آية  …وَادْعُوهُ مُخْلِصِينَ لَهُ الد ِ

 …et invoquez-Le : sincères dans votre culte… Le 

Complexe 

…invoquez-Le, lui vouant la religion foncière…  J.Berque 

… implorez-le, intègres pour Lui en créance…  Chouraqui 

 

                                                           
-

18
- Roda P. ROBERTS, Maurice PERGNIER, "L'équivalence en traduction" in Méta, 

vol.32,no.4, 1987, p.395.  
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 connu par signifie la prière; l'acte cultuel  "ادعوه",      Etant donné 

que        

(Sālât). (19) Alors, il faudrait bien employer le verbe prier ou faire la 

prière.       

    Le contexte fait mariage entre la prière et l'adoration en générale 

ce   =subordination allant du عطف العام علي الخاص)   qu'on appelle en 

arabe ( 

général au particulier. 

En analysant la traduction, nous trouvons que le Complexe et 

Berque utilisent  le verbe "invoquer" qui signifie " appeler au secours 

(Dieu, un saint ou une puissance)". (20) 

Quant à Chouraqui, il choisit "implorer" qui désigne "supplier 

humblement". Les traducteurs présentent alors  des traductions 

pertinentes qui ne trahissent pas le sens voulu dans le texte de 

départ. 

    Voici une autre signification du terme "daʿa" au verset 197.  

 197(    آية وَالاذِينَ تدَْعُونَ مِنْ دوُنِهِ لََ يسَْتطَِيعوُنَ نَصْرَكُمْ وَلََ أنَْفسَُهُمْ ينَْصُرُونَ  )-

Selon l'exégèse, le verbe "tadʿõn" porte le sens de " adorer". 

Comment les traducteurs ont-ils alors repris ce terme dans ce 

verset? 

Et ceux que vous invoquez en dehors de Lui ne sont... Le 

                                                           
19

أبو حاتم)عبد الرحمن بن ادريس الرازي(, تفسير القرآن العظيم, تحقيق:اسعد محمد الطيب, مكتبة نزار  -

 .62, ص14الجزء  م,1997-ه1417ي,زالرياض, الطبعة الأولمصطفي الباز, مكة المكرمة 
20

-  Dictionnaire encyclopédique, Hachette Paris, 1998, p.978.  
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Complexe 

Ceux que hors Lui vous invoquez… J.Berque 

Ceux que vous implorez en dehors de Lui… Chouraqui 

            Une traduction normale est l'opération par laquelle on tente 

d'élaborer en langue-cible un texte équivalent au texte-source sans 

rien retrancher ni ajouter ni même  distordre. Et quand le message 

original est clair, le traducteur doit aspirer à le rendre tel qu'il est. En 

mettant les deux textes de ce verset en regard, on trouve que le 

Complexe et Berque utilisent "invoquer", et Chouraqui choisit  

"implorer". En effet, les trois traducteurs ne réussissent pas à 

représenter le terme initial malgré la clarté du sens au verset du 

texte-source.  Leurs choix sont alors inadéquats et ils n'expriment 

point le sens voulu. 

 198(                  آية وَإِنْ تدَْعُوهُمْ إِلَى الْهُدىَ لََ يسَْمَعوُا)-

Et si tu les appelles vers le chemin droit. Le 

Complexe 

 . Les appelleriez-vous à la guidance J.Berque 

si vous les implorez pour la guidance. Chouraqui 

 

        Le terme " tadʿõn" signifie ici "inciter et appeler vers le chemin 

droit". Il se voit que le Complexe et Berque saisissent bien le sens du 

verset puisqu'ils reproduisent  le terme en question en utilisant 

"appeler" comme traduction du terme. 
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      Contrairement à Chouraqui qui ne comprend  pas le sens voulu 

du terme au verset initial et par conséquent, il ne peut  pas  le 

transmettre correctement. Il traduit "tadʿõhm" par "implorez" qui 

ne convient pas du tout le contexte du verset. 

     Après avoir étudié les exemples précédents, nous estimons que la 

polysémie peut être considérée comme un des problèmes  de la 

traduction en cas de traduire le mot isolément. Une unité lexicale 

n'a pas toujours de sens par elle-même mais dans un contexte 

précis.  

Donc, un bon traducteur est celui qui s'efforce d'analyser le mot à 

traduire dans l'ensemble du texte-source pour le bien reproduire 

dans le texte-cible. 

Étudions un autre problème lexical de la traduction, celui de la 

synonymie. 

1-2 La synonymie: 

            La synonymie est l'expression d'un seul sens par différents 

mot.  

    Aïno Niklas-Salminen trouve que la synonymie désigne « la 

relation que deux ou plusieurs formes différentes (deux ou 

plusieurs signifiants) ayant le même sens (un seul signifié) 

entretiennent entre elles. En principes,[  ] on remplace un mot par 
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un autre dans un même contexte. Ces mots sont synonymes si le 

sens n'en est pas modifié.» (21) 

    Pour le texte coranique, on peut déceler des nuances sémantiques 

entre des mots dits synonymes en mettant l'accent sur les difficultés 

qu'ils causent en traduisant les versets de sourate Al Aʿrãf. 

Voici quelques exemples: 

,"ẓalma et kaẓẓaba "  : -ظلم و كذب""  

     Linguistiquement, "ẓalma" est un terme polysémique qui porte 

plusieurs significations dont " kaẓẓaba" comme on le trouve au 

verset 103. 

              أية 103)ثمُا بعَثَنَْا مِنْ بعَْدِهِمْ مُوسَى بِآيََاتنَِا..... فظََلمَُوا بهَِا(-

    Selon l'exégète, "ẓalmo biha" signifie ici nier le preuves et les 

miracles d'Allah exécutés par Moïse.(22) 

Ce même sens se trouve au verset 136: 

     أية 136) فَأغَْرَقْنَاهُمْ فِي الْيَم ِ بِأنَاهُمْ كَذابوُا بِآيََاتِنَا(- 

       Il s'agit ici du peuple de Moïse qui ont nié " kaẓẓabõ" les Signes 

d'Allah. Alors ils étaient noyés. 

    Donc, comme on ne ressent pas de différence bien nette entre ces 

deux mots, on devrait pouvoir les tenir pour synonyme.  Ils ont, dans 

le contexte des versets cités, le sens de "nier". Cela nous mène à 

                                                           
-

21
-Aïno NIKLAS-SALMINEN, La lexicologie, ©Armand Colin ⁄ VUEF, 2003, p.110.  

22
                                                           .      357, ص6ابن كثير,تفسير القرآن العظيم, مرجع سابق, المجلد - 

–cf,. 
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indiquer que l'interprétation et la traduction doivent être exécutés 

d'après le contexte des versets. 

Les traducteurs ont-ils pu saisir le sens voulu aux versets? 

…Mais ils se montrèrent injustes envers nos signes.  103 

-Nous les avons noyés dans les flots, parce qu'ils traitaient de 

mensonges nos signes.    136 

Le 

Complexe 

...et ils furent iniques envers ces signes.      103 

-Nous les engloutîmes dans l'abîme pour avoir démenti nos signes.      

136 

J.Berque 

ceux-ci les ont trahis.      103 

-Nous les engloutissons dans la Mer, pour avoir nié nos Signes.      136 

Chouraqui 

       Au verset 103, le Complexe emploie  le terme "injuste" alors que 

Berque choisit  "inique" pour désigner "ẓalmo biha". Ces deux 

équivalents sont adéquats et ils ne s'éloignent pas de sens voulu 

malgré la littéralité de la traduction. 

Pour Chouraqui, il opte pour "trahir". Ce verbe n'est pas pertinent  à 

sa place car "trahir" veut dire "croire aux preuves mais être infidèle", 

sens qui n'est pas voulu ici. 

      Quant au verset 136, les traducteurs choisissent  des équivalents 

adéquats qui expriment bien le sens du verset et s'accordent avec 

l'interprétation des exégètes.  

Analysons un autre exemple :     

", "Ḫalaqa et ẓaraʿ ":  "خلق و ذرأ  - 
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         Il est à noter que la synonymie s'établit par le biais d'une action 

de remplacement: on remplace une unité lexicale par une autre 

dans un même contexte sans changer de signification. Alors, une 

équivalence sémantique doit exister entre ces deux unités. C'est le 

cas ici entre "ḫalaqa et ẓar'a " . 

Au verset 11, on rencontre le verbe " ḫalaqa " sous le sens de créer. 

رْنَاكُمْ (         اية 11-   )وَلقََدْ خَلقَْنَاكُمْ  ثمُا صَوا

Pour le verset 179, vient le verbe " ẓaraʿ  " afin de donner la 

signification de créer.(23) 

نْسِ  ذرََأنَْا وَلقََدْ  )- ا مِنَ الْجِن ِ وَالِْْ  179(           أية لِجَهَنامَ كَثِير 

      C'est ainsi qu'on trouve que ces deux signifiants indiquent un 

seul signifié (créer). 

Comment les traducteurs agissent-ils en traduisant ces deux 

versets? 

Nous vous avons créé, puis nous avons vous donné une forme.       11 

-Nous avons destiné beaucoup de djinns et d'hommes pour l'Enfer.         

179 

Le 

Complexe 

Nous vous avons créés, et de plus façonnés.          11 

-Oui, nous avons créé pour la Géhenne bien des djinns et des 

humains.        179 

J.Berque 

Nous vous avons créés, nous vous avons façonnés.        11 

-Aussi nous faisons demeurer en Géhenne nombre de Djinns et 
d'humain.       179 

Chouraqui 

                                                           
23

.                                      276, ص13, مرجع سابق, المجلد جامع البيان عن تأويل آي القرآن الطبري,-

–cf,.        
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       Au verset 11, la signification de " ḫalaqa " est très claire au point 

que les trois traducteurs réussissent  à bien la transmettre dans la 

langue française. Ils choisissent  le verbe" créer" qui exprime 

excellemment le sens voulu. 

      Pour le verset 179, il se voit que l'incompréhension du verset, de 

la part des traducteurs, a négativement influencé la traduction.  

     Le Complexe opte pour " destiner" qui ne remplit pas 

parfaitement le sens du terme en question. Il pourrait dire "créer et 

destiner" pour souligner qu'Allah, c'est Lui qui a créé les djinns et les 

hommes. 

      Chouraqui traduit maladroitement " ẓaraʿ ". Il utilise  " faire 

demeurer" comme équivalent français. Un choix qui s'éloigne 

beaucoup du sens du terme dans ce contexte.  

    Seul Berque a présenté une traduction adéquate et il a pu 

exprimer le vouloir dire du verset initial tout en choisissant "créer" 

pour désigner      " ẓaraʿ". 

" , "Nazġ et Ṭã'f" : -نزغ و طائف"  

Selon le dictionnaire arabe, le vocable " nazġ" exprime "une agacerie 

diablique". (24) 

  Cette signification est presque la même du terme " ṭã'f" cité au 

verset 201.  

                                                           
-

24
                                                .,cf–معجم الفاظ القرآن الكريم, مرجع سابق, باب)ن.ز.غ(.         - 
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Examinons d'abord la traduction du "nazġ " au verset 200. 

ا يَنْزَغَناكَ مِنَ الشايْطَانِ  )-  200(           اية نَزْغٌ  وَإمِا

Et si jamais le Diable t'incite à faire le mal. Le 

Complexe 

Si quelque agacerie vient de Satan t'agacer. J.Berque 

Si le Shaïtân te tente. Chouraqui 

        Il se voit que chacun des traducteurs avait son choix pour 

exprimer 

 " Nazġ": le Complexe opte  pour "inciter à faire  le mal". Ce choix de 

la traduction interprétative est convenable et peut remplir la charge 

sémantique du terme. De même, la traduction de Berque  ne 

s'éloigne pas du sens voulu. On peut considérer la traduction de 

Berque littérale mais elle est plus au moins adéquate. 

Pour Chouraqui, il traduit parfaitement le verset en utilisant " 

tenter" qui donne le sens exact de "nazġ " dans ce verset. 

Pour le verset 201, on en verra la reproduction en français. 

 201(     آية مِنَ الشايْطَانِ  طَائِفٌ إِنا الاذِينَ اتاقوَْا إِذاَ مَساهُمْ ) -

...lorsqu'une suggestion du Diable les touche… Le 

Complexe 

…quand les touche un fantasme venu de Satan… J.Berque 

…s'ils sont hallucinés par le Shaïtân… Chouraqui 
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       Pour Le Complexe, le mot "suggestion" ne remplit pas 

parfaitement le sens  de fait que le Satan ne se trouve pas en tête à 

tête avec l'être humain. 

    Pour Berque, le mot "fantasme" remplit un sens plutôt 

psychologique  et il désigne "l'ensemble des représentations 

imagées mettant en scène le sujet et traduisant les désirs 

inconscients de celui qui l'élabore." (25) 

Alors, "le fantasme" est une représentation imaginaire de la 

réalisation d'un désir qui n'a pas de rapport avec la réalité. 

Voici donc un sens tout-à-fait loin du vouloir dire du verset initial. 

Pour cela on trouve  la traduction de Berque  inacceptable. 

     Pour Chouraqui, le verbe "halluciner" remplit un sens également 

psychologique, ce qui suggère la mise en négation de l'existence de 

diable. Donc, c'est un choix incorrect d'un équivalent français du 

terme   " ṭã'f".   

"," Ahlaknãhom et jã'hom ba'sona" : -"بأسنا جاءهم و اهلكناهم  

     Nous pouvons aussi analyser la traduction de ces deux syntagmes 

qui sont Presque synonymes. Pour " Ahlaknãhom" qu'on rencontre 

au verset 4, il désigne "on les a détruits". C'est un syntagme dont le 

sens est claire et compréhensible. 

 4(     أية أهَْلكَْنَاهَا وَكَمْ مِنْ قَرْيَةٍ  )-

Que des cités Nous avons détruites!  Le 

                                                           
25

-Hachette, op.cit., p.705.  
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Complexe 

Et pourtant, que des cités n'avons-Nous pas abolies. J.Berque 

Nous avons détruit plusieurs cités. Chouraqui 

        Il est évident que chaque traducteur avait son choix pour 

rependre le verset. Le Complexe et Chouraqui optent  pour " 

détruire" pour exprimer "ahlaka". C'est un choix adéquate qui 

couvre le champ sémantique du terme aussi bien que "abolir" utilisé 

par Berque. 

Au verset 5, on trouve le syntagme " jã'hom ba'sona" qui porte la 

même signification que le syntagme précédent. 

 5(     أية جَاءَهُمْ بَأسُْنَافمََا كَانَ دعَْوَاهُمْ إِذْ  )-

leur invocation, lorsque leur survint notre rigueur,… Le 

Complexe 

sans leur laisser d'autres arguments, sous l'assaut de notre violence,… J.Berque 

abattant notre châtiment sur elle,..ز Chouraqui 

             En rendant  " jã'hom ba'sona" par "leur survint notre rigueur" 

et par " sous l'assaut de notre violence" choisis par Le Complexe et 

Berque, les traductions viennent recevables mais elles leur 

manquent  de notes explicatives pour faire allusion au fait que cette 

rigueur et cette violence sont justifiées et elles sont un châtiment 

d'Allah. 

Pour Chouraqui, il rend bien  le sens du verset initial en le traduisant 

par " abattant notre châtiment sur elle". 
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Conclusion:. 

        C'est ainsi qu'on a vu que la compréhension du contexte est 

l'étape le plus important dans le processus de traduction pour 

pouvoir bien transmettre le message voulu des versets.  

       A ce propos, Pergnier souligne que «l'appréhension correcte de 

la valeur du terme dans chacun des contextes ne peut reposer que 

sur une connaissance profonde de la langue, impliquant la 

reconnaissance implicite du champ lexical à l'intérieur duquel il 

s'oppose et hors duquel il n'est pas défini. La traduction correcte 

sera celle qui saura reconstituer dans l'autre langue le champ 

conceptuel dans lequel il faudra puiser l'équivalent du traduction.» 

(26) 

      Finalement, il est à souligner que la présence d'un équivalent 

stable d'un mot quelconque dans une traduction pourrait annoncer 

l'échec de cette dernière à la transmission de l'esprit du texte-

source. 

      A la fin de cette recherche, nous pouvons dire qu'en traduction, 

le lexique pose des problèmes surtout s'il s'agit du texte coranique 

dont la nature est spécifique et ayant des aspects sémantiques 

propres.  

     Ne pas saisir la signification des versets coraniques peut avoir de 

lourdes conséquences dans le domaine traductionnel. Il fera mieux 

                                                           
26

-Maurice PERGNIER, Les Fondements sociolinguistiques de la traduction, Paris,© 
Honoré Champion,2

ème
 édition, 1980,p.269. 
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au traducteur de bien lire le texte-source, de le comprend et de faire 

cas des nuances de la langue de départ afin de ne pas présenter un 

mauvais texte d'arrivée. 
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Résumé 

     En traduction, le lexique pose  des problèmes surtout s'il s'agit du 

texte coranique dont la nature est spécifique et ayant des aspects 

sémantiques propres. 

