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PREFACE

First of all I would like to express my gratitude to the following people: my supervisor
Halvor Eifring for being a constructive critic; Christoph Harbsmeier for being an
inspiring mentor and a constant source of wit and knowledge; Michael Carter for
guiding me in the world of Arabic and Islamic studies; Kristoffer Vadum for
neverending dialogue and constructive suggestions; various Muslim friends, in Egypt
and elsewhere, especially His$am Hamid Sa‘lan; Leila Chebbi for providing references to
sources I couldn't find; Christoph Anderl and Jens Braarvig for providing comparative
perspectives; Rune Svarverud for patience with a certain index and general helpfulness;
Kristoffer Aarholt for patience and creative company; various Chinese Muslim students
in Cairo for their hospitality and willingness to provide me with first-hand information;
Bruno Lainé for sending me an article and an inspiring exchange of views; my wife Eva
for helping to shape the text, for being with me, sharing and solving.

All these people have been instrumental in the process of bringing the thesis to its
conclusion. That said, it must be pointed out that I alone am responsible for the
shortcomings. These are unfortunately still all too numerous, and I hope to fill in the
gaps and develop a more systematic understanding and more orderly presentation of
the topics studied here in the future. The inadequacies arise largely from the fact that I
was rather too optimistic about the amount of work and systematicity needed to arrive
at even a basic analytic understanding of the phenomenon of Chinese Qur'an
translation, not least with respect to what interdisciplinarity demands of the researcher
in the Information Age'. In many ways this remains an initial experiment awaiting

further efforts.

Ivo Spira

Oslo, May 17, 2005

1 Unfortunately I have not been able to get at all the sources I would like to, but there may be some
comfort in the fact that I have not even come close to make full use of all the sources I have. The
sources are many, yet one's capacity to absorb, quote and integrate is limited.



GRAPHICAL CONVENTIONS

Symbols
"XxX yyy zzz" quote from a specific context; translation of such a quote
'Xxx' term; conventional gloss (e.g. according to a dictionary)
«XXX» the sememe denoted by 'xxx', i.e. the concept(s) denoted and
connoted by 'xxx'
|xxx| predefined semantic lable "xxx'
|V - suff,| syntactical and grammatical patterns
Axxx uncertain/preliminary gloss xxx
(xxx) xxx is implicit in the wording of the source text,
but needed in the literal translation to make the point
(-xxx-) round brackets are present in the original
[ xxx | xxX is a marked addition in Wéng's translation
yyy (&: xxx) yyy in this situation implies xxx as well
<XXX> (1) «xxx» is expressed explicitly in the source text,
but is not to be translated
(2) 'xxx' is a hyperlink
[xxx] comment, explanation or translation by the author of the thesis
[or: xxx] alternative English translation
{c: xxx} a commentary says: "xxx"
('b" instead of 'c' means Baydawi's commentary; 'j' Jalalayn)
XXX [>yyy] xxx has developed into yyy; yyy is a more idiomatic version
XXX [<yyy] xxx has develped from yyy; yyy is a more literal version
[->] content displaced to later verse
[xxx->] xxx is further to the right in the original
[<-xxx] xxx is further to the left in the original

A hyphen has sometimes been used in literal translations to indicate that the connected

words correspond to one word in the original.

Scope:

_XXXX YYyy zzzz [ccc]
_XXXX YYyy zzzz {ccc}
_XXXX yyyy zzzz (ccc)

This means that the comment, addition, substitution or explanation ccc is valid for the whole
phrase from the underscore (_) until the opening bracket.

Punctuation:



All punctuation in the literal translations from Arabic are added by the author and do not
occur in the Qur'anic source text. The translations of Md's Chinese follow his punctuation. In
the case of Wéng, his two full stops (. and ©° ) have not usually been differentiated in the
translation (though sometimes semi-colon occurs for the dot). Other graphical devices of
Wiéng's to mark transliteration and pronominal reference to the Prophet or Allah have not
been reproduced for technical reasons.

Transcription:

The transcription system used for Chinese is pinyin #f . I have used traditional characters
throughout to simplify matters. Tone marks and characters are in principle spelt out
whereever known, except for the names Wdng and Md, which should be understood as referring
to Wang Jingzhai and Ma Jian or their translations.

For Arabic I have adopted the German system, with the following modifications: k for ¢, j for
¢,y for . The diphtongs are spelt ay and aw, and the assimilation of the definit artilcle al- to
the following word is not shown when this occurs. A hyphen has been used to separate certain
affixes and affix-like elements from the stem for clarity's sake (e.g. wa-daraba-ni "and he beat
me", written as one word in Arabic), except for cases where this is not practicable due to the
lack of clear boundaries (e.g. 'inni). Ellision is not marked.

Arabic phrases are spelt with pausal endings when they are cited out of context. So when the
verse reads al-hamdu li-llahi rabbi I-“alaminja I will cite the words from this context as hamd, Allah,
rabb, and ‘alamin. The vertical bar at the end of the verse shows that the letters following it are
not pronounced in pause.



1 INTRODUCTION

1.1 SUBJECT AND SCOPE

The present study is an analysis of selected passages from two Chinese translations of
the Qur'an. A close reading of the translations in conjunction with the Arabic source
text provides a point of departure for a discussion of the nature and status of the
translations in a wider cultural context. The analysis concentrates mainly on linguistic
and rhetorical features, though exegetical aspects have not been excluded.

There is a growing body of research on Islam in China, but not so many works deal
specifically with the Qur'an in China, especially in Western languages. Yet the Qur'an in
Chinese is of obvious interest, both as an instance of the merging of disparate
conceptual systems, and as raw-material for the local interpretation of the Holy Book of
an increasingly active and self-conscious Muslim Chinese population® Islam in China is
such an intriguing research topic because it is an opportunity explore the relationship
between two entirely different religious traditions after more than a thousand years of
co-existence. Islam appears to be incompatible with traditional Chinese religion in
many ways®, and yet China's Muslims* are certainly Chinese. The translation of the
Qur'an into Chinese may be assumed to have a significant impact on the shaping of
Chinese Muslim discourse and identity, and hence merits study. This thesis also looks at
the intercultural process of translation and acquisition of foreign linguistic and
conceptual elements in practice; more specifically, how this takes place in the case of
Chinese.

I start with the assumption that the translators faced considerable difficulties in
translating the idiosyncratic Qur'anic text. The following hypotheses can hence be

formulated:

2 Cf. Allgs et al. 2001.

3 1In Chinese religion, we may note (a) the absence of any concept of discrete “religions”, (b) the
strength of “Familism” in religion, (c) its experiential nature, (d) focus on ritual rather than on belief
in a fixed, abstract truth, (e) cyclical rather than linear conception of history/life. All of these features
contrast with Islam (and Christianity too, for that matter). See Paper 1994: 77-85.

4 Since I am mostly concerned with Chinese-speaking Muslims here, 'Chinese Muslim' is used loosely to
refer to them, They are mostly of the Hui [2] minority.



(a) The translations contain a significant number of marked deviations from the Arabic
source text (beyond what one might expect in the case of a more conventional text
type).

(b) The shaping of Qur'anic discourse in Chinese leads to hybrid texts that represent
this discourse to the sinophone public. If the degree of hybridity is high, a language
form identifiable as an Islamic lect of Chinese® may emerge. The lect and the texts
written in them are not established and are likely to be rejected by many readers
because of their hybridity.

(c) The Qur'anic text in translation presents a picture of Islam that has shifted a little
relative to the original, because of linguistic, rhetorical and conceptual constraints,
and exegetical preferences.

(d) There are incommensurabilities between the Arabic/Islamic and  Chinese
conceptual systems. A close reading of the hybrid texts resulting from the
translation process and their source texts, will expose such incompatabilities and
their nature.

(e) Any two translations will differ significantly in form and content as a result of the
unstable nature of hybrid texts. A close reading of two specific translations, such as
conducted in this study, will again expose the differences.

The hypotheses are clearly interrelated, and are intended as a hermeneutical tool
which provide a point of departure for the process of close reading rather than a strict
hierarchy of exclusive, non-overlapping hypotheses and sub-hypotheses to be
systematically tested. In order to probe their validity, I need to ask concrete questions
which can be answered in the course of a close reading of the source and target texts in

parallel. Consider the following:

Translation technique / detail questions

* How did the translators deal with the structure of the Arabic language, which is very
different from that of Chinese? Examine grammatical, syntactic, semantic and
pragmatic features.

* How did the translators deal with rhetorical figures and other stylistic features?

* How did they deal with the structure of Qur'anic discourse?

* Did the translators tend to foreignise or domesticate?

* Did the translators tend to archaise or modernise?