      La polysémie et la synonymie sont des problèmes communs au 

lexique de toutes les langues, la bonne prise en compte de ces deux 

relations lexicales représente un pas important vers la traduction 

fidèle. Cette dernière exige que les relations entre les unités 

lexicales soient touchées à la lumière du contexte textuel et 

situationnel qui aide à bien trouver un équivalent convenable du 

terme à traduire. 

    Alors, le traducteur doit s'intéresser premièrement au sens du 

mot issu de son contexte et inséré dans une situation spécifique et 
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non pas à la liste des significations que peut présenter un 

dictionnaire pour le même terme.  

 ملخص

الترجمة, العديد من المشكلات وخاصة اذا تعلق الأمر بالنص يطرح علم المفردات, في 

 القرآني ذو الطبيعة اللغوية والدلالية الخاصة.

ان ظاهرة تعدد المعاني والترادف من الاشكاليات المعجمية في كل اللغات. ويعتبر اخذهم 

ان  بعين الاعتبار اثناء الترجمة خطوة هامة للوصول الي مصداقية الترجمة التي تقتضي

ناسب منتناول  هاتين الاشكاليتين في ضوء السياق النصي مما يساعد علي ايجاد النظير ال

 للكلمة المترجمة.

يجب علي المترجم ان يهتم في المقام الأول بمعني الكلمة في اطار السياق والموقف  لذا

 دون ان يعتمد فقط علي قائمة المعاني التي يطرحها القاموس اللغوي لنفس الكلمة.
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Abstract 

Dickinson aims to communicate with a spirit that 

harbours a need to preserve a link with Nature, and to 

communicate with it where communication with spiritual 

Nature means the realization of man’s being, or what is 

called self-fulfillment.  

Some critics assume that Wordsworth’s world is 

mortal. It consists only of mortal objects like earth, pebbles, 

rocks, flowers, trees, etc. Yet, this is untrue. His world 

consists of both mortal and immortal beings. However, both 

groups are separated from his own being. He sees them and 

writes about them, as an outsider. He does not belong to the 

same area. 

Eco-poets, on the other hand, concentrate on living 

Nature only, not non-living. For according to Vitalism, we 

are part of the living existence, and man’s existence is never 

completed unless integrated with other living creatures.  

As an eco-poet, Emily Dickinson’s interest in Nature 

shows precisely in her imagery, which obviously has eco-

critical implications. The real key to understand her attitude 

merely sounds in “Vitalism”, which is a philosophy that 

emerged in the nineteenth century as a reaction away from 

Kantian idealism and scientific materialism. An early 

believer in vitalism, Wilhelm Bilthey, was a philosopher who 
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rejected both idealism and materialism. However, the real 

experiment of Vitalism was the philosopher Henri Bergson.  

An overarching view of living nature will be found in 

Dickinson’s specific imagery both early and late. The 

landscape- trees, air, sky, clouds …- is a living area where all 

the elements are alive and capable of inspiring the poet.   

Dickinson is inspired by the vividness of Nature. Such 

vividness raises energy in all the surroundings. A lot of 

images prove that Dickinson believed Nature is alive. Nature 

grows, moves, and by the end it dies. That belief is clearly 

conveyed in the contrastive images of light and darkness, 

movement and settlement, birth and death that Dickinson 

uses. A portrait of a natural life cycle is usually well-painted 

in Dickinson’s poetry, starting from birth of Nature, up to its 

honorable death.   

Life and Death 

 Dickinson refers to the beginnings of life in many of 

her poems even in her choice of the titles. She writes ‘Dawn, 

Cocoon, A Day, In the Garden, March, Mother Nature, Out 

of the Morning, The Sun’s Wooing, To March, The Waking 

Year, and From the Chrysalis’. She even labels her first book 

‘Life’. She refers to the life movements and changes of 

Nature in some poems such as ‘Nature’s Changes, The 

Sleeping Flowers, and The Wind’s Visit’.  

She also writes some other poems referring to death 

such as ‘The Inevitable, The Coming of the Night, Evening, 

In Shadow, Sunset, Dead, Death, Dying, Ending, The 

Forgotten Grave, Ghosts, and Joy in Death’. She even 
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combines both life and death in some poems like ‘Death and 

Life’. 

The life cycle of Nature is clearly portrayed in the 

sequence of seasons, day and night, and all the other 

consecutive changes that happen to Nature. A whole poem 

titled Nature’s Changes, describes such changes. It states that 

these changes are so extensive that they change the 

appearance of earth, as fashion changes the appearance of a 

woman.  

The rose will redden in the bog, 

The aster on the hill 

Her everlasting fashion set, 

And covenant gentians frill, 

51- Nature’s 

Changes, 3, 115* 

Some of the images which draw such beautiful 

portraits include the one which shows the birth of a butterfly 

from a cocoon in her poem ‘The Butterfly’s Day’: 

 “From cocoon forth a butterfly 

 As lady from the door 

 Emerged -a summer afternoon- 

 Repairing everywhere, 

38-The Butterfly’s Day, 1, 107* 

The change of status and rebirth of Nature takes place 

allover Dickinson’s poetry. She refers to the change in plants, 

from a seed growing into a stem with leaves, in her poem 

‘Indian Summer’. She writes: 

 Till ranks of seeds their witness bear, 

 And softly through the altered air 

 Hurries a timid leaf! 
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28- Indian Summer, 4, 102* 

Change of life happens everywhere, to plants, birds, 

animals, and seasons too. It is a hallmark of life. Today is 

spring, then robins appear; as snow did appear when winter 

came yesterday. 

The robins stand as thick today 

As flakes of snow stood yesterday, 

On fence and roof and twig. 

5- Summer’s Armies, 91 

Seasons come and go. It is more like a sleeping period 

tailed by a wake-up time, rather than death. When spring 

comes, it is the resurrection call for creatures to wake up and 

come back to life.  

Then, turning from them, reverent, 

‘Their bed-time ‘tis,’ she said; 

‘The bumble-bees will wake them 

When April woods are red.’ 

40- The Sleeping Flowers, 7, 109  

Not only bees, bumble-bees, butterflies, and robins 

come under the scope of Dickinson’s poetry, but also snow, 

seasons and even humans. This is clear in her untitled poem 

number 9. 

 And still the pensive spring returns, 

And still the punctual snow!’ 

9- _____, 2, 93 

The liveliness of children is also referred to in the 

same poem, the first stanza, revealing the vividness of 

children and the life they bring to Nature. 

 ‘New feet within my garden go, 

New fingers stir the sod; 
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A troubadour upon the elm 

Betrays the solitude.’ 

9- ____, 1, 92 

Dickinson’s passion for life is extracted from the 

elements of Nature around her. She is so affected by Nature 

that we usually feel she is united with it. She obviously 

believes that Nature is alive, and is strongly integrated with 

humans.  

‘Contending with the grass, 

Near kinsman to herself, 

For privilege of sod and sun, 

Sweet litigants for life.’  

16- Purple Clover, 5, 96 

Dickinson can locate beauty of life far and wide. In 

summer she describes the beauty of the morning that she 

raises the spirit of the reader to float above an imaginary 

scenery full of trees and roses with dew upon their sepals, 

petals and thorns; feel the summer breeze, and hear a caper in 

the trees. Dickinson here is so unified with Nature that she 

feels as a rose. 

A sepal, petal, and a thorn 

Upon a common summer’s morn, 

A flash of dew, a bee or two, 

A breeze 

A caper in the trees,- 

And I’m a rose! 

55- A Rose, L.1-6,117 

Even the remotest star, that appears to be still and 

quiet, but for a twinkle or two, has had a share in Miss 
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Dickinson’s sentimental poetic expressions which describe 

the pass the star goes through in her twinkling pass: 

“And what a privilege to be 

But the remotest star! 

For certainly her way might pass 

Beside your twinkling door.” 

66- The Moon, 4, 123 

Miss Dickinson’s natural spirit appears in her selection 

of words in “Psalm of the Day” where her feelings of the 

movements of Nature and natural elements, whether definite 

or indefinite, are too deep and reflective because to 

Dickinson, whatever exists on earth has a life: 

“And still within a summer’s night 

A something so transporting bright, 

I clap my hands to see;” 

14- Psalm of the Day, 3, 95 

Even rainbows live and die. It has his own world from 

which he comes and changes the world: 

Some rainbow coming from the fair! 

Some vision of the world Cashmere 

I confidently see! 

5- Summer’s Armies, 90 

A strong declaration of Dickinson appeals when she 

announces that not only nature–made objects are alive, but 

also man-made ones. We all have souls in this universe; men, 

trees, rivers, fences and even houses.  

On a strange mob of painting trees, 

And fences fled away, 

And rivers where the houses ran 

The living looked that day. 
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36- The Storm, 3, 106  

Her mighty talent is revealed, when she simply adds 

life even to sounds: 

“As if some caravan of sound 

On deserts, in the sky, 

Had broken rank, 

Then knit, and passed 

In seamless company. 

34- The Wind: 1, 5, 105 

Light and shadow are so well represented in 

Dickinson’s poetry that the reader feels she produces 

flourishing verse in which shadows breathe, and the 

landscape listens, etc...: 

When it comes, the landscape listens, 

Shadows hold their breath;  

When it goes, ‘tis like the distance 

On the look of death. 

18-____, 4, 98 

A few touches by Dickinson are added to make the 

mosaic picture of her poetry come to life, as Hughes claims: 

 “… there is the mosaic pictogram concentration of 

ideas into which she codes a volcanic elemental 

imagination…”(Hughes, Dickinson, 9) 

Growth is a sign of life and maturity. Nature grows 

and moves with all her members; plants, birds, animals, 

humans, etc. 

I dreaded that first robin so, 

But he is mastered now, 

And I’m accustomed to him grown,- 

He hurts a little, though. 
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61- In shadow, 1, 120 

Indulging into the details to fill in the mosaic picture 

of Dickinson’s poetry is obvious in her choice of words. She 

makes us feel like we see other imaginary creatures with full 

bodies, working hands, and vivid spirits around us. 

That wind does, working like a hand 

Whose fingers brush the sky, 

Then quiver down, with tufts of tune 

Permitted gods and me 

34- The Wind: 1, 2, 105 

In her poem “With Flowers”, Dickinson brings action 

into life via the natural movements of the wind, bumblebees, 

and the hover: 

South Winds jostle them, 

Bumblebees come, 

Hover, hesitate, 

Drink, and are gone. 

50- With Flowers, 1, 114 

Yet, with all the beauty and vividness of the 

movements of Nature, movement is not always a sign of 

living. Sometimes it is a movement towards death, towards 

the end: 

A sloop of amber slips away 

Upon on ether sea, 

And wrecks in peace a purple tar, 

The son of ecstasy. 

46- Sunset, L1-3, 112 

We feel Nature celebrates the existence of Dickinson, 

her presence, and her being. Indeed, Nature appears to be 
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alive like humans with ups and downs, pros and cons, merits 

and demerits. 

A narrow wind complains all day 

How someone treated him; 

Nature, like us, is sometimes caught 

Without her diadem. 

70- Beclouded, 2, 125 

The beautiful secrets of Nature continue to appear and 

reveal at the presence of Dickinson. The sea, for instance, 

follows her, flirts with her, gets the most precious beauty out 

of her: 

And he- he followed close behind; 

I felt his silver heel 

Upon my ankle,- then my shoes 

Would overflow with pearls. 

39- By the Sea, 5, 108 

A life line can be traced in Dickinson’s poetry. Both in 

the natural world and in human life, life can be traced: 

You’ve seen balloons set, haven’t you? 

So stately they ascend 

It is as swans discarded you 

For duties diamond. 

73- The Balloon, 1, 126 

Exchanging feelings with Nature is very eminent in 

Dickinson’s poetry, she puts herself in corporation with 

elements of Nature so that she feels as they feel, and then 

conveys their feelings to the reader:   

I feel as if the grass were pleased 

To have it intermit; 

The surreptitious scion 
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Of summer’s circumspect 

Summer is very well described by Dickinson, as it 

seems to be her favourite season. When it is described, you 

can hear its insect-sounds, its bird-songs, its bee-

murmurings; and you notice its lights and shadows, and oak 

blaze. To Dickinson, summer appears to be sacred, with the 

crickets singing their “spectral canticle” in praise of its 

beauty. 

Till summer folds her miracle, 

As women do their gown’ 

Or priests adjust symbols 

When sacrament is done. 

51- Nature’s Changes, 4, 115 

To Dickinson, Nature is a mother who has human 

features; she cooks and looks, and checks upon her children. 

She even does her daily chores in a lovely apron: 

Nature was in her beryl apron, 

Mixing fresher air. 

37- Storm, 2, 107 

Dickinson sees Nature not only as the mother of 

mothers, but also as the gentlest mother who longs for 

children and never gets impatient of them: 

Nature, the gentlest mother, 

Impatient of no child, 

13- Mother Nature, 1, 94 

Dickinson beautifies the image of the humanity of 

Nature, and adds details to draw the comprehensive picture 

of the absolute heavenly life with people and acquaintances, 

to strengthen the idea that natural elements are definitely 

alive: 
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Several of nature’s people 

I know, and they know me; 

I feel for them a transport 

Of cordiality; 

47- The Snake, 5, 113 

Dickinson’s selected poems show that she obviously 

believes that Nature is alive, influential and strongly 

integrated with humans. She uses various tools to prove her 

view.  She portrays what makes Nature a fertile mother, who 

gives birth to all creatures, and protects them as her precious 

children. She skillfully shows the life cycle of the elements 

of Nature from birth to death. Growth and maturity are 

reflected via several outfits like changes and movements. 

Death is finally presented as the definite end of every single 

element on earth. 

Dickinson’s poetic technique is impressively rich. She 

has that casual conversational tone that tells the reader that 

we all are branches of the same tree; we share the same 

origins and lastly we will have the same end.  
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Abstract  

            This paper is meant to briefly introduce different 

definitions of euphemism from different linguistic perspectives 

with the aim of providing a  new outlook on the phenomenon. 

Euphemism has been usually viewed as a purely lexical 

phenomenon employed to substitute words and expressions 

deemed unfit for polite linguistic usage. However, the reduction 

of the euphemistic process to a one-for-one lexical substitution 

would be to lose sight of the discursive euphemistic maneuvers 

which occur in everyday speech. Thus, the research goes beyond 

the limits of the strictly lexical approach to defining euphemism 

to introduce a view of euphemism as a verbal behaviour defined 

from different lexical, phonological, semantic, and pragmatic 

perspectives deeply embedded  in social discourse motivated by 

social, psychological, and neurological  factors. 

 

 

 ملخص

 يهدف البحث الي التقديم بإيجازلتعريفات مختلفة لظاهرة التلطيف التعبيري من مناح

الظاهرة والتي طالما اعتبرت كظاهرة  تلكديم نظرة جديدة حول شتى بهدف تق لغوية

معجمية لفظية بحته تهدف لاستبدال تلك الالفاظ الغير لائقة بأخرى مناسبة ومقبولة. 

ويأتي البحث ليتخطى تلك النظرة المعجمية القاصرة ملقيا الضوء على ابعاد لغوية 

 جديدة لتعريف تلك الظاهرة في أطر اجتماعية ونفسية وعصبية مختلفة. 
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1. 1 Introduction  

"A language without euphemisms would be a defective 

instrument of communication" 

(Burchfield, 1985, p.23). 

 

           Euphemism is a widespread language phenomenon and 

indispensable process in language communication, since it is an 

expression, which can show politeness, ease the tone and 

coordinate the personal relationships (Shi and Sheng, 2011, p. 

1175). According to Beizaee and Suzani (2016), "Euphemism is 

universal and not specific to any one language or set of 

languages. This is because of the function euphemism plays in 

languages; it deals with human feelings by exploiting the 

extended capacities of language"(p.42). People worldwide have 

a tendency in certain situations to avoid mentioning anything 

that could be considered offensive, vulgar, disgusting or too 

straightforward (Duda, 2011, p. 7). That is why they always 

resort to euphemism. Williams (1975) argues that "euphemism 

is such a pervasive human phenomenon, so deeply woven into 

virtually every known culture, that one is tempted  to claim that 

every human has been pre-programmed to find ways to talk 

around tabooed subjects" (p. 189).  

          Euphemism is a kind of word meaning transfer according 

to which any obscene, taboo, or politically incorrect word is 

substituted by another word which has neuter or ameliorative 

connotations, and for such a reason "is used as an alternative to 
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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" (Keith Allan and Kate Burridge, 1991, p. 11). 

Joseph M. Williams (1975) describes euphemism as a kind of 

linguistic elevation specifically directed toward "finding socially 

acceptable words for concepts that many people cannot easily 

speak of" (p. 189). Similarly, José  Santaemilia (2005) views  

euphemisms as "linguistic mechanisms to name the basic 

obscenities ( or 'four-letter words' _fuck, cunt, cock, etc.) 

through socially acceptable terms, as they are regarded as 

distasteful, unpleasant, or 'dirty' within a given society" (p. 17).  

Recently, Shehab, Qadan, and Hussein (2014) views euphemism 

as "one of the language’s ornaments" that people best use in 

certain cultures to talk about certain topics such as death and sex 

(p.190).   

1.2 Etymology of Euphemism  

        Etymologically, the word euphemism is derived from 

Greek euphèmismos which is itself derived from the adjective 

euphèmos, “of good omen” which consists of  eu, ‘good’, and 

phèmi, ‘I say’ (Jamet, 2012, p. 3). Ancient Greeks coined the 

term euphemismos (euphemism) to denote "to keep a holy 

silence (speaking well by not speaking at all)" 

(Org/wiki/Euphemism), or "use of good words", or "fair 

speech." Its root is euphemizein, meaning "speak with fair 

words, use words of good omen", coined from eu- (good, well) 

and pheme ( speech, voice, utterance, speaking) (Online 

Etymology Dictionary).    

 

 

https://en.wikipedia.org/wiki/Online_Etymology_Dictionary
https://en.wikipedia.org/wiki/Online_Etymology_Dictionary
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1.3 Definition of Euphemism   

          Euphemism as a linguistic, cognitive, and cultural 

phenomenon has received great interest among scholars 

worldwide in different fields. That is why euphemism as a 

concept does not lend itself to rigorous definition. However, it is 

possible to classify definitions of euphemism under specific 

themes, though inevitably these definitions tend to overlap.  

 

            1.3.1 Dictionary Definitions of Euphemism 

            Euphemism is defined in A Glossary of Literary Terms 

(1999) as: "An inoffensive expression used in place of a blunt 

one that is felt to be disagreeable or embarrassing" (p.83). 

According to Oxford Advanced Learner's Dictionary (2005) 

euphemism is defined as "an indirect word or phrase that people 

often use to refer to something embarrassing or unpleasant, 

sometimes to make it seem more acceptable than it really is" (p. 

499).  

 

            1.3.2 Definitions of Euphemism in Linguistic Studies   

           The majority of the definitions of euphemism in 

linguistic studies have focused on euphemism as a process of 

substitution while others have talked about it as a process of 

deleting or removing, displacement and replacement. Some 

writers have talked about it as a process of stretching, tinting 

and twisting of meaning. Synonymy is the concern of others. 

Stephen Ulmann (1963) describes euphemism as "the 

substitution of a harmless or propitiatory alternative for a taboo 

word"(p. 75). Gaeng (1971) points out that euphemism is the 

"use of a good or auspicious word for an evil or inauspicious 
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one" (p.147). Euphemisms are similarly considered by Rawson 

(1981) as "mild, agreeable or roundabout words used in place of 

a coarse, painful, or offensive ones" (p.1).  Fargal (2010) defines 

it as "a linguistic politeness strategy whereby an offensive or 

hurtful word/phrase is replaced with one that presents a less 

direct expression or carries a positive attitude"(p.172). Beizaee 

and Suzani (2016) posit, 

         Euphemism is the substitution of an acceptable term 

for unacceptable, mild for harsh, vague for blunt, 

roundabout for direct, favorable for unfavorable, 

preferred for dispreferred, less explicit for more 

explicit, pleasant for unpleasant reality, auspicious for 

inauspicious, lie for truth, soft-spoken for hard-

spoken, nice for nasty, sweet words for dreadful ones, 

misinformation for information, white lie for black lie, 

tender for brutal, innocuous for nocuous, polite for 

impolite, more palatable for unpalatable, agreeable or 

inoffensive for insidious and offensive (Beizaee &  

Suzani, 2016, p. 42).  

        

         1.3.3 Definitions of Euphemism from Linguistic 

Perspectives   

 

             From a lexical point of view, euphemism is "one way of 

creating synonyms in language, that is, the original expression 

and its euphemistic counterpart come to share conceptual or 

descriptive meaning but differ in their attitudinal 

dimension"(Fargal, 2010, p.172). For example, if the speaker 

uses the term a cleanliness worker instead of garbage man, 

he/she reflects a positive social attitude toward such a kind of 
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job which cannot be understood from the second one. Although 

both terms denote the same occupation, the first alternative is 

said to euphemize the second.  

            

             As for euphemism from a phonological viewpoint, it 

can be seen as using phonemic distortion, replacement, or 

"alternation of the word through procedures which connote 

freedom, spontaneity, and imagination" to avoid uttering 

distasteful word (Gómez, 2012, p.58).   Montreo (1981) (as 

quoted in Gómez, 2009, p. 732) defines euphemism as "a set of 

linguistic mechanisms which, acting on the phonic-graphic 

aspect of the word …, permit the creation or renewal of already 

existing linguistic forms, which, in that context and in that 

situation, denote but do not connote the same thing" (p. 26). 

Such a phonic-graphic mechanism can take several forms and 

involve a variety of processes of phonemic verbal play. 

Williams (1975) gives an account of the commonly used 

phonemic mechanisms of creating euphemism which can be 

summed up as follows:   

- phonemic distortion is the intentional change of the 

pronunciation of words. Such a phonemic  distortion 

can be easily noticed in words like "cripes" for 

Christ, "gad", "gooly", and "gash" for god,  "jeepers 

creepers" for Jesus Christ, and "son of a gun" for son 

of a god.  

-  Reduplication denotes a repetition of a syllable or 

letter of a word, as in "pee pee" and "poo poo".  

- Acronym  denotes shortening words to their initial 

letters as in "VD" for venereal disease , "WC" for 

water closet, "SNAFU" for situation normal all 
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fucked up or for surpassing all previous fuck-ups , or 

"SOP" for son of a bitch.   

- Diminutive means forming a new term by shortening 

a name and adding a suffix to indicate affection or 

smallness, as in "tummy", "fanny", "hicky" and 

"panty". 

- Clips is the deletion of some part of a longer word to 

produce a shorter word that gives the same meaning, 

as in the use of "nation" instead of "damnation".  

- Blending is forming a new word through mixing 

together parts of  two or more words, as in 

"crimanentlies" for crying out loud, "ʼzounds" for 

god's wound, and "ʼsheart" for god's heart.  

 

           

             Semantically, euphemism is the process of disguise and 

concealing. It is more complex than what can be viewed as 

lexical substitution. According to Stephen Ulmann (1963), 

euphemism is "the great veiling and toning-down device applied 

by language to mitigate anything dangerous, sacred or awe-

inspiring and also to anything unpleasant or indecent" (p.75). 

Along similar line, Leech (1983) defines it as the disguise 

process of referring to something offensive or indelicate in 

terms that make it sound more pleasant or acceptable than it 

really is. Leech (1983) argues that via "euphemism, one can 

disguise unpleasant subjects by referring to them by means of 

apparently inoffensive expressions"(p.147). Semantically, 

euphemism has been considered by Mirabela (2010) as a 'veil' or 

a 'shroud' which is "replacing the original signifier, perceived as 

being offensive or unpleasant… it is often referred to as a 'veil' 

or a 'shroud' thrown over the signified, as if to conceal 
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it"(p.129). Crespo-Fernández (2013) describes such a semantic 

process as the "process of linguistic makeup"(p.100). This 

semantic dimension of euphemism underlines its "attenuating 

and covering effect" taking into consideration its use as "a 

disguise which can mask reality"(Gomez, 2012, p. 52). 

Semantically, "ambiguity is unavoidable when we speak 

euphemistically" (Chamizo-Domínguez, 2005, p. 10); i.e. 

euphemism must necessarily be ambiguous in order to carry out 

its communicative function.  

         Despite the numerous definitions of euphemism from a 

lexical and semantic point of view, there are few pragmatic 

definitions which tackle euphemism as a phenomenon from a 

pragmatic-cognitive perspective. These definitions goes beyond 

either the ambiguous nature of euphemism or the lexical 

substitution it entails to scrutinize the means of conceptualizing 

its lexical and non-lexical aspects. Thus, it can be said that 

euphemism pragmatically denotes conceptualizing various 

forbidden realities in different ways, depending of a certain 

pragmatic situation,  in a euphemistic manner, via the use of a 

great variety of levels and not just via the use of lexical level. 

Such a pragmatic dimension to conceptualizing euphemisms 

pays much attention to some procedures required for the process 

of conceptualization ranging from non-lexical euphemistic 

substitutes such as gestures, to modulation of forbidden terms 

carried out verbally through excuses, to non-verbal 

paralinguistic devices such as intonation or tone of voice 

(Gómez, 2009, p. 736).  According to Beizaee and Suzani 

(2016), euphemisms belong to the cognitive domain: 

 

Many scholars believe that the purpose of euphemistic 

expressions is … cognitive…. Having in mind the 
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speaker's presuppositions, hidden intentions, knowledge 

of the extra-linguistic context, lexical knowledge, and 

knowledge of the speaker's implicit or explicit 

meanings, one can indeed make an initial judgment that 

euphemisms belong to the cognitive domain (Beizaee & 

Suzani, 2016, p. 46). 

         

          Conceptualization of forbidden reality, according to 

Crespo-Fernández (2008), not only plays a significant role in the 

speaker’s euphemistic choice, but also has an obvious effect on 

the understanding of the euphemistic substitute, a process in 

which the receiver’s role must by no means be underestimated. 

The hearer consequently has to explore beyond the lexical word 

and arrive at the connotations hidden under the euphemistic 

disguise by means of conceptualization. Indeed, the associative 

links between the euphemistic item and the taboo require an 

active participation on the part of the receiver, who is expected 

to identify an alternative and novel meaning in the designation 

of the forbidden concept and, in so doing, go beyond the literal 

meaning and arrive at the speaker’s intention to be respectful. 

Crespo-Fernández (2008) highly asserts his view stating: 

… the process of finding similarities between entities 

and the assignment of the mitigating … traits to a term 

or expression is subject to the active and cooperative 

role on the part of the hearer to unravel the possible 

meanings of the utterance, a process which largely 

depends on the restrictions, beliefs and social 

behaviour of the participants in the verbal exchange 

(Crespo-Fernández, 2008, p.98).           
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Otherwise, a literal understanding of euphemisms would impede 

effective communication. Casas Gómez (2009) presents a 

thorough pragmatic definition of euphemism, as follows: 

 The cognitive process of conceptualization of a 

forbidden reality, which, manifested in discourse 

through the use of linguistic mechanisms including 

lexical substitution, phonetic alteration, morphological 

modification, composition or inversion, syntagmatic 

grouping or combination, verbal or paralinguistic 

modulation or textual description, enables the speaker, 

in a certain “context” or in a specific pragmatic 

situation, to attenuate…a certain forbidden concept or 

reality(Gómez, 2009, p. 738).  

 

Given the important role played by the hearer in 

euphemistic communicative interaction, the speaker, while 

using linguistic mechanisms of euphemism, should, from a 

communicative standpoint,  "take into account the possible 

interpretation of the hearer due to the perlocutive effects that 

euphemistic uses can cause in the interlocutors" in order not 

to impede effective communication (Gómez, 2012, pp.56-

7). Schematically it looks like this:    
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 Figure (1) The pragmatic conceptualization of Euphemism     

 

            Along similar line, Tanja Gradečak-Erdeljić and Goran 

Milić (2011) define euphemism from a cognitive-pragmatic 

perspective as the cognitive operation that emphasizes certain 

elements in the target domain via the source domain with the 

clear intention of creating the… pragmatic effect…[of] the 

hiding of less favorable elements in the target concept (p.148). 

         Amy Pei-jung Lee (2011) pragmatically highlights the 

interrelation between cognitive euphemism and conceptual 

metaphor, defining metaphorical euphemism as   "a euphemism 

that adopts metaphorical mapping of both source and target 

domains to express the notion of  a forbidden domain as a result 

of conscious choices from pragmatic competence" (p. 356).  

  

           Sociolinguistically, euphemism has always been seen as 

a sociolinguistic phenomenon with a wide application in 

language.  Euphemisms are those frames or scripts necessary for 

one's socialization as a human being (Allan, 2013, p.29). 

According to Allan and Burridge (1991) euphemism are born 

out of social pressure to be courteous and are regarded as "in-

Forbidden Reality 

Conceptualization 

of linguistic mechanisms including lexical substitution, phonetic alteration, morphological 

modification, composition or inversion, syntagmatic grouping or combination, verbal or 

paralinguistic modulation or textual description 
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group identity makers" (p.31). Euphemisms are  "'social acts' 

that language users resort to in order to avoid embarrassment in 

certain situations, to maintain a level of formality in specific 

settings, or to avoid mentioning names or words as in the case of 

social and religious taboos" (Faiq and Abdalla, 2010, p. 186). 

According to Crespo-Fernández (2005), "euphemism responds 

fundamentally to a social interdiction which has as its prime aim 

to maintain interpersonal ties, the speaker’s and addressee’s 

image and, in this way, to make conversation progress in a 

fluent and satisfactory way for the parties involved"(p. 79).  

 

        It is also worth mentioning at this point that social 

variables greatly influence verbal interaction. Accordingly, it 

must be noted that "issues of tact and social respect give rise to 

a higher number of euphemistic substitutions" (ibid).  

         Moreover, not only does euphemism sociolinguistically 

foster harmony in social interaction, but also it reflects the 

values, culture, and the social norms in a society. Allan (2013) 

highlights the interrelation between culture and euphemism as a 

socialization tool asserting: 

 Euphemisms are words or phrases used as an 

alternative to a dispreferred (undesirable, 

inappropriate) expression because they avoid 

possible loss of face by the speaker and also loss of 

face by the hearer or some third party. What 

motivates such feelings is one’s socialization within 

one’s local sub-culture as part of a wider culture 

(Allan, 2013, p. 29).  

 

Likewise, Shehab et al. (2014) highlights the link between 

culture and euphemism as follows: 
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If a certain culture forbids or restrains talks about 

certain subjects (e.g., sex, death), shall we not 

approach these subjects in our conversation at all? 

Here, language again proves capable of dealing with 

and reflecting culture perfectly, and euphemism is 

probably the best device to use in certain cultures 

when talking about such topics, as it is one of the 

language’s ornaments (Shehab et al, 2014, p. 190). 

           

            The psycholinguistic view of euphemism takes the 

euphemistic use a step beyond avoiding unpleasantness and 

being polite to reflecting our inner tension, anxieties, fears, and 

shames. According to Rawson (1881), "euphemisms have very 

serious reasons for being. They conceal the things people fear 

the most- death, the dead, the supernatural. They cover up the 

facts of life – of sex and reproduction and excretion"(p. 1). 

Furthermore, people use euphemistic words consciously and/or 

subconsciously. As Rawson (1881) puts it, euphemisms "are 

embedded so deeply in our language that few of us, even those 

who pride themselves on being plainspoken, ever get through a 

day without using them" (ibid).  Moreover, as Keyes (2010) 

asserts "euphemisms represent a flight to comfort, a way to 

reduce tension when conversing"(p.2).  Allan (2012) argues that  

studying the way we use  euphemism either "as a shield against 

the disapprobation of our fellows or malign fate (or)…as a 

weapon against those we dislike or as a release valve against the 

vicissitudes of life [offers] an interesting perspective on the 

human psyche" (p.5). Grygiel and Kleparski (2007) observe that 

euphemism is a linguistic mechanism which is influenced or—

to put it more adequately— are created by the interrelated 
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working of both overt and covert social and psychological 

factors. 

          The contribution of Joseph Williams in making clear the 

correlation between how people psychologically respond to 

words and their use and how this correlation entails the ongoing 

coinage and usage of euphemism deserves to be highlighted at 

this point. Williams (1975) argues that "the meaning of anything 

can be psychologically (not linguistically) defined as the sum of 

our responses to it,…the word picks up aspects of the response 

elicited by the stimulus object itself" due to their long term 

association (p. 202). To him, the meaning of the word becomes 

a mediated response. Williams uses the word "vomit" as an 

example to give an insight into this psychological correlation 

between words and people's responses to them explaining: 

The action of vomiting elicits a primary response 

composed of elements a—i. The word vomit becomes 

firmly associated with the experience vomit, becoming a 

new stimulus that elicits some of the elements of the 

response that vomiting itself elicit; let us say c, e, f, and g. 

This meaning becomes, in turn, a stimulus which cause us 

to respond in certain strong ways not only to vomiting 

itself but to the word vomit (Williams, 1975, p. 203).  

He schematized it as follows: 

 

 

 

 

      a  b  c  d  e  f  g  h  i  
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Figure (2) William's Diagram of Psychological Response to Words 

 

On the basis of Williams' former explanation, euphemism can 

be psycho-linguistically defined as the word that arises "when 

the nasty elements of a response attach so strongly to a 

particular word that the word elicits too many of the same 

responses as the thing….[Euphemism is, therefore,  the] 

substitute…word or phrase that has not yet gathered to itself 

those [nasty] associations" (ibid, p. 203).         

          Neurolinguistically, euphemism is seen as an "instinct" 

which stands for the ability to use good words created in the 

newer part of the human brain where complex thought 

originates (Keyes, 2010, pp. 246-7). To make his view point 

clearer, Keyes (2010) metaphorically holds euphemism to be 

controlled by "software-mediated RAM"; whereas, swearing is 

held to be a part of our "hard-wired ROM memory". He adds:  

Those who lose their ability to use complex language 

after suffering damage to the brain parts that control 

conscious thought processes often retain an ability to 

curse that's rooted in the more primitive 'reptilian' 

(limbic) section of their brains….Evasive speech 

originates in the newer parts of our brain where complex 

thought originates. While words that we utter 

spontaneously when provoked are more likely to emerge 

from the uncensored reptilian part of our brain, with time 

to ruminate we turn to newer parts and choose from 

among the vast store of euphemisms there (Keyes, 2010, 

p. 247).     