Islam in China / Chinese Islam / broader questions
* To what extent did the translators select or even emphasise certain

5 Or a kind of "Chinese with Islamic Characteristics," analagous to Buddhist Hybrid Chinese, a form of
language which resulted from a large number of translations of Buddhist scriptures from Sanskrit and
Pali. 1 emphasise that Islamic Hybrid Chinese is not (for now at least) conceived of as a discrete
recognised entity within Chinese; rather I see it as a useful label which can be used to describe the sort
of language emerging in translated Islamic texts.



interpretations/readings of Qu'anic verses?

* What is the relationship between these translations and earlier Islamic literature in
Chinese?

» What implications might the translations have (had) on the perception of Islam and
Muslims in China?

While the first three chapters provide general background information® and a
presentation of method and theory, the close reading in Chapter 4 is the heart of the
present work, where each verse is scrutinised in an attempt to answer the above
questions. The discussion in Chapter 5 takes up the results from the preceding chapter
and puts the facts together to see what kind of picture emerges from the mosaic.
Together with the Conclusion in Chapter 6 it fits the results into a larger context and
reexamines the initial hypotheses and other issues which have crystallised in the
course of the preceding chapters.

The answers to many of these questions may contribute to the explanation of the
degree of acceptance or rejection of the translations, and thus provide a tool to
investigate the dynamic interaction between scripture and religious community. Do the
translations bring the original closer to the Chinese? Or does it force the Chinese to
read along in the patterns of an alien Qur'anic discourse? Given the hybrid nature of the
translations, the truth is likely to be somewhere in between.

I have based my study on a close reading of the original Arabic text and two Chinese
translations, which involves a thorough comparison between them and an attempt to fit
the findings into a wider context. In the course of the close reading I have made very
literal translations into English of the Arabic and the two Chinese versions (see below).
The selections have been chosen for their style and content, in an attempt to provide
representative specimens of Qur'anic discourse. While the main types of discourse are
present, the selection does not cover all the types and variations. Moreover the
representativeness is only impressionistic: it is impossible to generalise features of the
selections by deduction, and any inductive generalisations are at most probable
hypotheses.

While I should be most eager to explore the reactions of the Muslim and non-Muslim

6 The background information is not the primary focus of my research, and as such does not go very
deep into the subject matter.

10



Chinese readership to translations of the Qur'an, it has not been possible in this case to
conduct field work or extensive discourse analysis for that purpose. So I have largely
left this aspect aside, concentrating instead on the philological and linguistic analysis of
the translations, their relation to the source text and their place in the Chinese textual
landscape.

It should also be pointed out that hybridisation is an important phenomenon in
linguistic and cultural development, as this is what usually happens when languages
and cultures come into contact whith each other, and the development of a language is
to a large extent the history of innovations, not least innovations originating in
hybridisation. A reference to the history of the English language, or the Chinese
language for that matter, should be sufficient to make this point. A good understanding
of the process of hybridisation is hence essential to the understanding of linguistic and

cultural development and intercultural communication.

1.2 HYBRIDISATION

If the translations turn out to be something along the lines of an Islamic hybrid
variety of Chinese, what characteristics can we expect it to have? It is obvious that to
hybrid, it must possess elements from more than one system. So it must be different
from Arabic, and different from Chinese. Moreover, since it still has to be recognisably
and readably Chinese, it will be much more Chinese than Arabic. Of course
hybridisation does not necessarily mean that the elements from the consituting
systems are simply mixed; when words are forced to mean something else than usual,
that word has changed and become a hybrid entity.

One method of investigation is thus to look for un-Chinese and un-Arabic (or un-
Islamic) elements in the texts. It is also a significant fact that such elements will
probably be criticised or even rejected by people demanding "pure" or "natural"
Chineseness, Arabicness or Islamicness (e.g. purists and fundamentalists) on either side.
This fact may serve as a heuristic guideline in the course of investigation, and also as

the basis for a future field test of the reception of hybrid texts’.

7 By surveying and comparing the contributions of different participants in the discourse about Islam in
China, it is possible to gauge the responses to hybridity.
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In concrete terms, 1 will look at how imported elements are integrated into the
Chinese target text. These elements can be larger or smaller structures; they can be

strictly related to linguistic features; they can be tropes or patterns of argumentation.

1.3 PERSPECTIVES FROM TRANSLATION THEORY: THE DYNAMICS OF
SOURCE AND TARGET

In its infancy translation theory was strongly source oriented, and translation was
widely seen not only as the art of the impossible, but also as a secondary activity with a
product whose fate was dependent on the nature of the original work. Translation
studies and polysystems theory, however, changed this, stating instead that "the social
norms and literary conventions in the receiving culture ("target" system) govern the
aesthetic presuppositions of the translator and thus influence ensuing translation
decisions." (Gentzler 2001: 108)

This latter view says something important about translations: their fate is very much
dependent on the target culture. And in turn they have the potential to have significant
influence on the target culture, to the extent that countless literary and linguistic
systems owe much of their structure and content to translation activity®. It is easy to
point to influential translations throughout the history of ideas and nations: the
Vulgate, Luther's Bible translation, various translations of Classical Literature, the
Union Version of Chinese Bible, Ludvig Tieck's German translation of Shakespeare, the
translation of Darwin into Chinese’.

A translation can be source-oriented or target-oriented, and with increasing
temporal and cultural distance it correspondingly either foreignises or domesticates,
archaises or modernises (Eco 2003: 88-102). Whatever approach dominates, a
translation by definition contains elements from both the source and target language,
and as such represents a negotiated compromise between two cultures. In other words,

they are hybrid by nature.

8 Cf. Steiner 1992: 270-271, 279-280

9 Not only great literature or canonical works gain influence as translated entities; also largely
anonymously and at times "badly" translated consumer texts such as news-dispatches exert a strong
influence through the media, even though often unnoticed.
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Even in the translation of sacred texts, there is a venerable precedent for target-
oriented translation: Luther famously conceived of translating as Verdeutschung, or
germanisation of the original text. He even expressed contempt for archaising and
foreignising solutions (Eco 2003: 89-90).

The notion of translation as a negotiated compromise is crucial, for if there is such a
thing as Islamic Chinese, it must have its origin in innovative language use, which is in
turn likely to be inspired by the Arabic of the Qur'an. That the influx of new cultural
elements co-occurs with language change is a well-known phenomenon. Many foreign
words thus become adopted into the language as loan words and are frequently over
time integrated into language to such a degree that their foreign origin is ultimately
unrecognisable.

We may note a few points about certain translation techniques®. Foreignising (i.e. the use of
foreign words, concepts, grammatical constructions and other structures) in translation can be
imposed by many factors, e.g. the inability to express the source concept by means of the
resources found in the target language or simply the wish for an exotic effect. But in the
absence of strong pressure to conform to the dominant culture, foreignising may be motivated
by the cultivation of a linguistic subsystem or even distrust in the ability of (the
conventional variety of) the target language to express the required meaning. The technique of
domesticating is likely when the translator does not want to or even dare to burden the reader
with too much exotic material. Archaisation is often used to lend the translation the authority
and prestige of the past, and to give the translation a certain weightiness of style. Modernisation
is frequently unavoidable for reasons of sheer comprehensibility. Moreover, in the case of the
translation of a religious or ideological text, there is often an ideological intention behind the
very project of translation. That may lead the translator to conclude that in order to make the
text seem palatable and relevant to a modern readership, she must modernise the text in the
process of translation.

1.4 EXISTING STUDIES

While there are many works dealing with the history and anthropology of Islam in
China®, there are, in Western languages at least, relatively few references to, and

studies of, the Qur'an in China. In the following I briefly introduce the directly relevant

10 We barely scratch the surface. For a good overview, see Fawcett 1997 and Chesterman 1997,

11 Ethnic, social, religious etc.

12 See especially Raphael Israeli's Islam in China: A Critical Bibliography (1994). Not many of the listed works
deal even indirectly with the topic of the Qur'an in China. Unfortunately 1 have not had the
opportunity to locate, consult and read all the relevant sources, especially sources in China and and
Taiwan, I am only too aware of this shortcoming. Leila Chebbi recently kindly pointed several works
out to me, among them Lin 1995, Mu 1995 and Li 2000.
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works®,

One recent work to deal extensively with the general principles of Qur'an
translation' is Qur'an Translation by Hussein Abdul-Raof (2001). It concludes that Qur'an
translation, in the sense of the production of an equivalent text in another language
which might substitute the soure text, is impossible and deceptive, while Qur'an
translation, in his view, is a kind of exegetical activity and therefore ought to be
communicative rather than literal”®. While this work makes important observations on
features of Qur'anic discourse and their relevance for translation, it has a strong
apologetic undercurrent’® and a tendency to assess translation from a normative
standpoint"’.

Translations of the Qur'an into the languages of the world can be conveniently
identified in the World Bibliography of the Translations of the Meanings of the Holy Qur'an
edited by Ismet Binark and Halit Eren (1986). It lists most, if not all, of the Chinese
translations up to the date of publication.