 



 
 

- 939 - 
 

         Moreover, euphemism provides an accurate barometer of 

what is on our minds; it suggests "an innate need to express 

ourselves indirectly" (Keyes, 2010, p. 247).  Keyes  goes on to  

suggest that creating euphemisms contributes to developing our 

ability to think due to the concurrent correspondence between 

the brain and the ability to speak concluding that "euphemistic 

speech and the brain fit each other like a lock and key"(ibid).    
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Abstract: 
This research paper considers the issue of identity crisis suffered 

mostly by ethnic groups throughout the whole world. It seeks to examine 

the attempt made by the American Chinese writer Maxine Hong Kingston 

in her novel The Woman Warrior to fight back against both racist and 

sexist powers that used to deny her an individual voice as a woman, and a 

real sense of her identity as a Chinese American. As an ethnic coloured 

woman, Kingston explores the dilemma of double consciousness and 

mixed identity resulting from racial and gender politics which used to 

shape her life. She attempts to revise the wrong views the Chinese 

community has against the sense of individuality proposed by the 

American community as well as the racial beliefs the Americans have 

against the Chinese culture. She eventually succeeds in challenging both 

racist and sexist forces and retaining her real sense of identity as a Chinese 

American woman in face of both gender and racial oppression. 

:ملخص  

  

1. Introduction:  
Maxine Hong Kingston's The Woman Warrior: Memoirs of a 

Girlhood Among Ghosts (1976) accounts for the clash experienced in the 

postmodernist world between the past and the present, the old and the new, 

the east and the west, and the elders and the young. It is a wide-ranged 

clash between persons, genders, cultures, and identities. The novel records 

Kingston's search for a voice as a woman and a place as a Chinese- 
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American. It starts with Kingston's struggle to break away from her bitter 

girlhood memories which neither link her to her Chinese ancestors and 

cultural heritage, nor allow her to be fully American. They seem to stand 

as an obstacle in the face of claiming either of the two opposing identities. 

The novel further considers the stages of the development of Kingston 

from childhood to adulthood tracing her long struggle against racial and 

sexist oppression until she eventually acquires a better understanding of 

what it means to be a Chinese American woman 

.  

2.Struggles to Redefine the Ethnic Self and Construct a 

Hybrid Identity:   
The Woman Warrior considers the difficulties of growing up a 

first-generation Chinese American, exposing the bitter feelings of 

displacement and alienation from both societies. The novel "is about trying 

to be an American, when you are the child of Chinese immigrants, trying 

to be a woman when you have been taught  that men are all that matters, 

trying to be a writer, when you have been afraid to speak loud at all" 

(Juhazs 231). For Mamta Beniwal, Kingston is "caught between two very 

different cultures with very different values without truly belonging to 

either" (253). Juliana Vizan similarly assures, "Kingston is virtually 

homeless, she is a stranger to China and yet, she does not completely 

belong to America. Clearly, she is not of [her mother's] world, and because 

of her ethnicity, she does not really fit into the country of her birth" (192).  
At the first stage of her life, Kingston was "a sufferer rather than a 

resister" (Qiang 61). Being a Chinese citizen in the United States, Kingston 

belongs to an ethnic subculture. The early Chinese immigrants wanted to 

keep the community as secure as possible by isolating themselves from 

those around. Their "fear of losing their culture is intensified by the fear of 

losing their children to the foreign culture; and therefore they insist with 

greater vehemence on their children's acceptance of family traditions and 

old world ties" (Ling, Between Worlds 123). The main strategy they 

adopted to achieve such end has been to talk-stories in order to popularize 

the Chinese heritage among their children. Culture can only be preserved 

by being passed from one generation to another. Such talk-stories serve as 

warning signals to alert the coming generations against any attempt to 

violate the conventional laws that have been devised to keep the Chinese 

community intact in such foreign, alien environment. Kingston, then, 
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grows up listening to numerous stories narrated by her mother, Brave 

orchid, who does her best to preserve the Chinese way of life that used to 

determine and control the different roles of genders. The mother is, 

accordingly, seen by critics as standing for the authority of the ancient 

Chinese society exercised upon such ethnic minority. While originally 

meant to positively keep the uniqueness of the Chinese in such foreign 

country, the mother's attitude unfortunately entitled a destruction of any 

attempt to merge and integrate.  

On the other hand, the Chinese Americans found a great difficulty 

to adapt themselves to the beliefs and interests of the American world with 

its new concepts of reason, individuality and freedom. Elaine Kim notes, 

"Traditional Asian societies demand the subordination of the individual to 

the family and community, while the individual is supreme in modern 

western societies. Asian American literature expresses the need for balance 

between these two emphases" (qtd. in TuSmith35). In addition, the culture 

of ancient China is full of what appears to the first generations of 

immigrant Chinese Americans as mysterious and superstitious. The two 

cultures seem to be unable to work positively together. Such critical 

situation has resulted in a deeper feeling of alienation. Kingston finds 

herself in a society that appears to be unwilling to embrace her difference, 

just as she is similarly unable to accommodate herself and her particular 

culture to its difference. 

However, Kingston's rebellion against the Chinese model does not 

mean she fully embraces the opposite one; that's, the American model. She 

similarly resists the American culture as the dominant sphere that practices 

a racial policy towards foreigners. Kingston explains:  

[C]laiming America does not mean assimilation of 

American values, but rather a response to the legislation and 

racism that says we of Chinese origin do not belong here in 

America. . . . No, we're not outsiders; we Chinese belong 

here. This is our country, this is our history, we're a part of 

America. If it weren't of us, America would be a different 

place. ("Personal Statement" 23)  

Published in 1976, The Woman Warrior represents one of the 

attempts made by ethnic minorities in America to restore their dignity as 

human beings, and value as American citizens. The 1970s represent the 

upheaval of protests of ethnic groups in America asking for their rights not 

as second class citizens, but as real American citizens. Such attitude had 
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been encouraged by the Afro-Americans' protests and the civil rights they 

gained during the 1950s. It was a period of political upheaval, what 

scholars tend to call "ethnic revival". Ethnically-excluded groups found the 

courage for the first time to speak for themselves and ask for their rights 

like first-class citizens. 

Being originally an ethnic writer, Kingston has been quite aware of 

the stereotypical portraits made of the Chinese and Chinese Americans in 

the American mind. Used to be called by the racial name "nigger-yellow", 

the Asians are cast "in the role of the silent and passive other, have in turn 

provided material for degrading sexual representations of the Chinese in 

American popular culture" (Cheung, The Woman Warrior Versus The 

Chinaman Pacific 115). The American Chinese "are always stereotyped as 

rude and cunning with Chinese males being feminine and  

Such racial feelings towards ethnic minorities can be traced back to 

the early years the Chinese immigrated to the United States. The Chinese 

"were initially invited to America to fill a temporary shortage of labour, 

but when the shortage changed into an excess of workers, they were no 

longer welcomed. . . . and law upon law was constructed to prevent the 

Chinese from settling in America" (Wit 3).  A legal ban of immigration 

under the title of  "The Chinese Exclusion Act" was passed in 1882 to 

prevent the Chinese from entering the United States. Those who had 

already immigrated were not allowed American citizenship. Kingston 

alludes in the opening chapter to the restrictions imposed on her ethnic 

people: "In 1924, just a few days after our village celebrated seventeen 

hurry-up weddings to make sure that every young man who was 'out on the 

road' would responsibly come home-your father and his brothers and your 

aunts' new husbands sailed for America, the Gold Mountain" (3). Chinese 

women were not allowed in and Chinese men were not allowed to marry 

non-Chinese ones. These racial restrictions made most Chinese immigrants 

resort to illegal ways to get in the country. They preferred to live in ghettos 

away from foreigners who could threaten their existence in America.  

The feelings of alienation and displacement experienced by the 

mother are fully illustrated in the third chapter "Shaman" which considers 

Brave Orchid's life in both China and America. After the immigration of 

her husband to America and the death of her two children, Brave Orchid 

has feelings of dislocation and anxiety. Sue Chutima considers the "Sitting 

Ghost" Brave Orchid encounters and overcomes in the medical school as a 

"projection of fear and anxiety due to her loneliness and displacement" 
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(32). Her reunion with her husband and giving birth to more six children in 

America have not succeeded in relieving her suffering. As a Chinese 

immigrant, she is a fish out of water. In America, she is no longer the 

clever doctor who exercises Shamanistic powers as she used to be, "she 

instead becomes a deprived immigrant who carries a hundred bound of 

Texas rice up and down stairs working from morning until midnight 

sorting dirty clothes in the laundry, and at the age of eighty dyes her hair to 

ask for a job in the tomato field" (Chutima 33). She lives with her family in 

Stockton, a poor area inhabited mainly by members of the working class 

and unemployed citizens of mixed races like her. She explains her 

suffering to her daughter: "This is terrible ghost country, where a human 

being works her life away. . . . I haven't stopped working since the day the 

ship landed. I was on my feet the moment the babies were out " (109). It is 

the mother's inability to return back home that motivates her to construct 

an alternative one through talking-stories, something like  "a form of 

home-coming" (Chutima 33), a kind of nostalgic return to the past that 

helps her escape the painful present 

.  

3. Creating a Strong Female Voice Through the Stories of 

Female Others: 

Kingston's attempt to write her autobiography in the form of a 

novel is considered an important contribution to the feminist struggle to 

grant women a strong voice to explain things from their point of view 

which resulted in integrating the particular stories of their own individual 

lives within the historical as well as the cultural heritage of their own 

nations. Amy Ling explains, "Finding one's voice and telling one's stories 

represent power, just as having one's stories buried is powerlessness" 

("Chinese American Women Writers" 157). Kingston's memoir works on 

changing the inferiorizing stereotypes women have been imprisoned in. 

Women used to be "equated with qualities from passivity and compliance 

to irrationality and instability" (Benstock, et al 155). Kingston's existence 

in America, a radically different country, with customs and traditions 

completely grotesque to her male-oriented country, motivates her to repel 

against the restrictions imposed upon her by her patriarchal Chinese 

homeland. 

In the ancient Chinese society, women were mere objects 

controlled and enslaved by men who used to have full authority over them: 
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"[W]omen are at the bottom of the pecking order in traditional Chinese 

culture; even in America, they are daily reminded of their worthlessness" 

(Wong 7). Kingston illustrates in her novel various examples of gender 

discrimination in the traditional Chinese society. Sayings like "A husband 

may kill a wife who disobeys him. Confucius said that" (193) assures 

women's absolute subservience to men. The Chinese community used to 

repeat wise sayings which belittle women and the role they are supposed to 

play in both the family and the society: "Feeding girls is feeding cow 

birds" (51), "It's more profitable to raise geese than daughters" (45), "When 

you raise girls, you are raising children for strangers" (54), and "When 

fishing for treasures in the flood, be careful not to pull in girls" (33). The 

Chinese traditions imply that "when a woman is married, her physical and 

spiritual home was transferred to that of her husband and family" (Johnson 

215). It is the Chinese traditions which relate women first and foremost to 

the world of her husband and his family, and it is the same traditions that 

render women as useless to their parents and family. It seems as if they are 

punished for what has been imposed upon them, for what they have no 

choice of. When Kingston feels proud of getting straight A's at school, for 

example, the mother explains that it is good for the future husband and his 

family not theirs. The anti-female attitude of the traditional Chinese society 

is further exemplified in the family's celebration of the birth of boys while 

a girl's birth is usually unnoticed. The novel describes "with nostalgia the 

loving rituals accompanying the birth of boys, and . . . bitterness over the 

silence accompanying the birth of girls. . . . These rituals express paternal 

love and make childhood an Edenic place from which girls are excluded" 

(Rabine 92).  

Throughout the novel, Kingston struggles to find a voice not only 

for herself but also for the voiceless who surround her and who are also 

women. In an interview with Fusher Fishkin , Kingston explains, "I think 

of myself as somebody who's been given a gift of an amazing literary 

voice, and so I want to be the voice of the voiceless" (789). "Kingston tells 

her own life story through imagining and narrating 'other' women stories- a 

mode that masks the self's true story and yet identifies it with the 

community of women's stories" (Kennedy and Morse 122). She, 

accordingly, writes a collective memoir, one that is made up not only of 

her own life story, but also of a number of female relatives, both real and 

fictional ones, whose lives have shaped hers. The fact that all the figures 

involved in Kingston's memoir and talk-stories are women reflect the 
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painful struggles which shaped her life as a Chinese American woman. The 

struggles of the No Name Woman, Fa Mu Lan, Brave Orchid, Moon 

Orchid, and Ts'ai Yen are not only theirs, they are Kingston's and all 

women's as well: "In telling their stories, she is telling her own stories 

because Kingston herself is a compilation of all the women in her book" 

(Beniwal 252). "In these four women, heroic and humiliated, imagined and 

empirical", Chen-lock Chua notices, "Kingston has mapped out her 

paradigm of female identity" (65). 

Kingston begins her narrative with a negative female model; it is 

the story of her No Name Aunt: "'You must not tell anyone', my mother 

said, 'What I am about to tell you. In China, your father had a sister who 

killed herself. She jumped into the family well. We say that your father has 

all brothers because it is as if she never had been born'" (3). By avoiding 

mentioning the name of the sinful aunt, she is completely silenced both 

before and after her death. Her story is mentioned cautiously, briefly, and 

in a low voice; that is, with the aim of warning the niece against violating 

social laws and facing the same fate: "Brave Orchid uses the talk-story of 

the No Name Woman to pass on codes of proper conduct and values to her 

daughter" (S. Chua 15). However, by recording the story of the dead aunt 

in a whole chapter using even the same words the mother has used, 

Kingston has paradoxically given voice to such unnamed woman by 

breaking the silence imposed upon her.  

The aunt has transgressed the codes which govern social behaviour 

in the Chinese community and consequently deserves punishment. But is 

such law applied in all cases, times, places, and equally on the two sexes? 

That's the question whose answer has troubled Kingston. "[I]f the villagers 

punish her for adultery, why do they allow the inseminator to get away 

with it? . . . Why does the family expect her alone to keep the traditional 

ways, which her brothers, now among the barbarians, are permitted to 

fumble without detection?" (Wen Ho 20). The answers for such urgent 

questions are found in the words of the Chinese-American writer Lin 

Yutang, "[W]omen are expected to be virtuous while men aren't" (145). 

Kingston seems to have a lot in common with her own No Name 

Aunt. Just as the aunt seems to be timid and silent, unable to defend 

herself, Kingston starts as a silent, quiet girl, unable to express her feelings 

and thoughts even to her mother. Yet, while the aunt resorts to killing 

herself which reflects her inability to belong, Kingston succeeds in 

breaking the silence imposed on both of them. 
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Kingston's reconstruction of the forgotten (hi)story of her No Name 

Aunt is considered an action of political resistance against the established 

Chinese patriarchal system. Not only her No Name Aunt, but Kingston 

presents also the story of another silenced female figure: it is her miserable 

aunt Moon Orchid whose story is narrated in the fourth chapter "At the 

Western Palace". Kingston seems here to suggest that the idea of silencing 

is not mainly related to the guilt committed by the No Name Aunt; it is 

rather related to the fact that she is mainly a woman. This is made evident 

in the episode of Moon Orchid: "Both the 'guilty' and the 'innocent' aunts 

are hushed" (Cheung, "Don't Tell" 164). The story of  Moon Orchid 

constitutes another negative female model which reflects the difficulties of 

adjusting to the new life in a foreign country and the fatal destiny of those 

who fail to adapt. The episode of Moon Orchid and her husband 

exemplifies how silencing one's voice may lead to insanity, and eventually 

death.  

Moon Orchid is another ghostly figure both before and after her 

death. This is explained in her husband's words: "It's a mistake for you to 

be here. You can't belong. You don't have the hardness of this country. I 

have a new life" (153). Moon Orchid is a Chinese ghost belonging to 

ancient China, and is, accordingly, unfit in America. On the other hand, the 

Chinese husband who emigrated to America and lived a long time there 

turns into an American ghost who belongs to a new world different from 

hers. According to such view, Moon Orchid has a lot in common with the 

No Name Aunt: both of them have been abandoned by husbands who 

emigrated and had new lives in America. Both of them fail to belong to 

their respect communities: the Chinese community in the case of the No 

Name Aunt as she has been rejected for the crime committed, and the 

Chinese-American community in the case of Moon Orchid as she seems 

unfit to such new style of life. When "put together, the No Name Woman's 

spiteful suicide and Moon Orchid's madness and final death serve to 

rupture the male-female and Chinese-American relations" (Wu 32). In 

short, Moon Orchid "provides a living example of the No Name Woman 

archetype" ( Wendy Ho 25). 