With respect to the translation of the Qur'an into Chinese, there is an article by Jin
Yijiu, "The Qur'an in China" (1982). It is a general overview of the history of the Qur'an
in China, but with very little specific information about the nature of the different
translations.

Shortly before the completion of the present thesis, I learned that there is an article by
Frangoise Aubin entitled "Les traductions du Coran en chinois" (1994). Unfortunately the
remaining time was to short to get hold of it, and so it has not been taken into account here.

The Article "Translation as Exegesis. The Opening Siira of the Qur'an in Chinese" by
Raphael Israeli (1997) is the only analytic study in a Western language on Qur'an
translation into Chinese that I have been able to find, and as such is one of the most

relevant items. The article analyses two translations (M3 and a Tdiwan 2 {& version —

13 1 should have liked to devote more time to relevant but remote studies like Linguistic and non-linguistic
aspects of Quran translating to Yoruba (by R. Deremi Abubakre), but unfortunately that has not been
possible,

14 There is a large body of research on Qur'an translation, cf. <http://www.ahl-ul-
bait.org/magazine/English/Thagalayn2/ch5_1.htm> (10.5.2005). Most of it is not taken into account in
this study due to it specific focus on close reading and the ensuing lack of time and energy.

15 Abdul-Raof 2001: 179-183.

16 Abdul-Raof 2001: 37-39.

17 E.g. the notion that there is a correct meaning which must be correctly translated, if possible. Cf.
Abdul-Raof 2001: 31, 34.

18 Thanks to Leila Chebbi for providing me with this piece of information.

14



Shi Zizhou's f - f#?) and one commentary of Stira 1, and comes to the conclusion that
the translations show distinct traces of sinicisation, not least because they are intended
to present the Qur'an in a manner acceptable to the Chinese. Throughout his analysis
he raises many interesting points, and I shall refer to his article in the course of the
analysis®.

The section on the Qur'an in China in Wing-tsit Chan's Religious Trends in Modern China
(1969) is a very illuminating overview and short assessment of the role of the Qur'an
and Qur'an translation into Chinese.

Finally the prefaces to various Chinese translations of the Qur'an provide some
background, in addition to information on the motivations and principles of the

translators.

19 Unfortunately a full appreciation of this interesting article is hampered by a lack of precise references
to Chinese sources and the fact that the Chinese appears only in transliteration without tone
diacritics.
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2 THE QUR'AN, QUR'AN TRANSLATION AND THE QUR'AN IN
CHINA

2.1 FEATURES OF THE QUR'AN WITH A VIEW TO TRANSLATABILITY?®

There has traditionally been much sceptisism a from orthodox quarters against
Qur'an translation, an attitude which originated in the dogma of inimitability ('ijaz) of
the Qur'an and the acompanying elevation of Arabic to the status of lingua sacra. This
doctrine developed in the 37/9t century, and was widely received as a statement about
the inimitable literary qualities of the Qur'an®.

Dogmatic misgivings and the pressure of orthodoxy are not the only reasons why
Qur'an translation can be a hazardous undertaking. The text is in fact very difficult to
translate. One obstacle is its style, which is quite distinctive and involves sustained
rhetorical discourse. It has both rhyme and rhythm, and cadences mark the end of
verses. There is ample use of figurative language. Normally, most of this is lost in
translation, unless one recreates the text in the target language (as is the case with e.g.
poetry), which can be a very controversial step in the case of a text widely perceived as
Allah's inimitable speech. The organisation of the extant text is also a cause for
concern. The siiras are not arranged in the chronological sequence of revelation, but
roughly according to length with the longest first”. Nor are the individual stras
necessarily organic units®. Then there is a battery of linguistic problems, ranging from
obscure words (e.g. hapax legomena) to grammatical ideosyncracies and the pragmatic
ambiguity of elliptic discourse. And all of this gives rise to a range of exegetical
concerns. One should also mention the prominence of orality in both text and

transmission?.

20 A general introduction to the Qur'an would be beyond the scope of this study. The uninitiated reader
is referred to Bell&Watt 1970 and the EQ. Only relevant aspects are considered here.

21 Neuwirth 2004: 461.

22 An exeption is siira 1, which stands at the beginning,

23 This is a controversial question. Cf. Neuwirth 1981: 6-10.

24 The Qur'an is in many ways first and foremost an "oral text", in the sense that it is the record of orally
conducted communicative interactions. One may argue that a sequence of utterances does not
constitute a text before it has been written down, and then promptly loses its orality, as it were.
Walter J. Ong's has strongly criticised the term "oral literature" (2003: 13-15), but the fact still remains
that many forms of (written) literature show a very high degree of orality, and it would not be illogical
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The would-be translator of the Qur'an thus has to consult all sorts of voluminous
Qur'an commentaries (tafsirs) and reference works, not to mention the perusal of
existing translations. These initial difficulties of comprehension and exegesis® are not
the end of the story, however. The translator now faces the problems of actual
translation, where serarch for equivalent expressions in an incompatible target-
language is frequently in vain and the translator has to negotiate compromise
solutions. Again, this is problematic if the translation is to be equivalent to the source
text in some sense, especially the Qur'an, where form really matters. Translation from
Arabic into Chinese obviously involves problems of linguistic and cultural
incommensurability, and the translators have to find a middle ground using techniques

involving modification of target language or source meaning,

2.2 GLIMPSES FROM THE HISTORY OF QUR'AN TRANSLATION

As noted above, orthodox Muslim scholars have been reluctant to accept Qur'an
translation, most emphatically if the substitution of translation for source text is
intended?. Some jurists, notably those of the HanafT school, take a more liberal view.
Whatever the dogmatic position, various reports suggest that oral Qur'an translation”

in the context of commentary has been taking place since the early days of Islam, and it

to apply the term exactly to such works. Moreover, even if the transitory dimension of speech is lost
when transcribed, a transcribed stretch of speech is still very different from a text carefully composed
in writing. So in this sense we may categorise the Qur'an as an oral text which is a part of oral
literature. The Qur'an is easily recognisable as posessing many of the characteristics of orally
performed discourse as seen by Ong (2002: 36-57):
+ Additive rather than subordinative (see also the Chapter on syntax and rhetoric)
» Aggregative rather than analytic. Sturdy oak. formulas
Redundancy
+ Agonisticality (polemics, violence, polarity)
+ Empathetic and participatory
Another feature is that the Qur'an is replete with dialogues and fragments of dialogues. Thus there the
incidence of appellative expressions is high, especially in the early siiras. There is abundance of deictic
formulas and imperatives. (Neuwirth 2003: 470) One can also point to the fact the the Qur'an was by
no means primarily transmitted as a written document. Memorisation seems to have been around
since the origin of the text, and oral recitation is the norm, not silent reading. We should also note
that the word Qur'an itself derives from the root qara'a 'to recite'. (William A. Graham: "Orality" in EQ
3:584-587)

25 ..which are, incidentally, also faced by the Arab reader of the Qur'an.

26 E.g. in ritual prayer. This is definitely an issue in China, as many lively discussions on the Internet
show (see chatforums on sites like <http://www.islamcn.net>.

27 le. 'interpretation', but to avoid confusion with interpretation qua exegesis, I refrain from using this
term here,
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is probable that written translations were not slow to follow. The first translations were
into Persian, and the earliest extant translation was made at the time of the Samanid
prince Mansir b. Nih in 345/959. 1t is significant that this was actually a translation of
the famous Qur'an commentary by Tabari (which includes the text), and not an
independent translation of the text. This is in accord with the usual Muslim attitude
that Qur'an translation is only a translation of the meanings of the Qur'an, and is to be
seen as a kind of commentary which can in no way substitute the sacred text.
Translations in the early period were often interlinear and showed little concern for
readability in the target language. Translations into Turkic languages were later made
in great number?®.

The first translation into a Western language was made in the 12" century, and since
then the trickle of Qur'an translations in the West gone on continuously. In general,
there has been a movement from extremely hostile to a more congenial apologetic
translations. In the beginning, Western Qur'an translation was conducted expressly for
the purpose of refuting the Qur'an. In more recent times, Muslims have made their own
translations into modern languages, not least in order to provide versions which are

acceptable to the faithful®.

2.3 THE QUR'AN IN CHINA

Islam has been in China for a long time, and so it may come as a surpise that the first
complete translation of the Qur'an appeared in 1927%°, a translation which was not even
made by a Muslim. There may be many reasons for this, and I shall return to this
question after an overview over the history of Chinese Qur'an translation®.

Paraphrases and extract translations of Qur'anic passages can be found in the earliest
extant Chinese Islamic literature®’. Translations of Islamic works naturally also contain

such material. But even though Islam has been in China since the Tang & dynasty

28 First extant translation dates from 734/1333. The source for the account in this paragraph is the
article under Kur'an in EI and the Introduction in Binark&Eren 1986.

29 Cf. Abdul-Raof 2001: 19-21.

30 LiTiézheng 28 1927.

31 If nothing else is stated, the basic source of bibliographic information in the following is Binark&Eren
1986.

32 Lin 1988: 7. Jin 1982: 99.
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(618-907), the first Islamic works appear in Chinese only in the Ming B dynasty (1368-
1644), i.e. very late in the history of Islam in China® As an example of Qur'an
translation we may mention translations of sirat al-fatiha (Q 1), the first few verses of
strat al-‘alaq (Q 96.1-5) and the Sahada (the Muslim creed) in Lit Zhi's * famous
Tianfang Zhishéng shila K 75 % E2 ‘B §% (early 18" century). I have copied out these
passages, which can be found in Appendix A.

In the 19th century, M3 FuchG® 518 %] (1794-1894) reportedly translated the whole
Qur'an, but only five volumes were saved from fire*. These five volumes were published
by Shanghai Zhonggué Hufjiao xuéhui bk B [E]Z 22 €7 in 1927. The title is variously
given as Hanyi bdoming zhénjing {3285 fi L 4% or Bdoming zhenjing zhijié &5 f 48 B f#.
There were also several phonetic transcriptions of Qur'anic passages into Chinese
characters with accompanying prefaces and commentary, a practice which started in
the latter half of the nineteenth century?’.

The beginning of the twentieth century saw the publication of two translations of the
Qur'an by non-Muslim Chinese, in both cases secondary translations. The first was
Kéldnjing 7] A £8 by Li Tiézhéng 2= §F (transl.) in 1927, which was translated from
Rodwell's English and Kamoto Ken'ichi's Japanese. The second was Hanyi Gtildnjing 7% 5%
& B 4%, edited by JT Juémi #Ji £ 5 , which appeared in 1931. Both were largely
neglected by Muslims®.

The first complete translation by a Muslim was published in 1932 as Giildnjing yiji¢ &
[ A8 5 fi#, translated by the al-Azhar graduate Wang Jingzhai £ ##7%%. This influential
translation was revised and published in successive “editions” in 1943 and 1946%. The
'editions' are actually through revisions or re-translations, with the main caesura

between the first and the second version, for the first is in Literary Chinese (wénydn

33 An thorough annotated bibliography of Islamic works in Chinese before 1911 has been written by
Donald Leslie (1981).
34 1662-71736

35 Also known as Ma Déxin F& {57,

36 Jin 1982:100.

37 Jin 1982: 98-99 ['eighteenth' must be a mistake]; Farjenel 1908.

38 Jin 1982:100.

39 In Chinese, they are known as jidbén A (1% ed. 1932), yibén 24 (2™ ed. 1942) and bingbén P4 (3™
ed. 1946).
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=) and the other two in Modern Chinese (bdihua [ F)%. This is the first of the
translations studied in this thesis, and more information about it can be found below.

In 1943, Kéldnjing Hanyi fuzhuann] B8 28252 15 by Lit Jinbido 2742 was published
in Béiping 1L~ . According to Lin Song #f %, there are many problems with this
translation, especially extraneous elements in the commentary*’.

In 1947 yet another translation was published, entitled Gtildnjing Dayt & [ £ K & .
The translator was dhéng Yang Zhongming #5 f# B . Reportedly a strictly literal
translation with a unique style’. Jin Yijiu also reports that there were several
unfinished and unpublished Qur'an translations at the time (1982: 100).

In 1958, Shi Zizhou f F J& revised and published Wéng Jingzhai's =+ i 75
translation in Taiwan and published it as Gtildnjing gudyti yijié v T A% B 55 5= . Jin Yijiu
claims that it was actually translated from English and checked against the Arabic, and
moreover criticises it for not being stylistically adequate (1982: 100).

The standard translation today is Giildnjing ¥7 i %€ translated by M Jian [ EX. It was
partly published in 1949-1951, but appeared posthumously in a complete edition i
Béijing in 1981. More will be said about this translation below since this is the second
translation analysed here.

In 1988, Lin Song ##4 published a rhymed translation of the Qur'an. It is the first
attempt to render into Chinese not only the meaning, but also formal aspects of the
Qur'an. The title is Giildnjing yunyl 5 B A HHEE.

In 1989, Téng Daozhang 4= 78 ¥, a Muslim Chinese American, published his
translation, entitled Giildnjing w5 i #¢. It is commended for its readability, being a
translation which aims for clear and modern language®. It is annotated and has a
useful index.

The most recent addition seems to be Qingzhén xiliti —— Gtildnjing xinyi 5 HZ ii——

o B #8H15# translated by Shén Xidzhiin P13 i, published in T4ib&i 2]t in 1996.

40 Bdihua is usually rendered as 'Colloquial Chinese', but that is somewhat misleading, since it is actually
in many cases far from colloquial. It is 'colloquial' mostly in the sense that it contrasts with Literary
Chinese.

41 Lin Song, " Lit Jinbido de «K&ldn Hanyi fuzhuan» ZI$HE A ( rBEEZENTE) ", in Zhonggud huthui
minzi shi 9 E [@] 8] R iE 5 (2000), <http://www.islambook.net/xueshu/list.asp?id=2446> (10.5.2005).

42 Lin Song PR, " Yangjingxii yi «Glldnjing dayi» &5 (HRAASKEE) ", in Zhonggud huthui minzi
shi P EE[E RS (2000), <http://www.islambook.net/xueshu/list.asp?id=2447> (10.5.2005).

43 The translator, who is a journalist, states this explicitly in the preface (Téng 1989: 9).
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According to Lin Song, there are many problems with this translation, among them the
"political bias of the translator." In the end he does not even consider it worth
reviewing, and claims that it has met with the disapproval among Muslims on both
sides of the strait*,

What can be the reason for the late onset of Qur'an translation into Chinese? Wing-
tsit Chan argues that the intellectual isolation of Chinese Muslims from the outside
world at one hand, and from Chinese intellectuals on the other hand (1969: 196-8). This
argument is all the more reasonable if one considers that thorough literacy in both
Chinese and Arabic language and literature (not to mention Persian) would be
necessary to carry out the translation process successfully®. Although Chan argues
against it, the notion that the sacredness of the Qur'anic text was one factor inhibiting
translation cannot be entirely dismissed. It clearly played a role elsewhere, encouraging
exegetical and interlinear translation rather than creative translation (see above). For
the Qing % dynasty (1644-1911) at least, one can also identify caution because of
hostility against Muslims as an additional factor*.

The isolation just mentioned made the Qur'an rather inaccessible to Chinese Muslims,
many of which adopted Chinese language and customs. With few texts and lack of
native-speakers of Arabic, the largely oral transmission of the Qur'an itself, was not
accurate. To this day there are many ahéngs” [ 5] in China who pronounce Arabic
incomprehensibly*®. So in spite of the importance attached to the recitation of the
Qur'an, translation did not become an issue until the 19" century, which is also when

the Qur'an was engraved and printed in China for the first time*. The reason for the

44 1 have not seen it, so I refrain from any further comments. Lin Song #k 4, " Shén Xidzhiin de
«Qingzhén xilid — «Guilanjing xinyl» PIRER (EEER——HHRAHEE) ", in Zhonggud huthui
minzi shi WP E [@] 5] B S (2000). <http://www.islambook.net/xueshu/list.asp?id=2454> (10.5.2005),
dated 3.5.2004.

45 Cf.Jin (1982: 98), who talks about lack of translators able to accomplish such a difficult task.

46 Chan 1969: 197. Cf. Leslie 1986: 134.

47 Chinese imams. Loan-word from Persian akund.

48 Jin 1982: 97. Cf. also the following comment on an Islamic web forum: "5 737 7E B P K340 55 Hu T 1
HPEFANS A ERENEGE > mag B EIERIRGE » EZE AHEERE - IR
2 RORI AR A % TR e > IR HER T —BEREE - (B2t BARERY RS T 8 Z HRYIE
Al - " [Besides, the Arabic used nowadays for worshipping in the mosques in most regions of the
country is not standard Arabic, but "sinicised" Persian and Arabic, which should be called jingtdngyri
[scripture hall language], many of my friends from the Middle East almost can't understand it, even if I
have just learned a little bit of Arabic, I clearly perceive the difference between the two.]

49 In 1862 in Yinnan ZE g province (Jin 1982: 98).

21



sudden and intense translation activity in the early twentieth century was no doubt the
intellectual awakening in Chinese Islam (and China in general) at that time*. The
continued interest in Qur'an translation among Chinese Muslims is a significant

phenomenon.

3 METHOD AND MATERIAL

3.1 SELECTION OF QUR'ANIC PASSAGES

The selection of passages to be subjected to a close reading has been made on the
basis of criteria related to the form and content of the source text. The objective is to
provide a fairly representative sample of Qur'anic discourse types®'. Since I have had to
restrict rather drastically the amount of text to be analysed, not all types are
represented, and some are unsufficiently respresented: for example, none of the
passages include anything about the prophets sent by Allah before Muhammad®2.