Through the disastrous stories of her two aunts, Kingston 

denounces the oppressive patriarchal world of China which has destroyed 

their lives. Kingston adopts their side trying to strengthen the female 

weakness that made them victims of their male-oriented community. Still, 

Kingston determines not to let herself be victimized and overpowered. The 
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experience of her two aunts makes her "realize that to shape her identity, 

she must literally and figuratively find a voice of her own" (Wendy Ho 26). 

Kingston explains in an interview with Karen Amano: 

I saw myself as finding and creating my own individual 

voice, but at the same time it is also the voice of Asian-

American people. It's also the voice of all those people such 

as the No Name Aunt. . . . I can give voice to people who 

have no political voice, who have no personal voice; it's 

possible to give them a voice through my own work. So it's 

both individual and it's a universal or racial voice. (qtd. in 

Grice 19) 

Kingston's determination to resist gender oppression, have a strong voice, 

and assimilate the American foreign culture saves her from facing the 

disastrous fate of her two miserable aunts. 

While the stories of the No Name Aunt and Moon Orchid, which 

are mainly part of family history, frustrate Kingston's aspirations towards 

female self- representation, the story of Fa Mu Lan, which is mainly a 

legend, supports female power and offers a space  for Kingston as a 

woman to move in. In the second chapter "White Tigers", Kingston 

introduces another female model, but one that is strong and liberating: it is 

the figure of the Woman Warrior, Fa Mu Lan. As introduced by Kingston 

in her memoir, the figure of Fa Mu Lan is a concrete representation of 

feminist ideas and pursuits; she is "a symbol of the strong and independent 

woman who transgresses gender boundaries and excels in domains that 

have traditionally been male. [She is] a feminist heroine and role model for 

women" (Sugiyama109-10). 

 "White Tigers" constitutes what Sau-Ling Wong calls "a wish-

fulfilling fantasy" (18), a personal myth by which Kingston seeks to locate 

her existence within both the American and the Chinese contexts. 

Believing her life in America to be disappointing, Kingston tries to find 

inspiration in a revised version of  the Chinese song "The Ballad of 

Mulan". Consequently, Kingston divides the chapter into two sections: the 

first one narrates the Chinese myth of Fa Mu Lan with some changes and 

fabrications imposed on the original version by Kingston who is both the 

storyteller and the heroine of the story. The second section takes the story 

from the Chinese mythical past of the fantasy of Fa Mu Lan to depict the 

realistic present of Kingston's life in America where she contrasts the ill-
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treatment she receives as a female member of the Chinese emigrants to the 

glory and respect the mythical Fa Mu Lan used to enjoy. 

Kingston's inclusion of the heroic myth of Fa Mu Lan has been 

meant to illustrate an alternative vision of the position of women other than 

that held by the traditional community of the Chinese emigrants 

represented in the mother. The paradox arises from the fact that such 

favourable alternative is nothing but an original Chinese one. In the myth, 

a woman can provide hope and bring victory to a whole nation; in reality, 

she is invaluable and mainly a source of disappointment. In the myth, 

female abilities are supported and cultivated, but in reality, a female is 

useless and none is aware of her achievements and progress. Through her 

identification with the character of Fa Mu Lan, Kingston is able to "escape 

confinement in conventional female scripts and to enter the realm of heroic 

masculine pursuits-of education, adventure, public accomplishment and 

fame" (Smith 64). At such stage of her personal development, Kingston 

understands that the only way to escape the painful feelings of female 

inferiority is by adopting a male role. She "could receive the recognition 

that is reserved for sons if only she traded her female identity for a male's, 

just as Fa Mu Lan does" (S. Chua 35). 

Not only Kingston, but also the mother, who seems to have always 

disappointed the daughter's struggle for an individual identity, turns out to 

have a long history in the struggle for a self-definition. Brave Orchid's 

strict adherence to Chinese customs and traditions and her trials to 

communicate them to her children render her as advocating the male-

centred ideology. Yet, the third chapter "Shaman" illustrates her long 

struggle to turn out from a traditional Chinese housewife to a respectable 

doctor. Such perceived double identity of the mother has been both 

empowering as well as disappointing to her daughter. 

The narrative tone used in "Shaman" reflects a hidden admiration 

of the courage and independence displayed by the mother in both China 

and America: "Brave Orchid's shamanistic power is illustrated not only by 

her battle with ghosts but also by her dealing with her fear and anxiety of 

displacement in the ghost country America" (Chutima 33). Brave Orchid's 

abilities to be a shaman, that's a person who has abilities to defeat ghosts, 

her decision to study medicine, her ability to retain her maternal name 

instead of that of her husband's after marriage, her refusal to get an 

American name after emigration, all such practices reflect a warrior-like 

spirit on part of the mother. Brave Orchid, then, is a lively model of the 
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woman warrior. For Sidonie Smith, the mother's "story resonates with the 

Fa Mu Lan legend: both women leave the circle of the family to be 

educated for their mission and both return to serve their community, 

freeing it through many adventures from those forces that would destroy it. 

Both are fearless, successful, and admired" (68). The mother is even able 

to defeat ghosts presenting them in the narrative as an antagonist to a 

powerful protagonist who is the mother. Brave Orchid says of herself, "'I 

am brave and good. Also I have bodily strength and control. Good people 

don't lose to ghosts" (86).  

In China, Brave orchid was a clever doctor, one who had magical 

powers that can defeat ghosts. In America, however, she is nothing but a 

servant who washes people's laundry and picks fruits and vegetables in 

farms. But while the mother surrenders to such disappointing conditions 

and seems to be satisfied by the simple memory of a Chinese past of glory, 

the daughter rejects the mother's attempt to subject her to sexist and racist 

authorities. 

Kingston ends her memoir in chapter five with the story of Ts'ai 

Yen which implies her eventual recognition of her ability to make 

something out of her mother's talk stories that can satisfy her female pride: 

"Here is a story my mother told me, not when I was young, but recently, 

when I told her I also talk-story. The beginning is hers, the ending is mine" 

(184). The fact that the same story is told by both Kingston and her mother 

reflects a sense of eventual understanding and reconciliation achieved 

finally between the mother and the daughter. It alludes to Kingston's ability 

to achieve a kind of reconciliation between the two competing cultures she 

used to straddle between. The two women finally discover they share one 

thing: a love for talking-stories. "[T]he daughter empowered by the 

mother's 'talk-story' becomes a story-teller herself who re-members and re-

deems the repressed ethnic past. The mother and daughter join to 

commemorate and transmit the cultural past" (Huang 158). 

By rewriting Chinese legends and talk-stories, Kingston seems to 

reclaim her Chinese heritage as her own. This is achieved only after 

transforming and presenting it from a new perspective; that is, the 

perspective of a Chinese girl born and brought up in America. According 

to Caroline Ong, "Kingston, in transforming the oral legend into writing, 

transforms it from a story about absolutes and patriarchal authority to a 

story glorifying feminine freedom" (qtd. in Rabine 100). Kingston's voice 

is "the voice of a writer who in a certain sense has already returned to write 
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about her people, to claim and transform their stories, but who writes as the 

girl who can't return. . . . Her story. . . is about separation and the 

impossibility of separation" (Rabine 90). That's why her attitude towards 

her culture as well as mother seems at the beginning to be contradictory: 

one of both love and hatred. At the ending of her novel, however, Kingston 

is able to reconcile with her family particularly her mother, her traditional 

Chinese culture, her position as a Chinese American, and her gender as a 

woman. This is achieved through the power of language which proves to 

be a useful device in helping Kingston gain a voice to express herself to 

those around, and gain a better understanding of her character and abilities. 

Kingston discovers that writing is a means of "self-assertion, self-

revelation, and self-preservation. One writes out of a delight in one's 

storytelling powers, out of a need to reveal and explain oneself, or from the 

desire to record and preserve experience" (Ling, "Chinese American 

Women Writers" 135). Through writing, Kingston "reconciles the notion of 

a wife-slave with the stories of warriors and shamans. . . . She is able to 

avoid the fine line between going crazy and being successful through her 

words" (Beniwal 254). "[S]tory, history, and literature-all in one become 

the tools of the native/Other woman for articulating the silenced truth" 

(Huang 159). 

Through the stories of women in her family, Kingston "learns of 

both successes and failures of translation and her reconstruction of their 

stories is part of her effort to overcome her own fear of ghosts by creating 

a new myth to establish meaning of her identity as Chinese American" 

(Chutima 41). Kingston has gone through a difficult process of identity-

forming due to her efforts to achieve a kind of harmony between 

paradoxes. Her long struggle both as a writer and a woman proves finally 

that she can create a hybrid identity which is neither fully Chinese nor fully 

American: "She searches to locate a middle ground in which she can live 

within each of these two respective cultures, and creates a new, hybrid 

identity between them" (S. Chua 74). The Woman Warrior Sketches 

Kingston's "search for a voice. When [she], in the end, actively takes 

control of the story, she demonstrates that she has, indeed, found this 

voice" (Wit 37). 
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4. Conclusion:  

The Woman Warrior examines  the attempt made by  Kingston to 

fight back against both American racist and Chinese American sexist 

powers that used to shape her life as well as those of all ethnic groups 

denying her a strong, individual voice as a woman and a real sense of her 

identity as a Chinese American. Kingston seeks to recover the neglected, 

misunderstood, past stories of her Chinese heritage, as well as reclaim the 

forgotten female stories. The book vividly considers the cultural struggles 

and conflicts Kingston has gone through and how she is eventually able to 

settle down and find out her personal individuality as a woman and a writer 

as well as reconcile with her own identity as a Chinese American.  

 The novel further refashions historical events which had shaped 

the lives of the Chinese emigrants in America and sheds more light on the 

deteriorated political, economic, and social  conditions in China which are 

clearly alluded to in the story of The No Name Woman. The story of 

Kingston's mother in "Shaman", her no Name Aunt in "No Name Woman", 

and her aunt Moon Orchid in "At The Western Palace" clearly speak of the 

difficulties Chinese women face both in China and in America. 

Kingston uses the narrative technique of a "talk story" as a weapon 

to regain her voice. The five narratives of the memoir are based on talk 

stories narrated by the mother, real incidents experienced by Kingston, as 

well as folktales and myths which constitute an original part of her Chinese 

heritage. By reconstructing such past Chinese stories according to her own 

present experience as a Chinese American, Kingston is able to redefine her 

place in the new world of America. 
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Abstract 

 

        The present study investigates the conceptual metaphor 

FAITH IS LIGHT& DISBELIEF IS DARKNESS in the Quran. 

The analysis follows the framework of Charteris-Black theory 

of Critical Metaphor Analysis (CMA) (2005) and the 

Conceptual Metaphor Theory (Lakoff and Johnson,1980) in 

which a set of linguistic metaphors are assigned to their 

underlying conceptual metaphors which originate in thought. 

The study adopts a corpus-based approach to collect 

metaphorical expressions related to the conceptual metaphor 

FAITH IS LIGHT& DISBELIEF IS DARKNESS. The analysis 

of the translation is conducted within the framework of the 

Relevance Theory approaches to translation (Gutt, 2000). The 

findings of the study demonstrate that Arabic and English share 

the same conceptualization in relation to light and darkness 

since it relates to a universal physical experience that is not 

culturally or linguistically bound.  

 

Keywords: Conceptual metaphor, Relevance theory, contextual        

clue, universal metaphors, source domain, target domain 

 

1.INTRODUCTION 

       Since the emergence of the Conceptual Metaphor Theory 

(CMT) in the 80’s, many cross-linguistic studies have been 

carried out on metaphors. However, to date, no single study has 

provided a systematic linguistic investigation of the conceptual 

Quranic metaphors and their translations within the framework 

of Relevance Theory and its translation approaches. This study 
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attempts to fill this gap, at least partially, by providing a 

comparative analysis that is corpus-based. Including a language 

other than English in the CMT, i.e., Classical Arabic, is needed 

because, as stressed by Neumann (2001) most of metaphor 

research since the emergence of the CMT has been restricted to 

English. Comparative studies concerning two unrelated 

languages, such as English and Classical Arabic, are badly 

needed to furnish new evidence unobtainable from research 

carried out from a monolingual perspective for the cognitive 

status of metaphor. The current study employs an inter-

disciplinary approach to analyse metaphorical language in 

religious discourse. The aim is to contribute to the relevance 

theory and conceptual metaphor theory by helping to place them 

in a wider, cross-cultural and cross-linguistic perspective.  

      The findings of the study assert Nord’s (1991) view that 

there is a need to broaden the scope of translation studies 

beyond word and phrase level to include text linguistics into the 

analysis of translation. Subsequently, different models and 

theories from discourse analysis, pragmatics, socio-linguistics, 

corpus linguistics, and cognitive linguistics have been applied in 

translation studies. Snell-Hornby (1988) regards translation 

studies as an independent discipline which is “interdisciplinary, 

multi-perspective entity” (p.12). She adds that there is a need for 

an integrated approach to the translation of metaphor, because 

metaphor itself is supra-cultural. It follows that a translator 

needs to be familiar not only with two languages and cultures, 

but also with two different conceptual systems. The same 

opinion is echoed by Dagut (1976) who proposes that 

translatability of ST metaphors is determined by the cultural and 

lexical resonances and the extent to which these can be 

reproduced in the TL. 

2. Review of literature  

2.1 Traditional Theories of Metaphor 

     Metaphor has always been studied within the framework of 

rhetoric and literary studies. It is regarded as a kind of artistic 
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embellishment that is linguistically deviant (Knowles& Moon, 

2006). There have been many different theories of metaphors in 

semantics. The major theories include the substitution, 

comparison, emotive and interactive theories. According to 

Soskice (1987), emotive theories see the role of metaphor as 

purely emotional without any cognitive import, unlike 

substitution theories that assert the cognitive content, but 

consider it to be literally replaceable. Comparison theories 

assume that metaphors always involve a violation of semantic 

categories and to understand a metaphor we have to overcome 

this kind of ambiguity. On the other hand, in interactive theories 

metaphor is seen as a result of the interaction between the two 

concepts and, therefore, could not be reduced to its literal 

meaning (Soskice, 1987). Each of these theories attempts to give 

a full picture of the expressive power of metaphorical language. 

The adoption of any of these theories has clear implications for 

metaphor translation. 

 

2.2 Conceptual Metaphor Theory  
     The introduction of Lakoff and Johnson 's book "Metaphors 

we live by" (1980) was a remarkable departure in the study of 

metaphor. Lakoff and Johnson (1980) have suggested that 

metaphors are not merely linguistic ornaments, but an 

expression of the structure of thought. They assume that 

conceptual thinking is generally metaphorically structured. Most 

linguists now see metaphors as important tools of cognition and 

communication. The present study sets out to explore the 

implications of the conceptual theory of metaphor for 

translation. In conceptual terms, metaphor has come to mean a 

cross-domain mapping in the conceptual system. The term 

‘metaphorical expression’ refers to a linguistic expression (a 

word, phrase or sentence) that is the surface realization of such a 

cross-domain mapping (Lakoff, 1993, p. 203). In other words, 

Conceptual Metaphors refer not to the linguistic expressions or 

words in the metaphor, but rather to the underlying conceptual 
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content. In analyzing metaphor, cognitive linguists (Gibbs, 

1994) have used the terms source domain and target domain to 

explore the wider meanings that metaphors create, and which 

we use to extend meanings into metaphors. In order to make the 

connection between the source domain and the target domain, 

another term, map, is used. Mapping means a transfer of 

meaning from one domain to another domain (Fauconnier and 

Turner, 1998). For example, if we say ‘friendship is the sun in 

our life’, ‘the sun’ is referred to as the source domain while 

‘friendship’ is considered the target domain.   

     According to such terminology, a metaphor, as it occurs in 

text, represents a transfer of meaning from a source domain onto 

a target domain. Central to Lakoff’s view of metaphor is the 

"Invariance Principle", that is, "Metaphorical mappings preserve 

the cognitive topology (that is, the image-schema structure) of 

the source domain in a way consistent with the inherent 

structure of the target domain" (Lakoff, 1993, p. 215). Mappings 

therefore involve a set of relations rather than single attributes 

so that what is transferred is knowledge of a set of properties, 

their behavior and interrelationships as they are known in the 

source domain. According to Lakoff and Johnson, metaphoric 

expressions tend to be organized in chains across texts, 

"metaphors […] highlight and make coherent certain aspects of 

our experience […] metaphors may create realities for us, 

especially social realities" (1980, p. 156), thereby hinting at 

metaphor's role in constituting social identities and relations. 

Goatly (1997, p. 166) proposes as many as thirteen functions of 

metaphors including lexical gap-filling, explanation/modeling, 

re-conceptualization, argument by Analogy, cultivation of 

Intimacy, enhancing memorability, foregrounding and 

informativeness and textual structuring. Therefore, it is an 

indispensable tool for our imagination and reasoning. Metaphor 

is an ideal persuasive tool in view of its capacity to structure 

knowledge at the unconscious level. Kress argue that metaphor 

is "a potent factor in ideological contention" (1985, p. 70).  
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      Cognitive-linguistic analysis of the translation process has 

shifted the focus from texts to mental processes. Recent 

cognitive research stresses the active role of the reader who is 

not a mere decoder of the text, but also an active participant 

attempting to infer implicit content. According to Hirsch (1987, 

p. 33) this view, known as the constructive hypothesis of 

meaning, is supported by considerable experimental research. 