These are the selected passages:

A. Whole Siras

keywords
1.  al-Fatiha The Opening one hymn
78. al-Naba' The Tiding eschatology
81. al-Takwir The Folding Up eschatology
96. al-*Alaq The Blood Clot revelation, hymn, polemics
97. al-Qadr Power revelation
112. al-'Iklas Sincerity dogma, Allah
114. al-Nas Men hymn, invocation
B. Parts of Siiras
2. al-Bagara The Cow [183-187] legislation (fasting)
12.  Yasuf Yasuf [1-11] narrative, revelation

50 Chan 1969, esp. p. 198.

51 For an analysis of categories, see e.g. Neuwirth 1981.

52 One of the less fortunate side-effects of the quantitative limitations are that the specimen of Qur'anic
narrative from Siira 12 is cut off in a somewhat unnatural manner.
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3.2 MA JIAN'S TRANSLATION

The most widely used Chinese translation of the Qur'an today is the translation by Ma
Jian® FEEX (1906—1978). It is quoted ubiquitously, not least on the internet, where the
text of this translation is readily available on a number of sites*. Ma Jian was professor
of Arabic at Béijing University from 1946 until his death. Both the man and his
translation has had a great impact on Muslim intellectual life in modern China.

M43 Jian studied for eight years at al-Azhar University in Egypt (1931-1937)* Having
completed the draft of his translation between 1937 and 1945, Ma Jian made
preparations to get it published in B&iping [Bé&ijing] in 1948, but did not succeed. In
1949, 8 “books” were published by the Héshangwi Printing House of the BEijing
University Publishing Department®, The translation was entitled Giildnjing shangce &
B #&E ) LAt and contained Wang's commentary on the text as well. The publication
was continued by the official organ of the Chinese Islamic Association, Zhonggué Musilin
i [5] £2 Hr Ak in 1957, but stopped again before completing the 9th book, since Ma
became too busy with other work to continue the work of interpretation. Only in 1976
did he again start preparing the translation for publication. He worked on it
contiunuously until his death in 1978. The full translation was published by Zhonggud
sheéhui kéxué chiibdnshe tf [5 + & £} 22 H fifitt in 1981. M4 researched thoroughly and
the list of sources in his translation includes famous Qur'an commentaries such as
Baydawi, Tabari, Razi, and others. Significantly, he also consulted Yusuf ‘Ali's and
Pickthall's English translations.

In the preface, Md Jian states the following about his principles:

%gﬁﬁﬂ%%ﬁﬁ » JIREE ~ BHE >~ WA FERE R RS o AEGE - M
%;‘ <X o

[When I translate, 1 strive for faithfulness, comprehensibility and fluency; when 1
write commentary, I do not dare to force or strain interpretations.]*’

The translation has been well received, and seems to have reached an almost

53 FFH 0 STHE.

54 E.g.  <http://www.makuielys.info/modules/quran1/>, <http://www.islam.org.hk/cqse/cqse.asp>,
<http://www.glink.net.hk/%7Ehkiya/c_quran.html/> (April 2005).

55 The biographical data about M3 Jian have been taken from Misilinxuézhé Md Jian xianshéng T2 57tk 52 3
LIRS 4 at <http://www.nxnews.net/382/2004-11-24/20@47935.htm> (30..4.2005). There is also a
comprehensive biography (Li 2000).

56  AUHURER HIRRGE A i85 B & AR

57 Ma 1981, p. 4 of the translator's preface.
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canonical status®. It is significant that it was also published in a bilingual edition by the
King Fahd Complex for Printing the Holy Quran in Medina®. Lin 2000a, which is a reviw
of Md's translation, has nothing but praise for it, stressing especially its readability and
clarity, the careful balancing of literary and colloquial elements, and not least the
faithfulness to the style and content of the original. There are nevertheless voices that

are not entirely satisfied with the translation (more on this in section 5.12).

3.3 WANG JINGZHAI'S TRANSLATION

Wang Jingzhai (1879-1948) T %575 was originally from Tianjin -k #. He was given an
Islamic education from early on and later studied English and Chinese. After having
practised as an ahéng [ &] (imam) for some time, he went to Egypt for advanced
studies in 1922. On his return he embarked on the project of translating the Qur'an into
Chinese, an activity which he carried on for the rest of his life®. As mentioned above,
Wang Jingzhai published altogether three Qur'an translations. I have chosen to include
his first translation in this study, especially because it is the first complete translation
by a Muslim Chinese. Another reason is that it is written in Literary Chinese, a fact
which opens perspectives with respect to finding out more about the flexibility and use
of Literary Chinese in the early republican period. The question of how it relates to
Modern Chinese is intriguing, and a study of the Wang's successive translations would
reveal much (the last two are in Modern Chinese). I have, however, chosen not to
concentrate on Wang's later translations in order to make room for Md's canonical
translation. That fact that the latter is in Modern Chinese still makes it possible to say
something about the relation between the two varieties of language with respect to
Qur'an translation. All further references to 'Wang's Modern Chinese Translation' are
to the 1946 edition (Wang 1946).

The stated ambitions of the translator are limited to convey the meaning, without

trying to achieve an embellished literary style®. Lin Song's #k#4 review of Wang's

58 Lin 2000a.

59 Lin 2000a.

60 Source of bibliographical data: Lin 2000b.

61 Guldn yijié fanl R 7% LA in Wang 1932, p. 1.
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three Qur'an translations considers the third translation to be the best on all levels,
because it is in Modern Chinese and because it is more mature after a long process of
deliberation and refinement (Lin 2000b). Moreover we are told that the translator's
main objective was a faithful translation. Lin hails Wang's repeated effort as a victory
achieved by rigorous scholarship and indefatigable perseverance.

In the translation under scrutiny here, Wang lists the materials he has used in the
process of translating, some of it generically, and some of it by name. All names of non-
Chinese works and their authors are unfortunately only given in Chinese characters,
which sometimes makes identification difficult, but a comparison with the list of
consulted works that appears in Wang's 1946 translation, where the names are given in

Arabic too, is very helpful.

The basis for Wang's division of verses (and maybe his source text?) is Janshitdndingbdo
Sai'adé guldnjing dubén 7 1 H T B EE [ 5 B FE A (1017 £F) "Sai'adé's [?] Qur'anic Reading
Book (the year 1017 [A.H.?7])". Wang, like M4, has consulted numerous Qur'an commentaries,
tafsirs, tefuxilei 5 & As[ [ FE:

m FiEA[FE] by EH# gazhui (=Wang 1946 Tafsir al-qadi al-mashiir bi-'anwar al-tanzil
wa-'‘asrar al-ta'wil 578 ) This is identifiable as the famous Qur'an commentary Tafsiru I-
Baydawt: 'Anwaru l-tanzil wa-'asraru l-ta'wil, where gazhui T is a transcription of al-Qadr (the
Judge).

m FFEAE] - EEIE (7= Wang 1946: Tafsir Husayn al-Kasifi 5 %) Probably Tafsir-i-
Husaym by Kamal al-Din Husayn Kasift wa'iz.

m AL MR WE, Tafsir al-jalalayn  Famous Qur'an commentary in the form of text with
interspersed commentary. It is hard to say if this corresponds to the following entry in the
1946 translation: " ¥ 5 tafsir al-Jamal ". If so, Jamal must be a mistake for Jalal ayn

m HE[OE]S mdidaleike S 7% EHEVE  lithéuludbdiydni (=Wang 1946: rith al-bayan & ).
Probably Madarak's (d. ca. 1700) Rith al-Bayan.

m EEEIEMHE  lihéuludmdi'ani (=Wang 1946: rith al-ma‘ant & ). Rah al-ma‘ani by al-Alast
al-Bagdadi.

After the list of tafsirs, we find the following cryptical entry: "F[1 5 K[ 5] HilG 28 ybF]
K 2 i wlsolwl vuron B B 5 # [The great Indian Imam Mr. Ahmad
Shah's (yahamaidé shahé) Key to the Qur'an,] wisolwl vuron [sic!] and Mr Mii's English Qur'an
Commentary". The first work could be Miftah-ul-Quran : concordance & complete glossary of
the Holy Quran, by Rev. Dr. Ahmad Shah® [sic!]. The second is likely to be the English Muslim

62 Here and in the following entries: information supplied from the index of sources, FF 3 i £FH 1Y 48 4 fi5
TR R, in Wang's 1946 translation.

63 Lahore : Book House, [197-7] Reprint. originally published: Benares : EJ. Lazarus, 1906 (see
<http://valeph.tau.ac.il/ALEPH/ENG/TAU/AAC/AAC/FIND-ACC/0514219> . Note that the 'miftah' of
the title is miftah and means 'key'. The 'Rev.' in the bibliographical info seems rather cryptical to me,
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Muhammad Marmaduke Pickthall's English Qur'an translation from 1930 (The Meaning of the
Glorious Koran, A. A. Knopf, New York), which also appears in the list of consulted works in the
1946 translation.

3.4 METHOD: CLOSE READING

The foundation of this study is a comparison of the Arabic source text and the two
selected Chinese target texts®. The comparison is carried out by close reading, which in
practice means not only to read attentively and pay attention to every aspect, but also
—crucially— to use other texts as reading tools. The assessment of the translations®
arrived at in this way are of course not to be taken as value-judgements.

Although I should have liked to compare the features of the translations with parallel
texts® in the target culture in order to find out to which extent the texts depart from
the norm, it has not been possible to do this because of limited time and resources.
Instead I focus on a contrastive analysis of features between the target and source texts,

both in term of formal characteristics and possible readings®.

3.5 PRINCIPLES OF LITERAL (RE)TRANSLATION

I have translated the Arabic and the two Chinese versions into English, using the
process of (re-)translation as a hermeneutical tool. They are very literal, and follow
certain graphical conventions. Their purpose, besides serving as a tool of close reading,

is to convey to the reader a sense of how I have read the source text of the re-

but is confirmed in Zwemer (##: 256), where we also learn that he has made a translation of the
Qur'an into Hindi.

64 The reader might at this point ask himself if it is not foolhardy for someone whose native language is
neither Chinese nor Arabic to undertake such a task. While I cannot provide the perspective of a
native speaker, it may be easier for me to avoid the pitfall of overestimating my competence in either
of the languages involved. That means that I have to consult more reading tools (other texts and
reference works), which, if T am systematic, may lead to a clear sense of what the restrictions of the
conclusions are. In any case it should be clear that when I make general statements about Arabic or
Chinese without being too specific, it is merely out of convenience and not out of arrogance.

65 There is always the danger that an editor, publisher or printer is responsible for some of the details I
analyse. (Maybe esp. in the case of M3's translation, since it was published after his death.) . But since
I am more concerned with the final translations than the translators themselves, this should not be
any big issue here.

66 Also called lateral assessment (Chesterman 1997: 133-136).

67 Similar to what has elsewhere been called restrospective and prospective assessment (Chesterman 1997:
123-133).
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translation, and not least to provide those not proficient in Arabic and/or Chinese with
a means of following the discussion.

At this point, an important methodological question presents itself. Should the (re)
translations into English reflect a default Chinese reading or a specifically Muslim
Chinese reading®? In order to provide an answer to this question it is necessary to
consider the purpose of the retranslation. At first sight the purpose seems to be
twofold. First, it should grant readers unfamiliar with the source language access to the
text. That means that the retranslations have to be kept as close to the source texts as
possible, i.e. they have to be literal translations, so that one can "see" the Chinese
through the English re-translation®. Second, the retranslation should give an
indication of my reading of the source text.

Thus the answer to the question of which reading to choose is not obvious, for which
reading is "closer to the (Chinese) source text", a Muslim or a Non-Muslim reading?
Nor does the second statement of purpose solve the issue. My own reading may easily
come to vacillate between Muslim and Non-Muslim readings, and indeed others as well.
I cannot, however, leave it at that and choose on a case-to-case basis: the principles of
the retranslations need to be transparent, otherwise they are well-nigh useless.

So one obvious procedure to adopt is to choose one way of reading for the translation,
and confine other readings to the notes. An argument in favour of a default Chinese
reading is that the intended Muslim reading (ideal from the Muslim's point of view) is
anyway there in the Qur'an text itself (and reflected in my literal translation of the

Arabic). The notes will then have to cover readings other than default readings.

Some words about the conception of meaning in this thesis are in order, since meaning is
obviously of central concern in translation research. First of all, it is assumed that the meaning
of an expression is dependent of the interpreter of the expression. The lexical senses attributed
to expressions in semantics are ultimately abstractions made on the basis of instances of
language use, not something inherent in the expression itself. Thus the letters of a text by
themselves, without readers, are dead, they merely possess a potential of being understood and

68 Or, in terms of interpreters (readers), the reading of a Chinese reader uninitiated to the world of Islam,
or rather that of a learned Chinese Muslim

69 Such transparence will inevitably produce awkard English, to say the least, but as no aesthetic
ambitions are involved, it is not an unbearable loss. In some ways it would have been desirable to
provide interlinear glosses as well, but for obvious reasons this is not practicable in a work of limited
dimensions. In any case, the English re-translations may be termed 'overt' rather than 'covert', to use
Juliane House's terms (Fawcett 1997: 113).
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endowed with meaning. In other words, semantics alone is insufficient to explain language use;
we have to include pragmatics to get a complete picture.

It follows that if one wants to investigate meaning, one had better define carefully which
interpreters one postulates, and choose one's authorities accordingly, whether they be
informants or famous dictionaries. A descriptive dictionary of any language will provide rather
different lexical senses than a prescriptive dictionary, to give one example. As any historical
dictionary will show, the current default readings of expressions are far from stable: they
change all the time. In literate cultures, lexical senses have a tendency to accumulate over time
as the body of literature and lexicographical works grows, thus reinforcing the impression that
they are durable and at the same time multiplying the number of potential readings of each
expression. After centuries of sense accumulation, one has to rely incereasingly on context and
circumstance to determine which of the collectively recognised sense(s) is (are) relevant for a
particular occurrence of an expression. Which readings of which readers to choose in a study
like this is a question which must be settled with a view to what one wants to compare, and
what one wants to show.

I base my study on a traditional reading of the Qur'anic material, without paying
much attention to radical (re-)interpretations (as e.g. Luxenberg 2000). As guides to the
traditional reading I have relied mostly on the commentary Tafsiru I-Baydawt: 'Anwar al-
tanzil wa-'asrar al-ta'wil [The Lights of the Revelation and the Secrets of Interpretation]
by al-Baydawt (d. 691/1292) and Tafsir al-Jaldlayn [The Commentary of the two Jalals]
(late 15 century AD). I have of course also consulted the existing English translations,
especially Arberry's translation (Arberry 1964). For English glosses of Arabic words I
have used Hava's Arabic-English dictionary, since it is both concise, complete and is
based on traditional Arabic lexicography. I have moreover made ample use of the
famous Arabic lexicon Lisan al-‘Arab ['The Tongue of the Arabs'] by Ibn Manzir
(630/1232-711/1311). For grammatical points I have used a number of works, specifed
in the course of the text where necessary.

For Chinese, I have used the most comprehensive dictionary available, the Hanyii da
cididn {EFERFA L, to get general readings and an overview of other possible readings.
For Modern Chinese, the standard work Xiandai Hanyii cididn ¥ U 5E5A 2L has been
frequently consulted as well. This is my point of departure for the reading of the
Chinese target texts, since I am not necessarily looking for a specifically Muslim
reading of the text, but rather want to explore the semantic potential of the target
texts. For the grammar of Classical Chinese, Pulleyblank's Outline of Classical Chinese

Grammar (1995) has been the guide, and for Modern Chinese Chinese: A Comprehensive
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Grammar by Yip and Rimmington (2004). For Islamic terms in Chinese, the glossary in
Gladney 1991 is highly valuable, and transcriptions from Arabic, Persian and Turkish
can be readily identified in Wang Jianping's Glossary of Chinese Islamic Terms (2001).

29



4 TEXT AND ANNOTATED TRANSLATIONS

4.1SURA 1

This sura, which bears the name sirat al-fatiha "The Strah of The Opening (Stra)", may be said to sum up in
a few verses some important elements of Islam. It is formulated as a prayer, and it is in fact a part of the daily
prayer ritual (salat), which is obligatory. It has many other uses beside this, and one would expect every Muslim
to know it. The importance of the surah is obvious, and so there is ample reason to analyse its translation into
Chinese thoroughly.

Some work has already been done in this respect: Raphael Israeli (1997) has written an article where he
compares this sira in the translation of Md Jian FEE%, a translation from Taiwan Z7& of a certain Bai Jianmin

[does he mean Shi Zizhou /& ?], and an anonymous Chinese phonetic transliteration and commentary of

the Qur'an.
Arabic Ma Jian's Wang Jingzhai's
(transcription) Translation Translation

*11.1
1.1 bi-smi 1.1 1.1
llahi FECERNEEZA ERBRIZRI T 2 %o
l-rahmani
I-rahimli
1.1 In the name of Allah the 1.1 (Respectfully) up-holding 1.1 (Respectfully) up-holding
Merciful [>Rahman], the the name of the most humane, the name of the universally
merciful [>rahim] most compassionate True Ruler, compassionate, the specifically

compassionate Allah.
Bi-smi llahi I-Rahmani l-rahim — "In the name of Allah, the Merciful, the merciful™: this formula, called basmala, is
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ubiquitous in Islam. It stands at the beginning of every sura (except sura 9), and constitutes the first verse of
surat al-fatiha. It is used in everyday life as an invocation of Allah, often at the outset of any small action, but
obligatorily so when anything of importance is being done. For a thorough analysis of its components, see

Chapter 5: Terminology: Basmala, Allah and Allah's Blessings and Mercy.