Hirsch (1987, p. 3) asserts that “to grasp the words on a page we 

have to know a lot of information that isn’t set down on the 

page”.  

     Unlike the traditional investigation of individual examples of 

metaphor, the cognitive study of metaphor has sought to 

penetrate to a deeper level of thought where metaphors are 

generated, the level at which a set of metaphors coheres. Some 

metaphors lie closer to the root of cognitive activity than others. 

The present study proposes that a better understanding of the 

conceptual basis for some metaphors and how they relate with 

other aspects of rhetoric and persuasion will bear on their 

translation strategy. Unlike individual metaphors, these more 

powerful metaphors are usually recurrent throughout a text and 

must be interpreted with attention to the dynamics of 

intertextuality since they are organized in chains across a text. 

Tracy (1979) asserts that all religions are grounded in certain 

root metaphors which form a cluster or network that generate 

new metaphors. Such metaphors resist attempts to exhaust their 

meaning by literal paraphrase.  

2.3 Relevance Theory: 

       Relevance Theory, which was developed by Dan Sperber 

and Deirder Wilson (1995), regards relevance as the key factor 

in the interpretation of ambiguous utterances and that we resort 

to the contextual information to reach an appropriate 

interpretation. It is assumed that the speaker makes inferences to 

supply all the necessary information for interpretation. The 

success of metaphor communication depends greatly on taking 

into account the context, mutual background knowledge and the 
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presuppositions that help us realize the real implicated meaning 

intended to be conveyed. According to Gutt (2000) "the 

meaning communicated by a text is not attributable to the 

stimulus alone, but results from the interaction between stimulus 

and cognitive environment" (p. 132). 

    Thus, relevance is defined in terms of contextual effect and 

processing effort. The success of communication depends on the 

balance between benefits and efforts. According to Sperber and 

Wilson (1986), a text is relevant to an individual only when 

processing in a context of available assumptions yields a 

positive cognitive effect. On the part of the addressee, the 

cognitive comprehension procedure depends on two important 

variables: Contextual effect and processing effort. In other 

words, the relevance-theoretic comprehension procedure 

follows a path of least processing effort in search of cognitive 

contextual effects. 

      Relevance theory's valuable contribution is that it combines 

linguistics and cognitive sciences to account for the role of 

context in determining the meaning of language. The relevance 

theory stresses the important role of the context and the 

recipient's cognitive environment in the construction of 

meaning. The context shared by the speaker and hearer helps 

them to bridge the gap between the denotations of words and the 

message they intend to convey. According to Sperber and 

Wilson (1995), words serve just as a clue to the speaker's 

intention, but they cannot convey the complete message unless 

they are combined with contextual factors. 

      According to the relevance theory (Gutt, 2000), translation 

is basically an act of communication that involves inference and 

cognitive activity. The relevance theory adopts two approaches: 

direct and indirect translation. Gutt (2000) remarks that "the 

distinction relates to the freedom of the translator's to elaborate, 

summarize or rephrase or the necessity to stick to the explicit 

content of the original" (p. 122).  
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    Direct translation is an approach that strives to attain the 

highest possible level of resemblance to the source text. In direct 

translation, the preservation of all the original's linguistic clues 

enables the receptors "to arrive at the intended interpretation of 

the original, provided they used the contextual assumptions 

envisaged by the original author"(Gutt, 2000, p. 128). The point 

of preserving stylistic properties, which are originally intended 

contextual information, lies not in their intrinsic value, but 

rather in the fact that they provide clues that guide the audience 

to the interpretation intended by the communicator. They help 

the readers to make the appropriate inferences on the basis of 

the interaction of the context with the discourse. These are 

referred to as communicative clues (Gutt, 2000, p.127, italics as 

in the original). 

       Such an approach minimises the need to provide 

contextually implicit information, explicate figurative language 

or remove ambiguities. A translator can provide footnotes, 

prefaces or introductions, but these are not part of the 

translation. Gutt (2000) reports on many cases in which attempts 

to lay bare the explicatures and implicatures of an original 

within its translation have led to the sad consequence of 

preventing the audience from deriving the full, usually 

indeterminate, range which the original in fact offered. 

    On the other hand, indirect translation aims at lower degrees 

of interpretive resemblance and places no special constraints on 

the use of context; it uses the current receptor context. 

Therefore, indirect translation has the advantage of good 

spontaneous comprehensibility because it does not focus on the 

way in which something was said, but rather on what was said. 

        The Relevance Theory approaches to translation were 

adopted due to their emphasis on the contextual and inferential 

aspects of language in communication, which proves fruitful in 

the study of metaphor.  Meaning is no longer seen as encoded 

into words and the role of context in determining meaning is 

emphasized. Translation is not a mere transference of words, but 
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a type of cross-cultural communication which requires sharing 

the common background knowledge of fundamental 

assumptions, beliefs, and pragmatic presupposition (Gutt, 2000). 

Translation is recognised as a cognitive activity involving 

complex cognitive processes to reproduce the ST into the TT.         

3. Methodology  

       The present study uses a corpus-based approach in the 

compilation of the mappings of conceptual metaphors and the 

contrastive analysis of their translation solutions. The study 

comprises a corpus of five verses which are linguistic 

realizations of the same underlying conceptual metaphor. i.e., 

FAITH IS LIGHT AND DISBELIEF IS DARKNESS. The 

translators belong to different cultural and linguistic 

backgrounds so that to be representative of varied contexts. The 

study adopts the Metaphor Identification Procedure (MIP) 

developed by the Pragglejaz Group which “provides an 

operational way of finding all conventional metaphor in actual 

message” (Steen et al. 2010, p. 769-770). It includes the 

following steps;  

1-A close and careful reading of the entire text to establish a 

general understanding of the meaning.  

 2-Determining lexical units in the text/discourse: Generally, the 

Quranic metaphors tokens are easily identifiable in Arabic, and 

the metaphoricity of most of keywords is obvious to the reader.   

3 -Establishing the contextual and basic meanings of metaphoric 

tokens since basic meanings are not necessarily the most 

frequent meanings of the lexical unit. A key task here is to 

verify the metaphoricity of each lexical unit in the corpus by 

consulting Arabic dictionaries. 

4-Deciding about the existence of contextual contrast between 

the contextual meaning and the basic meaning but can be 

understood in comparison with it. 

         Mandelblit (1995) proposes the Cognitive Translation 

Hypothesis, which has two schemes of cognitive mapping 

conditions:  
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a) Similar Mapping Conditions (SMC), based on similarities 

established between new and existing concepts and,  

b) Different Mapping Conditions (DMC), based on the 

differences established between new and existing concepts 

(Mandelblit, 1995, p. 492). He adds that the translator is 

"required to make a conceptual shift between the conceptual 

mapping systems of the source and target languages" (p. 493). 

      The mapping conditions are identical across different 

cultures in bodily experience. Therefore, it is very convenient 

for the translator to adopt the direct translation to keep the 

conceptual metaphors of the original text which reflects the 

cultural character of SL. The similarity of mapping structure 

enables target receptors to understand the cognition of the 

expressions of the same conceptual metaphors. The strategy of 

literal translation achieves the highest degree of cognitive 

equivalence. This method enables the TT readers to understand 

and appreciate the ST in the same cognitive manner of the ST 

readers. 

4. Analysis and Discussion 

       The conceptual metaphor FAITH IS LIGHT AND 

DISBELIEF IS DARKNESS is highly pervasive and recurrent 

in the Quran. The fact that the linguistic manifestations of this 

conceptual metaphor are semantically kept in the three 

translations support the idea of the presence of cross-culturally 

shared metaphors owing to their experiential basis. Metaphors 

of light and darkness are very common across many unrelated 

languages and cultures (Kovecses, 2010). They are exploited in 

spiritual and religious discourse. They have universal appeal due 

to their attachment to basic, commonly shared motives and 

therefore they can reach to many people. Light is perceived as a 

divine attribute in many religions. The light and darkness 

duality is employed as source domain to illuminate the disparity 

between abstract target domains such as belief vs disbelief, 

knowledge vs ignorance, guidance vs loss, purity vs impurity, 

truth vs falsehood, happiness vs sorrow, and certitude vs doubt. 
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In the Islamic context, the metaphor of light, which is contrasted 

with the image of darkness, reflects God's omnipotence since it 

resembles the forces that produce light such as the sun and fire. 

Light is the source of life for plants and animals. God is 

portrayed as the ultimate source of light. Therefore, this 

metaphorical language arouses our sense of our weakness and 

limitation in relation to god's power (Charteris-Black, 2004, p. 

213). 

       The purpose of light is to enable people to see things far and 

near and to stay away from the harmful and get close to what is 

beneficial to us. Likewise, the light of faith alone can provide 

answers to the perplexing questions of man's existence on Earth 

and his destiny and lead him safely into this foggy area where 

man has no guidance. But, one who does not have access to this 

light remains in the dark and cannot see life as a whole. He 

cannot distinguish between what is beneficial and what is not. 

Sample verses from e.g. 4.2.1 to e.g. 4.2.5 demonstrate 

divergent linguistic manifestations of the same conceptual 

metaphor since they all relate to light which stands for faith and 

darkness which stands for disbelief and misguidance.  

      Light is not only restricted to the concepts of guidance, 

knowledge and faith, but it is also imparted to all the tools that 

carry and propagate light. Thus, the holy Books, the messenger 

and the verses are described with metaphors connoting light. A 

further metaphorical extension relates light to sight and darkness 

to blindness. Faith provides a believer with a quality of sight 

that gives a clear picture of things that is neither hazy nor 

blurred. Moreover, the man who is able to see the light of faith 

is the true believer, while the disbeliever is groping blindly 

because he is heedless of the light of faith. Disbelief is blindness 

since it prevents people from seeing evidences in support of 

faith and recognizing the true nature of the universe.  
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4.1 

Verse (2: 257)  { َوَلِيُّ الهذِينَ آمََنوُا يخُْرِجُهُمْ مِنَ الظُّلمَُاتِ إلَِى النُّورِ وَالهذِين ُ اللَّه

                        {  أوَْلِياَؤُهُمُ الطهاغُوتُ يخُْرِجُونهَُمْ مِنَ النُّورِ إلَِى الظُّلمَُاتِ    كَفَرُوا

                

Transliteration:
 a
llāhu waliyyu lladhīna ʾāmanū yukhrijuhum 

mina ẓ-ẓulumāti ʾilā n-nūri wa-lladhīna kafarū ʾawliyāʾuhumu ṭ-

ṭāghūtu yukhrijūnahum mina n-nūri ʾilā ẓ-ẓulumāti ʾulāʾika 

ʾaṣḥābu n-nāri hum fīhā khālidūn 

Yusuf: God is the Protector of those who have faith: from the 

depths of darkness He will lead them forth into light. Of those 

who reject faith the patrons are the evil ones: from light they 

will lead them forth into the depths of darkness. 

Arberry: God is the Protector of the believers; He brings them 

forth from the shadows into the light. And the unbelievers -- 

their protectors are idols, that bring them forth from the light 

into the shadows; 

Abdel Haleem: God is the ally of those who believe: He brings 

them out of the depths of darkness and into the light. As for the 

disbelievers, their allies are false gods who take them from the 

light into the depths of darkness, 

Lexical analysis    

         In 3.2.1 (2:257), the noun   ظُلْمَة zuluma or darkness 

originally refers to the nonexistence of light or its departure (Al-

Waseet, p.  577). It is also used as a term for ignorance and 

belief in the plurality of gods and transgression or 

unrighteousness. It is said in Arabic that  ُالظُّلْم (injustice) is 

 ظُلمَُاتُ البحَْر   The expression .نوُر   is (justice) العَدْلُ  darkness, likeظُلْمَة  

means the troubles, afflictions, or hardships of the sea. light is 

used as a term for their contraries (Lane, 1968, vol. 5.p.  1922).  

Exegetical Background  

      According to Ashour (1997), this bringing out of the 

darkness into the light and other such phrases are allegorical 
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expressions as they stand metaphorically for man's actions and 

for the good or evil results of such actions. Accordingly, light 

stands for knowledge of the truth and the correct belief which 

removes the darkness of ignorance, the confusion of doubt and 

the perplexity of the heart, whereas darkness is metaphorically 

used for wrong belief, confusion and doubt as well as for evil 

deeds (vol.3, p. 30). The verse presents a vivid and graphic 

scene depicting the two paths of guidance and error. It indicates 

how God kindly leads the believers out of the darkness into the 

light, and how the false deities mislead the unbelievers by taking 

them out of the light into the darkness.  

 

Contextual assumption 

      In the present verse, the image schema of 

LIGHT&DARKNESS is employed to conceptualize an abstract 

state of disbelief or belief. The underlying conceptual metaphor 

here is The GOOD IS LIGHT and BAD IS DARK . Metaphoric 

sub-mappings include DISBELIEF IS DARKNESS & BELIEF 

IS LIGHT and DARKNESS IS MISGUIDANCE & LIGHT IS 

GUIDANCE. The light and darkness dichotomy is very 

significant in the Quran and it recurs in many verses such as; 

نَ الظُّلمُات  إ   جُهُم م  ضوانَهُ سُبلَُ السهلام  وَيخُر  ُ مَن  اتهبَعَ ر  لَى النوّر  ب إ ذن ه  يهَدي ب ه  اللَّه - 

(5:16) 

by which God will guide him who shall follow after his good 

pleasure, to paths of peace, and will bring them out of the 

darkness to the light, by his will 

نَ الظُّلمُات  إ لَ  جَ الناّسَ م  تاب  أنَزَلناهُ إ لَيكَ ل تخُر  مالر ۚ ك  ى النوّر  ب إ ذن  رَبّ ه  - (14:1) 

ELIF. LAM. RA. This Book have we sent down to thee that by 

their Lord's permission thou mayest bring men out of darkness 

into light, 

نَ الظُّلمُات  إ لَى النوّر   جَكُم م   (43-33)-هُوَ الهذي يصَُليّ عَلَيكُم وَمَلائ كَتهُُ ل يخُر 

It is He who blesses you, and His angels, to bring you forth from 

the shadows into the light  َجَ الهذين رَسولًا يتَلو عَلَيكُم آيات  اللَّه  مُبيَّ ناتٍ ل يخُر 

نَ الظُّلمُات  إ لَى النوّر   لوُا الصّال حات  م   (11-65) -آمَنوا وَعَم 

https://www.google.com/url?sa=t&rct=j&q=&esrc=s&source=web&cd=8&cad=rja&uact=8&ved=0ahUKEwjM16a1s-rVAhWMWxQKHT0KBHwQFghHMAc&url=http%3A%2F%2Fwww.ingentaconnect.com%2Fcontent%2Fjbp%2Fmsw%2F2013%2F00000003%2F00000002%2Fart00003&usg=AFQjCNHWvvMz_srOeoDyuNG-gHOv-SJj7A
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A messenger reciting unto you the revelations of Allah made 

plain, that He may bring forth those who believe and do good 

works from darkness unto light.  

      The stark contrast between light and darkness is used to 

distinguish between believers who are rightly guided by the 

light of revelation and disbelievers who are misled by disbelief. 

It defines the boundary between the good and the evil. Light 

encompasses a wide range of connotations. It means clarity of 

vision and course, safety and confidence. Light is equated with 

full life, whereas darkness refers to mystery, confusion, fear and 

ignorance. In the dark, man is blind and cannot find his way. 

Whereas darkness veils the eye from perception of our 

immediate physical surroundings, disbelief veils the mind or 

heart from the truth and belief.   Light is inextricably bound up 

with life. Faith as light provides illumination in darkness which 

brings guidance and salvation to those lost in sin and disbelief.  

      The verb  ْجُهُم  yukhrijuhum is motivated by the conceptual يخُْر 

metaphor EVENTS ARE ACTIONS which construes events 

that occur as physical actions. Discarding disbelief and adopting 

faith and its commands is depicted as physical movements from 

darkness into light. 

 

       Thus, RIGHTEOUS DEEDS ARE MOVEMENTS 

TOWARDS LIGHT& WICKED DEEDS ARE MOVEMENTS 

INTO DARKNESS. A related conceptual metaphor is 

LIGHT&DARKNESS ARE SPATIAL CONTAINERS. They 

are totally distinct spaces. There is a dual opposite movement 

towards and out of each space which characterizes believers and 

disbelievers.  In this context, light stands for spiritual progress, 

darkness stands for spiritual retrogression. The entrance into 

light connotes submission to Allah's guidance. The state of 

travelling in light is mapped into believing in God, whereas 

travelling under darkness is mapped into disbelief. This 

generates the conceptual metaphor BELIEF IN GOD IS A 
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LIGHTENED ROAD AND DISBELIEF IN GOD IS A DARK 

ROAD’. 