On the syntactical side, Wang articulates the near-synonyms al-rahman "the Merciful" and al-rahim "the
merciful" by adding contrastive adnominal elements to ci ¥ «compassionate». Wang fails to make it
syntactically explicit whether what is rahman and rahim is Allah himself, or his name. Md retains standard

Buddhist —but not very currently pre-Buddhist— conjoined complex adnominal phrases.

Neither of the translations reproduce the assonance present in al-rahman al-rahim, but a repeated element is

present in both translations.

In Wang's translation the divine name appears as anlahii 25F here, but this seems to be a misprint for the

anlahii ZHIF used elsewhere in the text.

*11.2
1.2 al-hamdu 1.2 —YIELE, 1.2
li-llahi rabbi 2REF SHRMNE BRI T RERE R 2+,
I-*alamin|a
1.2 The praise is (due to) to 1.2 All praise is-due to the 1.2 [We] praise Allah, the
Allah, the master of the worlds True Ruler, the ruler of all ruler who nurtures all the
the world, worlds.

Allah is ubiquitously referred to as rabb «master», which denotes the notion of God as "master, sustainer and
owner of his creation" [Calderini: "Lord", in EQ 3: 230]. The standard translation of rabb into Chinese is zhii &

'ruler; owner'. For a through analysis of this term and its translations, see Discussion: Rabb.

Yigie zansong —Y1E4E "all praise" overtranslates the Arabic, since it seems to suggest that nothing else and
no one else is praiseworthy. But surely in this context, the phrase is intended as an enthusiastic hyperbole.
Again, qudn & «all» is and merely emphatic and resumptive, without any basis in the literal meaning of the

Arabic. Possibly this redundance is motivated by a desire to make four-character phrases.
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Note that zansong 848 'praise’ is verbal in Wang's translation. This might be due to grammatical restrictions
on this kind of subject in Literary Chinese.

Note the repetition of zhi & 'ruler’, in order to make syntactical structure perspicuous. Moreover, the
postposed, non-restrictive modification in Ma, qudn...zhit £...E, is a clear case of Europeanized grammar, and
moreover it is rythmically problematic, with its monosyllabic head noun. This has to be translated as "We praise

Allah, the Lord who...", and here you can see that the Chinese distinctly misconstrues God's mercy.

*11.3
1.3 1.3 ECERNE, 1.3 ERBECE,
al-rahmani
I-rahimli
1.3 The Merciful [>rahman], 1.3 The most humane, most 1.3 The universally
the merciful [>rahim] compassionate ruler compassionate, the specifically

compassionate.

The Chinese translators add zhii & 'ruler; owner'. Of course, since al-rahman is used exclusively about God, it
has almost become a proper name (al-Rahman as it were), and it makes sense to suggest this in the translation,
which is maybe the purpose of the zhii &. Elsewhere (78.37) Ma renders al-Rahman (not followed by al-rahim) as
zhirén de zhit Z{_HIE "the most kind-hearted ruler". Wang's solution in the same verse is maybe the most

satisfying: cizhii = "the loving ruler".

*11.4
1.4 maliki 1.4 HREANE, 14 PEHAE,
yawmi I-din|i
1.4 The owner of the day of 1.4 The ruler [or: owner] of 1.4 The ruler who oversees the
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judgement the day of retribution day of retribution.

The semantic differences between rabb (lit. 'master’, conventionally 'Lord', see analysis in Discussion: Rabb),
malik 'owner' and Allah are obscured in Md's rendering: zhii & 'ruler; owner' is his usual equivalent for rabb

('master’, conv. 'Lord'), but there is no mention of rabb in the Arabic.

Baoyingri 3 fE H "The Day of Retribution": For a thorough analysis, see Discussion: Din. The Day of
Judgement is a key concept in Islam, and it is hardly surprising that it should occur in the opening surah of the
Qur'an. It is the day when man, after death, will be resurrected and held responsible for his past actions, and
God will justly judge him and administer punishment or reward, the punishment being the opportunity to taste
the Hellfire eternally, and the reward a pleasant existence in the paradisical Garden with all sorts of pleasures.
No human being knows when the Day will come, and this constitutes a powerful motive to submit to God (cf.

'islam 'submission").

MALIK/MALIK

It is difficult to know with certainty which reading the translators have chosen among the following two
canonical readings: MLK vocalised as malik 'owner' or malik 'king', where the former reading was read by al-Kisa'm
and ‘Asim and the latter by the rest [Al-Taysir fil-gira'at al-saba, p. 18]. It might actually be the former, since the
reading malik 'king' might be expected to become wdng E 'king' in Chinese, rather than zhii & 'ruler; owner", cf.
Ma 114.2 jinwdng & E 'monarch’ for malik.

Wang introduces zhizhing B 'control, direct' as a way of describing Allah's role on the Day of Judgement,
whereas the Arabic limits itself to saying 'owner' (madlik). The term zhizhing 1% 'control, direct' occurs in Lit Zhi's

translation of Q 1 and so Wang has probably simply adopted a traditional term.

*11.5
1.5 'iyya-ka 1.5 WPIRFFER, 1.5 HFIEFFR.
na‘budu HRIRHEED, KRR,
wa-'iyya-ka
nasta‘in|u
1.5 You do we worship and you 1.5 We worship only you, and 1.5 We only worship you, we
do we ask for help ask only you for help, only ask you to help.
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The Arabic original emphasises the object pronoun suffix -ka 'you' [m. sg.] by attaching it to the detached
object pronoun carrier ‘'iyya instead of attaching it to the end of the verb, which is the default option. This
emphasis on "you" is the motivation for Md's use of zhi R 'only'. At the first glance, Wang seems to have done
the same thing, using a Classical word, wéi ff 'only be'. Now zhi R 'only' is an adverb which, although placed
immediately before the verb, can apply to any of the elements in the clause, focussing the restrictive force on
e.g. the subject or object instead of the verb. This does not seem to be the case with wéi H 'only be', which is a
kind of restrictive copula that would normally restrict a noun phrase following it. It can be used in an adverb-like
manner, but can it focus the restrictive force on the object of the verb, in the way Wang is using it here?
[Pulleyblank 1995: 131-132]

Youzhii #5811 'help' has overtones of «blessing» and «protecting» in addition to «helping» [HDC 7:843]. See
nQ 1.7.

*1 1.6
1.6 (i)hdi-na 1.6 1.6 KEEHENIEE,
l-sirata RARS BRI LIER,
I-mustagim|a
1.6 Guide us onto the straight 1.6 (We) ask you to lead us 1.6 (We) ask you to lead us
path onto the right way, onto the right way.

The imperative form of the word ihdina is rendered by means of a paraphrase with the verb giti 3K 'ask; beg;

demand'.

M4 uses lit # for sirat , whereas Wang chooses dao 3&. One wonders if M3 did not want to avoid using such
an overloaded concept as dao 3&, even at the cost of being prosaic. A discussion of the concept of «sirat

mustaq Tm "straight path"» and «hudad 'guidance'» can be found in Chapter 5.

1.7
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1.7 sirata 1.7 {RET#HBIERIEE, 1.7 BEIEPTER A,

lladina T ERRERERE, AR,

'an‘amta R BKERE IR, MIERIRE AT B,
falay-him

gayri

I-magdabi

falay-him

wa-la

I-dallin|a

1.7 The path of those whom you 1.7 The way of those, whom you 1.7 Namely the way Tkept by

have favoured, not of those have helped, <(it) is> not the those, whom you show favour,
whom you are wrathful against, way of those, who have suffered not [of those, who] have

nor of _those who have gone reproof and anger, nor <is suffered anger, nor of those
astray [or: the erring] (it)> the way of those, who who have gone astray.

have gone astray.

M4 translates an‘ama 'bless' by youzhii #58) 'help', a word he has just used in the translation of ista"ana 'to ask
for help' above (1.5, g.v.), thus undermining the difference between the two concepts in Arabic. This contrasts

with Wang, who has shi'en 'bestow favours'. See Chapter 5 for a detailed discussion.

Dalla can mean both «lose one's way» and «err». In Chinese, the concrete meaning is tuned down and the

«errory» component amplified, thus eliminating any sense of metaphor. miwu HDC 10: 822

Itis interesting to note that the passive formulation magdiibi ‘alayhim has been rephrased in Chinese as V-O
constructions, namely shou gidnnit Z5&5& "suffer reproof and anger" (Md) and bei nit ##7% "suffer anger" (Wang),
where the verbs fit the category of verbs that often form alternative quasi-passive constructions. [The
construction <bei # plus verb> is actually one common way of forming passive clauses in Modern Chinese.] But
while the sentence is syntactically mimickable in English as "raged [p.p.] against-them", meaning "those raged
against”, i.e. «those unfortunate enough to have aroused divine wrathy, it is very hard not to turn it into an
active construction in a more idiomatic translation.