      The light metaphor is commonly applicable and very 

common in English too. Many English idioms of light imply 

comparable positive connotations, such as bring something to 

light, come to light, in the light of, light at the end of the tunnel, 

as clear as daylight, and a flash of insight. The verb enlighten 

implies providing others with information and facts for better 

understanding. The noun enlightenment refers to the state of 

understanding, and The Enlightenment refers specifically to an 

intellectual and philosophical movement which emphasized the 

importance of science and reason. On the other hand, idioms 

that involve darkness carry negative connotations and 

associations of ignorance and sadness as in the following 

expressions; a dark mood, dark times, Dark Ages, a black day, 

be under a cloud of suspicion, be in the dark. 

Contextual Implication 

       The cognitive effects of the present verse support and 

strengthen the existing assumptions Muslims have about the 

wide disparity between belief and disbelief. The implied 

implication is that Faith in God provides the believer with a 

strong and unshakeable support that guarantees guidance and 

assures believers of never drifting away from God’s path. This 

is clear in the continuative force of the present tense of the verb 

جُهُمْ   .yukhrijuhum يخُْر 

       It is remarkable to note that the word نوُر light is exclusively 

used in the Qur’ān in the singular form, whereas the word for 

 darkness (es) is exclusively used in its plural form, never ظُلمَُات

in the singular. This indicates that truth is one whereas 

falsehood is multifaceted and diverse. The light of faith and 

truth is one and unique, leading to the one straight path; while 

darkness, in the sense of evil, can take various shapes and 

forms. This leads to the implication that disbelievers are seen as 

surrounded by all sorts of darkness, out of which they cannot get 

out to have access to the right path. The conceptual metaphor 
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has a unique persuasive potency that has the potential of cross-

cultural communication. The metaphor is related to a basic 

experience that is shared among all cultures.  

Translation Assessment 

        The three translations adopt the direct approach which is 

successful in keeping the ST metaphor as a communicative clue 

and they use the common equivalents in English. This is a 

typical case of direct translation where the metaphor is 

translated literally. Arberry's translation of   الظُّلمَُات as shadows is 

an adequate direct translation, but its connotations are less 

forceful than darkness. Although the word shadows is evocative 

of something mysterious or threatening, especially in the plural, 

it does not convey the total absence of light. Yusuf and Abdel-

Haleem opt for the phrase depths of darkness to compensate for 

the use of the plural form in Arabic. A direct translation in the 

verse achieves the maximum interpretive resemblance between 

the SL and TL because it exploits universal image schema 

which is deeply grounded in common human experience. 

English and Arabic share all the implicatures and connotations 

of the conceptual metaphor FAITH IS LIGHT. It is clear that 

the linguistic metaphors drawn from the conceptual metaphor 

FAITH IS LIGHT is transferable across the two languages.                                                                                                                               

 

4.2. 

Verse   (9:32)   { ِبأِفَْوَاهِه ِ ُ إِلَّه أنَْ يتُمِه يرُِيدُونَ أنَْ يطُْفِئوُا نوُرَ اللَّه مْ وَيأَبَْى اللَّه

                                                                       { نوُرَهُ وَلَوْ كَرِهَ الْكَافِرُونَ 

                             

Transliteration: yurīdūna ʾan yuṭfiʾū nūra llāhi bi-ʾafwāhihim 

wa-yaʾbā llāhu ʾillā ʾan yutimma nūrahū wa-law kariha l-kāfirūn 

Yusuf: Fain would they extinguish Allah's light with their 

mouths, but Allah will not allow but that His light should be 

perfected, even though the Unbelievers may detest (it). 

Arberry: desiring to extinguish with their mouths God's light; 

and God refuses but to perfect His light, though the unbelievers 

be averse. 
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Abdel Haleem: They try to extinguish God’s light with their 

mouths, but God insists on bringing His light to its fullness, 

even if the disbelievers hate it. 

Lexical Analysis  

      The verb يطُْف ئ yuṭfiʔ means to extinguish, quench or make 

flame to cease and its live coals to become cool. It is also used 

metaphorically in expressions such as َالف تنْة ْ  meaning allayed ,أطَْفأَ

the sedition, or conflict and faction (Lane, 1968, vol. 5.p.  

1858). 

Exegetical Background 

       According to Ashour (1997, vol.10, p.171), the verse refers 

to disbelievers and the People of the Book who do not only 

refuse to believe in God, but go further by declaring war against 

Islam. They scheme against Islam with the aim of exterminating 

it. Their attempt to blow out God’s light is compared to the act 

extinguishing oil lamps by blowing with the mouth.  This 

involves the distortion of the Islam by fabrication of lies, turning 

people away from Islam, provoking discord and dissention and 

supporting the enemies. Light signifies Islam’s guidance or its 

compelling arguments that prove the existence and the oneness 

of God. It can be also a reference to Muhammad’s prophethood 

or the Quran. The verse concludes with a divine promise which 

ensures that His light will always be. 

Contextual Assumption 

      The present verse employs the basic conceptual metaphor 

GOOD IS LIGHT and BAD IS DARK to yield the sub-mapping 

FAITH/DIVINE GUIDANCE IS LIGHT and DISBELIEF IS 

DARKNESS. The metaphor is extended to perceive the 

disbelievers' attempt to eradicate Islam and obscure its guidance 

in terms of extinguishing light. They prefer dwelling in the 

darkness of disbelief and ignorance. Furthermore, the divine 

promise to thwart their wicked schemes is depicted in terms of 

perfecting light. The appositive phrase   نُورَ اللَّه nuwra 'll:ahi 

underlines the salience of the darkness and light as a common 
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allegory in the Quran. A notable verse which scholars refer to as 

the Light Verse compares God to light: 

شكاةٍ  ه  كَم  ُ نورُ السهماوات  وَالأرَض  ۚ مَثلَُ نور  صباح  اللَّه فيها م   (24:35) 

God is the Light of the heavens and the earth; the likeness of His 

Light is as a niche wherein is a lamp 

Allah is described as the light of heavens and earth means 

the One who guides his creation to the truth and relieves them 

from the confusion of errancy. 

ن فَوْق ه   (24:40)    ن فوَْق ه  مَوْج  مّ  يٍّ يغَْشَاهُ مَوْج  مّ  أوَْ كَظُلمَُاتٍ ف ي بحَْرٍ لُّجّ 

ُ لَهُ      سَحَاب  ۚ ظُلمَُات  بعَْضُهَا فَوْقَ بعَْضٍ إ ذاَ أخَْرَجَ يدَهَُ لَمْ يكََدْ يرََاهَا وَمَن لهمْ يجَْعلَ  اللَّه

ا فَ  ن نُّورٍ نوُرا  مَا لَهُ م 

Or (the Unbelievers? state) is like the depths of darkness in 

a vast deep ocean, overwhelmed with billow topped by billow, 

topped by (dark) clouds:1 depths of darkness, one above 

another: if a man stretches out his hands, he can hardly see it! 

for any to whom God giveth not light, there is no light! 
The second verse follows the first in the same page. 

Exegetes believe that darkness stand for the disbeliever's deeds, 

the deep ocean his heart and soul, the waves for the ignorance, 

doubt and errancy. The cloud represents the dark veil on his 

heart, eyes and ears which are sealed to the light of the Quran 

(Ibn Ashour, vol.18,p.255-7). Despite the wealth of views in 

regard to the true meaning and referents of the verse, there is a 

consensus on the metaphorical reading of the verse and the 

negative connotations.    

Contextual Implication 

        In Sperber and Wilson’s terms, the contextual assumptions 

provided by the verse interacts inferentially with the existing 

assumptions to produce a new conclusion. Muslims' cognitive 

assumptions and perception of FAITH/DIVINE GUIDANCE IS 

LIGHT is elaborated metaphorically. Believers can derive 

important inferences from the metaphor. First, the 

foregrounding of the verb  َيدوُن  yuriyduwna connotes the يرُ 

implication that disbelievers are intentionally ‘blinding’ 

themselves from the light of truth and refusing to believe. 
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Moreover, they try to dissuade disbelievers and obscure the 

message of Islam with their lies and charges. The implicature is 

enriched with the verbal phrase  ُأنَْ يتُ مه نوُرَه which carries a 

reassuring promise to the believers of the ultimate supremacy of 

Islam because as much as a perfect bright light can permeate 

every corner of the physical world, the divine guidance of Islam 

will reach all people.  

Translation Assessment 

      The three translations provide a typical example of the direct 

approach in translation in which the ST metaphorical 

communicative clues are retained successfully. Looking at the 

translations provided, we find that their choice of the expression 

extinguish light is an attempt to capture the all the explicatures 

and implicatures by providing a direct equivalent that are active 

in the ST metaphor. This ensures the creation of similar 

mapping conditions to reach complete interpretive resemblance. 

The verb extinguish has also metaphorical connotations in 

English. It can refer to stopping of an idea or feeling, e.g. All 

hope was almost extinguished (Cambridge advanced learner's 

dictionary, 2016).  

4.3. 

Verse (6:104) جَاءَكُمْ بصََائِرُ مِنْ رَب كُِمْ فَمَنْ أبَْصَرَ فلَِنَفْسِهِ وَمَنْ عَمِيَ فعَلَيَْهَا  قدَْ } 

                                                                             {بحَِفِيظ  وَمَا أنَاَ عَلَيْكُمْ 

                

Transliteration: qad jāʾakum baṣāʾiru min rabbikum fa-man 

ʾabṣara fa-li-nafsihī wa-man ʿamiya fa-ʿalayhā wa-mā ʾana 

ʿalaykum bi-ḥafīẓ
in
 

Yusuf: Now have come to you, from your Lord, proofs (to open 

your eyes): if any will see, it will be for (the good of) his own 

soul; if any will be blind, it will be to his own (harm): I am not 

(here) to watch over your doings.” 

Arberry: Clear proofs have come to you from your Lord. 

Whoso sees clearly, it is to his own gain, and whoso is blind, it 

is to his own loss; I am not a watcher over you. 
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Abdel Haleem: Now clear proof has come to you from your 

Lord: if anyone sees it, that will be to his advantage; if anyone is 

blind to it, that will be to his loss– [Say], ‘I am not your 

guardian.’ 

Lexical Analysis  

       The verb  َى  ʕamiya means to become blind, but it is عمَ 

metaphorically used in relation to the mind, meaning erring or 

not taking the right way. It signifies being confounded, or 

perplexed, and unable to see his right course in argument, plea 

or allegation (Lane, 1968, vol. 5.p.  2161). 

      The verbبصر bṣar basically refers to the sense of sight, but it 

is more often used to signify mental perception, firm belief; or 

knowledge, understanding, intelligence, or skill. In the Quran, it 

signifies relinquishing infidelity and adopting the true belief. 

The derived noun   يرَة  bṣira refers to the perceptive faculty of بصَ 

the mind or the heart light that enable the man to choose the 

right path, whereas the noun بصر refers to the vision of the 

physical eye (Lane, 1968, vol. 1.p.  211).  

Exegetical Background 

       According to Ashour (1997, vol.7, p.418), the word بصيرة 

signifies revelation and signs that reveal the truth to the hearts 

and minds of believers. The advent and adoption of such  ُبَصَائ ر is 

personified in terms of material coming through verb  َجَاء. God 

has given believers the means of insight which provides 

guidance and points to the right way. People are left with the 

freedom and will to choose their own course; those who choose 

to see these insights will find themselves in the light and 

guidance. Otherwise, those who shut out their senses, minds and 

hearts and persist in error will remain in total blindness. Thus, 

sight here is a metaphor of the inner knowledge of truth and 

following it as a traveller who walks by the light moon at night. 

On the other hand, blindness stands for their infidelity, 

misguidance, obstinacy and stubborn refusal to avail themselves 

of the clear evidences.   
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Contextual Assumption 
        The present verse provides an instantiation of the 

conceptual metaphor FAITH IS LIGHT & DISBELIF IS 

DARKNESS. The dichotomy of light and darkness is further 

elaborated into related domains, as in the comparison drawn 

between believers and disbelievers in terms of blind and seeing 

people. The disparity between falsehood and disbelief in 

contrast to truth and belief is as clear as the contrast between the 

blind and the clear-sighted. The gulf between belief and 

disbelief is as evident as the wide gap between sight and 

blindness. Faith is experienced in terms of sight which is 

associated with light. This gives rise to the conceptual metaphor 

FAITH IS SEEING& DISBELIEF IS BLINDNESS, which is 

conceptually motivated by the more basic conceptual metaphor 

KNOWING/UNDERSTANDING IS SEEING, which is a 

common conceptual metaphor across many unrelated languages 

(Antuñano, 2013). Unbelievers who distance themselves 

willingly from the light of truth are perceived as blind people, 

whereas believers are seen as people who can see clearly 

because they follow the guidance of revelation. Here are a few 

examples; 

عونَ  -  (17-2)صُمٌّ بكُم  عُمي  فهَُم لً يرَج 

Deaf, dumb, blind, so they will not return. 

رونَ  ي العمُيَ وَلَو كانوا لً يبُص  نهُم مَن يَنظُرُ إ لَيكَ ۚ أفََأنَتَ تهَد   (43-10) -وَم 

And some of them look unto thee; what, wilt thou then guide the 

blind, though they do not see? 

ي الظُّلمُاتُ وَالنوّرُ  ي الأعَمىٰ وَالبصَيرُ أمَ هَل تسَتوَ   (16-13) -قلُ هَل يسَتوَ 

Say: Is the blind man equal to the seer, or is darkness equal to 

light? 

ي الأعَمىٰ وَالبصَيرُ وَلًَ  - الظُّلمُاتُ وَلًَ النوّرُ  وَما يسَتوَ  (35-19/20) 

The blind man is not equal with the seer; Nor is darkness 

(tantamount to) light; 

ا عَمينَ   (64-7) -وَأغَرَقناَ الهذينَ كَذهبوا ب آيات نا ۚ إ نههُم كانوا قَوما
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and We drowned those who cried lies to Our signs; assuredly 

they were a blind people. 

ن تعَمَى القلُوبُ الهتي ف ي الصُّدور    (46-22) -فَإ نهها لً تعَمَى الأبَصارُ وَلٰك 

It is not the eyes that are blind, but blind are the hearts within 

the breasts. 

ثلَهُُ فِي الظُّلمَُاتِ أوََمَن كَانَ مَيْتاً فأَحَْيَيْناَهُ وَجَعلَْناَ لَهُ نوُرًا يَمْ  شِي بهِِ فيِ النهاسِ كَمَن مه

ينَ مَا كَانوُا يعَْمَلوُنَ  لَيْسَ  لْكَاف ر  ل كَ زُيّ نَ ل 
نْهَا ۚ كَذَٰ جٍ مّ    (6:122) ب خَار 

Can he who was dead,
1
 to whom We gave life, and a light 

whereby he can walk amongst men, be like him who is in the 

depths of darkness, from which he can never come out? Thus to 

those without faith their own deeds seem pleasing. 

    The frequent conceptualization of believers as clear-sighted 

walkers in contrast to the disbelievers who are depicted as blind 

people incapable of perceiving the light of the truth is clear. The 

last verse employs Death as a source domain to conceptualize 

the target domain of disbelief and misguidance. So, these verses 

demonstare the structural metaphor DISBELIEF IS 

BLINDNESS and DISBELIEF IS DEATH. 

     According to Lakoff and Johnson (1999) a substantial part of 

our logic of knowledge is based on our logic of vision (p.238). 

The source domain of physical vision is mapped unto the 

abstract target domain of knowledge and understanding. This 

exhibits the explanatory function of metaphor in conveying 

abstract metaphysical concepts. Lakoff and Johnson (1980.p.48) 

cite the following metaphorical sentences:  

-I see what you are saying 

-it looks different from my point of view  

-what is your outlook on that? 

- I've got the whole picture. 

-Let me point something out to you 

-that is a brilliant remark 

-What you are saying is not very clear. 

      Kövecses (2002) points out that KNOWING IS SEEING has 

its roots in universal physical experience that is not culturally 

specific because seeing makes knowing possible (p.158). 
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Therefore, mappings are shared across a wide number of 

languages and cultures. Sweetser (1990) argues that sight is the 

most reliable and objective of the human senses and therefore 

intellectual reasoning is regularly linked with the sense of vision 

(1990, p. 37). Sweetser (1990) argues that the widespread nature 

of the mapping shows it has an embodied and experiential basis.   

       The word بصائر is mentioned in the Quran five times, 

exclusively with metaphorical signification 

(7:101/10:13/14:9/30:9/40:83). It conveys the assumption 

schema of UNDERSTANDING/KNOWING IS SEEING 

because the clear proofs are perceived as aids to abstract internal 

vision of the truth. The conceptual metaphor 

UNDERSTANDING/KNOWING IS SEEING is richly 

manifested in the Quranic lexical usage and discourse. Most 

common words from the lexical domain of vision, such as 

 raa', are polysemous words with metaphorical رأى ,nazaraنظر

senses extending sensual experiential function of eyes to 

abstract mental activity. The following verses carry non-literal 

implications; 

يلا  أرََأيَْتَ -  (25:43)  مَن  اتهخَذَ إ لهََهُ هَوَاهُ أفَأَنَْتَ تكَُونُ عَلَيْه  وَك 

Hast thou seen him who has taken his caprice to be his god? 

Wilt thou be a guardian over them? 

 (2:258) -إ لَى الهذي حاجه إ براهيمَ في رَبّ ه   ألََم ترََ 

Hast thou not regarded him who disputed with Abraham, 

concerning his Lord  

يدٍ  قلُْ أرََأيَْتمُْ  قَاقٍ بعَ  نْ هُوَ ف ي ش  مه ند  اللَّه  ثمُه كَفرَْتمُ ب ه  مَنْ أضََلُّ م  نْ ع   - إ ن كَانَ م 

(41:52) 

Say: 'What think you? If it is from God, then you disbelieve in it, 

who is further astray than he who is in wide schism?' 

فُ الْْيَات  لعَلَههُمْ يفَْقهَُونَ  انظُرْ   (6:65)- كَيْفَ نصَُرّ 

Behold how We turn about the signs; haply they will 

understand. 

يرُ وا ف ي الْأرَْض  فَانظُرُوا ن قَبْل كُمْ سُنَن  فسَ  ب ينَ  قدَْ خَلتَْ م   - كَيْفَ كَانَ عَاق بَةُ الْمُكَذّ 

(3:137)   

javascript:AyatServices('/Quran/ayat_services.asp?l=arb&nSora=25&nAya=43')
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Divers institutions have passed away before you; journey in the 

land, and behold how was the end of those that cried lies. 

رونَ  نَ الشه يطان  تذَكَهروا فَإ ذا هُم مُبص   (7:201) -إ نه الهذينَ اتهقوَا إ ذا مَسههُم طائ ف  م 

The godfearing, when a visitation of Satan troubles them, 

remember, and then see clearly; 

       A related conceptual entailment is IMPEDIMENTS TO 

KNOWLEDGE ARE IMPEDIMENTS TO VISION. Quranic 

verses replete with metaphorical images employing the darkness 

of the veil covering the eye of the unbelievers, as opposed to the 

believer who is clear-sighted as in the following verses:    

شاوَة   م غ  ه  م ۖ وَعَلىٰ أبَصار  ه  م وَعَلىٰ سَمع  ُ عَلىٰ قلُوب ه   (7-2) -خَتمََ اللَّه

God has set a seal on their hearts and on their hearing, and on 

their eyes is a covering, 

طاءٍ  - كري وَكانوا لً يسَتطَيعونَ سَمعاا الهذينَ كانتَ أعَينُهُُم في غ   (101-18) عَن ذ 

whose eyes were covered against My remembrance, and they 

were not able to hear. 

 Contextual Implication 

      The metaphor activates a cluster of experiential knowledge 

related to the positive and negative associations of sight and 

blindness respectively in relation to faith and disbelief. It elicits 

a favorable impression of belief and influences the readers' 

attitude through persuasive imagery to adopt faith and avert 

disbelief.                                                                                                                                                                             

Translation Assessment 

       The three translations opt for the direct translation approach 

to retain the metaphor as communicative clue. Such approach 

ensures the creation of similar mapping conditions. As for the 

translation of the verbs َأَبْصَر'ʔabṣara and  َي  ʕamiya, there is no عمَ 

contextual gap and no need to explicate the contextual 

implications. The metaphoric connotations of the physical sense 

of sight and blindness are universally recognized and might be 

the success of the direct translation. The abstract domains of 

knowing and understanding are often understood through the 

concrete domain of physical vision in both Arabic and English. 

However, the word  ُبَصَائ ر is translated with the indirect 
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approach, taking into account the linguistic differences between 

the ST and TT. The word  ُبصََائ ر baṣa'ʔyʔir is derived from the 

same morphological root بصر bṣar, but Arab linguists 

differentiate between بصر and بصيرةbṣira, relating the former to 

the physical sense of sight and the latter to spiritual perception 

of heart. The expression proofs/Clear proofs is a clear case of 

indirect translation because the implicit information intended to 

convey more contextual effect is explicated with more 

informative language. The three translations present an 

exegetical translation of the propositional content of the word 

 Although the word proof is true to the connotative .بَصَائ رُ 

meaning of the ST بصيرة, it is lost as a communicative clue after 

the morpho-semantic shift that cannot be captured cross-

linguistically. Yusuf is keener to explicate the intricate meaning 

through exegetical material within the text with the phrase (to 

open your eyes). A better direct translation for  ُبصََائ ر is the word 

insight because its relation to sight echoes the same relation 

between بصر and بصيرة in Arabic.  

4.4  

Verse (35-25): بوُكَ فَقدَْ كَذهبَ الهذِينَ مِنْ قَبْلِهِمْ جَاءَتهُْمْ رُسُلهُُمْ باِلْبَي ِناَتِ وَإنِْ يُ }  كَذ ِ

برُِ وَباِلْكِتاَبِ الْمُنيِرِ                                                                          {وَباِلزُّ

                    

Transliteration: wa-ʾin yukadhdhibūka fa-qad kadhdhaba 

lladhīna min qablihim jāʾathum rusuluhum bi-l-bayyināti wa-bi-

z-zuburi wa-bi-l-kitābi l-munīr
i
 

Yusuf : And if they reject thee, so did their predecessors, to 

whom came their messengers with Clear Signs, Scriptures
1
 and 

the Book of Enlightenment. 

Arberry If they cry thee lies, those before them also cried lies; 

their Messengers came to them with the clear signs, the Psalms, 

the Illuminating Book; 

Abdel Haleem: If they call you a liar, their predecessors did the 

same: messengers came to them with clear signs, scriptures, and 

enlightening revelation 
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Lexical Analysis  
      The adjective   مُن ير muniyr means giving light or shining 

brightly. It signifies beauty. Moreover, it refers to things, ideas 

or arguments that are plainly apparent conspicuous, manifest or 

evident (Lane, 1968, vol. 7.p.  2866). 

Exegetical Background  

      According to Ashour (1997, vol.4, p.186), the adjective منير 

refers to all divine books that Allah has revealed to prophets. 

The adjective signifies that they provide fundamental guide to 

conduct and clear rules in all aspects of life so that believers can 

lead good lives. The Divine Books guide believers to the path of 

truth and make it vividly luminous.  

Contextual Assumption 

       This verse is an instantiation of the conceptual metaphor 

FAITH /DIVINE GUIDANCE IS LIGHT. An important related 

conceptual metaphor is KNOWING IS SEEING since an aid to 

knowledge is a light source. It is based on the fact that vision, 

which is the best and most reliable source of our knowledge, 

depends on light. Knowledge and faith are abstract concepts 

which are mapped onto the physical domain of light. Lakoff and 

Johnson study the SEEING metaphor and propose further 

mappings: IDEAS ARE LIGHT-SOURCES and DISCOURSE 

IS A LIGHT-MEDIUM (1980, p. 48). They cite some 

expressions such as: 

-The argument is clear. 

-It’s a transparent argument. 

-The discussion was opaque. 

         In the present verse, our contextual assumptions yield the 

conceptual metaphors DIVINE BOOKS ARE LIGHT-

SOURCES. Many Quranic verses describe Allah's signs, 

miracles, holy books, messengers as sources of light. They are 

enlightening in the sense that they enable people and guide them 

to the path of knowledge and faith. They illuminate the truth 

with unshakable evidences and make it clear. This vivid 

symbolic metaphorical representation is clear in many verses. It 
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applies not only to all the Quran, but also to all the previous 

Holy Books.  

تابٍ مُنيرٍ  لمٍ وَلً هُداى وَلً ك  لُ ف ي اللَّه  ب غَير  ع  نَ الناّس  مَن يجُاد   (22:8) -وَم 

-And among men there is such a one that disputes concerning 

God without knowledge or guidance, or an illuminating Book 

نوا ب اللَّه  وَرَسول ه                                                         (64:8)  وَالنوّر  فَآم 

  -الهذي أنَزَلنا

Therefore, believe in God and His Messenger, and in the Light 

which We have sent down  

روهُ وَنَصَروهُ (7:157)   لَ مَعَ  وَاتهبعَوُا النوّرَ فَالهذينَ آمَنوا ب ه  وَعَزه  أولئك     هُ الهذي أنُز 

  المُفل حون   هُمُ 

Those who believe in him and succour him and help him, and 

follow the light that has been sent down with him - they are the 

prosperous. 

تاب  مُبين   نَ اللَّه  نور  وَك   (5:15) -قدَ جاءَكُم م 

There has come to you from God a light, and a Book Manifest 

 (5:44) -إ ناّ أنَزَلنَا التهوراةَ فيها هُداى وَنور  

Surely, We sent down the Torah, wherein is guidance and light 

نجيلَ فيه  هُداى وَنور    (5:46) -وَآتيَناهُ الإ 

We gave to him the Gospel, wherein is guidance and light 

تابُ وَلًَ الإيمانُ وَ  -(42:52) نا ۚ ما كُنتَ تدَري مَا الك  ن أمَر  ا م  كَذٰل كَ أوَحَينا إ ليَكَ روحا

ا نهَدي ب ه   ولكن ناجَعلَناهُ نورا باد  ن ع    مَن نشَاءُ م 

Even so We have revealed to thee a Spirit of Our bidding. Thou 

knewest not what the Book was, nor belief; but We made it a 

light, whereby We guide whom We will of Our servants. 

Contextual Implication 

      The contextual implications derived from the metaphor 

support the existing assumptions Muslims already hold about 

the Divine Books. Believers hold them in high esteem and 

follow their commands and instructions closely. This leads to 

the implication that they should show close adherence to the 

Quran whose teachings dissipate doubts, uncertainty and 

ignorance with illuminating facts like light radiating in darkness. 

For the hearts and minds of believers, the Quran have the 

significance of sunlight for the eyesight. 
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Translation Assessment  
       Direct translation approach is adopted here to retain the 

metaphor as communicative clue. Both Arabic and English 

share similar mapping conditions that ensure reaching complete 

interpretive resemblance. Arberry and Abdel-Haleem prefer 

keeping the ST’s syntactic structure of the metaphor by using 

the adjectival phrase illuminating Book and enlightening 

revelation respectively, whereas Yusuf uses a nominal phrase 

the Book of Enlightenment. Both adjectives, used by Arberry 

and Abdel-Haleem, carry an adequately cognitive equivalent to 

the ST metaphor and have the connotative meaning of giving 

more information and understanding of something. They capture 

the explicatures and allow readers to retrieve most of the 

implicatures of the ST metaphor. Yusuf’s choice of the Book of 

Enlightenment does not take into account the cognitive 

environment of the TL readership who carry different 

assumption schema associated with the word enlightenment, 

though being true to the primary idea of the ST metaphor. 

Western readers can attach specific socio-historical implications 

to the word Enlightenment, which is a period in the 18th century 

in Europe, when many people began to emphasize the 

importance of science and reason, rather than religion and 

tradition (Cambridge Advanced Learner's Dictionary, 2013). 

Moreover, the word enlightenment in Hinduism and Buddhism 

refers to the highest spiritual state that can be achieved 

(Cambridge Advanced Learner's Dictionary, 2013). Such 

rendering entails particular culture-specific associations and 

values that are not shared in the Arabic culture.   

 

4.5  

Verse (33-45/6) {  َرًا وَنذَِيرًا ) ياَ أيَُّهَا النهبِيُّ إِنها أرَْسَلْناَك ( 45شَاهِدًا وَمُبشَ ِ

نِيرًا ِ بإِِذْنِهِ وَسِرَاجًا مُّ                                                          { وَدَاعِياً إلَِى اللَّه
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Transliteration: yā-ʾayyuhā n-nabiyyu ʾinnā ʾarsalnāka 

shāhidan wa-mubashshiran wa-nadhīra
n
 wa-dāʿiyan ʾilā llāhi bi-

ʾidhnihī wa-sirājan munīra
n
 

Yusuf: And as one who invites to God’s (Grace) by His 

leave, and as a Lamp spreading Light. 

Arberry: calling unto God by His leave, and as a light-giving 

lamp. 

Abdel Haleem: as one who calls people to God by His leave, as 

a light-giving lamp. 

Lexical Analysis 

      The noun   رَاج  means a lamp, or its lighted wick, that gives س 

light by night. It is generally a vessel of glass having in its 

bottom a small glass tube into which the lower part of the wick 

is inserted. The sun is called a   رَاج  .in the Quran (71:16-78:13) س 

It is also used metaphorically to refer to the Prophet (33:45) and 

the Quran.  It is said     ن رَاجُ المُؤْم   The Quran is the lamp  القرآن  س 

of the believers (Lane, 1968, vol. 4.p.1344).  

Exegetical Background  

        The present verse lists some of the attributes of the prophet 

and concludes with comparing him metaphorically to a 

luminous lamp that disseminates light to illuminate the whole 

world at night (Ashour,1997 vol. 22, p. 54). Just as a luminous 

lamp or a bright star illuminates its surroundings voluntarily, the 

Messenger guides people out of the darkness of disbelief to faith 

and happiness. In other words, it is a metaphor of the clear, 

unequivocal divine guidance that dissipates doubts and fallacies 

of disbelief, just as the rays of radiant light expel darkness.  

 

 

Contextual Assumption 

      The conceptual metaphors FAITH IS LIGHT&DISBELIEF 

IS DARKNESS and IDEAS ARE LIGHT-SOURCES 

(Lakoff,1980, p. 48) are the basic image-assumptions which 

motivate the use of the metaphor since an aid to knowledge is a 
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light source. It is remarkable that the same word  رَاجا  Sirāj is س 

used to refer to the sun in many verses: 

ا راجا ا وَجَعلََ الشهمسَ س  نه نورا  (71:16) -وَجَعلََ القمََرَ فيه 

and set the moon therein for a light and the sun for a lamp? 

ا وَقَ  راجا ا وَجَعلََ فيها س  اتبَارَكَ الهذي جَعلََ ف ي السهماء  برُوجا ا مُنيرا مَرا - (25:61) 

Blessed be He who has set in heaven constellations, and has set 

among them a lamp, and an illuminating moon. 

ا - ا وَهّاجا راجا  (78:13)وَجَعلَنا س 

and We appointed a blazing lamp  

      The intratextual reference is remarkable because it 

highlights a compelling comparison. The illumination of the 

sun's perceptible physical light is compared to the prophet 

whose teachings diffuses spiritual guidance into the hearts of 

believers and dispels doubts and ignorance. He is a beacon that 

gives light to guide people like a lamp that dispels darkness on 

the road. Another important intratextual reference is the famous 

light verse 

صباح   - شكاةٍ فيها م  ه  كَم  ُ نورُ السهماوات  وَالأرَض  ۚ مَثلَُ نور   (24:35) اللَّه

God is the Light of the heavens and the earth; the likeness of His 

Light is as a niche wherein is a lamp 

      The prophet is the human manifestation of the sublime 

overwhelming Divine Light through which we are able to see 

the Light of God. He is the perfect epitome and embodiment of 

the Quran which is also assigned the attribute of light.    

Contextual Implication 

    The implicit comparison of the prophet to the sun carry subtle 

implications.  When sun rises, the light of stars fades away 

before its light. Likewise, the advent of Islam as the final 

religion and Muhammad as the last Messenger supersede all the 

other Divine faiths (Ali, 2001, p. 1256). The metaphorical 

allusion is clear in many verses, such as  

ناا عَليَه   تاب  وَمُهَيم  نَ الك  قاا ل ما بَينَ يدَيَه  م  تابَ ب الحَقّ  مُصَدّ   (5:48) وَأنَزَلنا إ ليَكَ الك 

And We have sent down to you the Book with the Truth, 

sincerely verifying whatever of the Book that was before it, and 

Supremely Hegemonic over it. 
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     A further implication of the adjective ن ير  is that there is no مُّ

ambiguity in the prophet's message; it is as bright clear as the 

light of the sun. The refusal to follow the prophetic guidance 

would only lead to sheer darkness. 

Translation Assessment 

  This is a typical case of direct translation where the 

metaphor is translated literally. The three translations adopt the 

direct approach to reproduce the ST metaphor as a 

communicative clue to create similar mapping conditions and 

achieve complete interpretive resemblance. The image poses no 

problem for direct translation which produces the correct 

interpretation when processed in the original context at a 

minimal processing cost. Translations communicate accurately 

because light represents a universal experience shared between 

SL and TL readers. 

5.Conclusion 

    The article demonstrates the conceptual basis of metaphors of 

light and darkness in the Quran. The analysis asserts that 

metaphor is not merely a stylistic device that can be dispensed 

with a clear loss on the aesthetic, pragmatic, persuasive and 

cognitive levels. The study demonstrates that conceptual 

metaphors constitute an indispensable communicative clue in 

the Quran. The study sample supports the possibility of cross-

linguistic mapping of conceptual metaphors between cultures 

when similar mappings conditions are shared between the TL 

and SL. Most of the study sample belongs to image-schemas 

with cross-linguistic mappings grounded in physical experiences 

universally shared among all humans. Direct translation can 

achieve complete interpretive resemblance on the basis of a 

shared cognitive environment between Arabic and English. The 

study highlights the fact that the translator’s awareness of 

conceptual metaphors along with their rich linguistic realisations 

in the SL and TL is crucial to preserve the visual images of the 

SL’s text and to find natural equivalents in the TL. 
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