M4 repeats it B 'way' at the end of each phrase of the verse, while both Wang and the original are content to
let the word for «way» or «path» respectively occur only once. It might seem that Md wanted to embellish the
verse with the rhetorical figure of epiphora, but it is rather more probable that he wanted more syntactic
perspicuity, as it is rather unusual to have several coordinated attributive adnominal clauses qualifying the same

noun.
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Further note that the translators introduce copulas (shi z& 'be' and fzi 3F 'not be') to break up and arrange the
parts together: apparently Chinese conjunctions do not allow substitution constructions in the manner of the

preposition gayr 'other than' in Arabic.
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4.2 SURA 2

Sara 2, al-Bagara 'The Cow', is the longest siira of the Qur'an. Here, only a small portion of it will be analysed
due to limited capacity. | have picked a passage rich in legislative content to see how the Chinese translators

have dealt with both the style of legislation in the Qur'an and the import of the laws themselves.

Arabic

(transcription)

* 2.183

2.183 ya-'ayyu-ha lladina
'‘amana kutiba ‘alaykumu
I-siyamu ka-ma kutiba ‘ala
lladTna min gabli-kum

latalla-kum tattaqiin|a

2.183 oh (you) who have

believed(!) fasting has been
prescribed for you as it was
prescribed for those before you,
haply you will fear [>be
godfearing; or: be guarded

(against sins)]

Ma Jian's

Translation

2.183 {SERIAFI |
T E AR EH,
HNESAIANES—,
BUEARFIE R,

2.183 Oh you <people> who

believe in the way [>teaching]!
Fasting has already become
_your fixed rule [i.e.: a fixed
rule for you], like it once was
a fixed rule of (your)
forefathers, so that you (may)

be reverent.

Wang Jingzhai's
Translation

2.183 MEBRY.
EHRERERL.
BN EHMEFLARE L.

2.183 All mu'mins [Ar.
=believers][!], [1] have
<already> established the fast
for you, just as once [I]
established it for your
forefathers, (so that)

hopefully you (will) be

reverent.

The verb ittaga, which is usually understood to mean 'be godfearing', is here understood in its original sense

by the Jalalayn commentary, i.e. 'be guarded against', and it adds "the sins, because they arise from lust". Cf.
Izutsu's analysis of tagwa 'fear of God' (1964: 234-239). The translators' rendering does not suggest this origin.

Elsewhere, however, Wang has jingshén 3E 'be cautious in demeanour' (HDC 5.489; e.g. Q 78.31).

Wang has specified that the verse is addressed to "all" (zhong i) the Believers, and has used the
transcription miumin 2 K, which probably originated in Arabic mu'min 'Believer'. It is interesting that one could

also re-interpret this as mit # min K 'people’, where the first element is an abbreviation of either Mithdnmodé 12
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ZEBR{E '"Muhammad' or Misilin TBHT#K 'Muslim'

Note that the «writing» part of «kutiba ‘alaykum "has been prescribed for you"» is gone in the Chinese

versions.

Fasting is nothing new to Chinese culture, and so the words zhai and ji¢ occur in many early Chinese texts,
including the combination zhaijie ZEA% [HDC 12: 1425, 1429]. It was clearly conceived of as a way of purifying
oneself (esp. before an important sacrifice), and as such may not have been restricted to the abstention from
food, drink and sex. Both Buddhism and Taosim knows special times for fasting, and the both traditions use the
term zhaiyue Z5H "fasting month" (the 1st, 5th and 9th lunar month), which is incidentally used by Muslims to
mean «Ramadan». Another common term for «fasting» and «Ramadan» is fengzhai 175 lit. "to seal the fast", a
term which interestingly is shared by Chinese Roman Catholics, who use it for «lent» [HDC 2: 1261]. Bizhai 825

is a synonym of féngzhai $175.

Dingzhi 7 il fix or institute rules (HDC 3: 1363).
Shu probably means «hopefully» here. This is a strange usage, but found in HDC 3: 1234.

*| 2.184a
2.184a 'ayyaman ma‘dudatin 2.184a 2.184a
fa-man kina min-kum maridan 'aw B{RFISEMESEMNET H. BIEtE~ZETH.
Sala safarin fa-Siddatun min AP EERERITHA, WEPRR. IRITHE.
‘ayyamin 'ukara wa-‘ala lladina SRR H B8R BIEMETH. FREEmE.
yutigiina-hu fidyatun ta*amu HDEmE, SN, AIEHRERE-—ERY < aE.
miskinin B —&8R, MEHR—EER.
2.184a (for) days numbered, 2.184a So you should fast a 2.184a this is indeed a fixed
and whoever among you is ill or numbered *few days. Those number of days. Those among you

on a journey <then> a number of <people> among you who have an who have caught an illness, or

other days and for (those) who iliness or are travelling, are travelling, <then> another
are capable of it, a redemption, should mend the fast according  number of days. Those who
the food of a poor man, to the number of missed days. cannot fast, <then> (they) have

Those who (can) fast only with to (do) the [act of] redemption
difficulty should pay of giving [a] poor man [or:
redemption, namely to give (in people] one measure of food [>a

charity) a meal of food to a meal].
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poor man.

M4 chooses to translate fa-‘iddatun min 'ayyamin 'ukara "<then> a number of other days" rather freely as dang yi
sud qué de rishi biizhai & AKFTEREY B BHEEE "should mend the fast according to the number of missed days". This is
already a detailed piece of positive legislation, and does not reflect the indeterminateness of the Arabic.

Unsurprisingly, it is also in accord with Jalalan's exegesis.

Here Ma and Wang interpret the text differently. One can go some way in the direction of Wang's translation if
one reads yutigina-hu as "bear it (only with effort)" (like Ma has). But the negation present in Wang's translation
is far too intrusive, and Wang even complicates the matter by commenting: "that is to say, who can fast, but
does notdolit, ...". The sense of intrusion is amplified when we compare it to the Jalalan commentary, where la

'not' has been inserted before yutigina-hu.

Alternatively one can read yutigiina-hu as "can afford it", with reference to the meal to be given as redemption.

Fashii Ei8& to pay a fine of money to redeem sins/crimes (HDC 8: 1039).

Shii 8 1. redeem sth. pawned 2. cancel, neutralise

*| 2.184b
2.184b fa-man tatawwa‘a kayran  2.184b BFE{TEE, 2.184b
fa-huwa kayrun lahu wa'an PEFLZHER, HEBEAEE., ERERES.
tasima kayrun la-kum 'in kuntum  ZEACETRRFI 2 BT, ERZEEA.
ta‘lamiin|a WMRRFIFIE, ARECEHENRERES,
2.184b and (he) who has 2.184b He who himself is 2.184b He of them who _himself
volunteered goodness [or: sth. willing to do good, will is willing to [>voluntarily] do
good], is (a) good (thing) for certainly obtain more (of) good good, is the best for him. If
him, and that you fast is retribution. Fasting is even you are knowing, <then> your
better for you if you knew [> better for you, if you know. fast is the best for you.

if you are knowing]
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Although it seems to be implicit in the Arabic text, Md states explicitly that to volunteer good leads to an

increase in reward, or "positive retribution" (shanbao Z#R), to use his phrase. (Cf. HDC 3:446)

*| 2.185a

2.185a $ahru ramadana lladt
'unzila fi-hi I-qur'anu hudan
li-l-nasi wa-bayyinatin mina

I-huda wa-I-furgani

2.185a the month of Ramadan in
which the Qur'an was sent down
as guidance for people, and as
clear signs of guidance and

distinction (between good and

evil),

2.185a EEMAAF
FHEER () |
BB A, FBREAE
DUEBEEE 25IEH

2.185a In the month of
Ramadan, [l] began to send
down the Qur'an, guide the
people of the world, make clear

to all the clear proof, so that
[people] keep to the right way,
distinguish between truth and

falsehood,

Both translators transcribe the name of the month of fasting, Ramadan.

2.185a REHETIA.
BERELECA.
MEHER) 518t AE,
BH2518 2.

AR TER.

2.185a The month of Ramadan
is the month of the sending
[<"promulgation"] down of the
Qur'an. "This Qur'anis; one
that guides the people of the
world, and moreover is clear

proof of guidance, and the
distinction Tbetween truth and

falsehood, .

Ma transforms the syntax of the verse from |head - relative_clause| into |adverbial_phrase - main_clause,

main_clause, ...|.

Wang sticks closer to the Arabic, and adds the information that Ramadan us the month in wich the Qur'an was

sent down more as an afterthought.

Wang indicates between brackets that it is the Qur'an that is a guidance to the people of the world. Evidently he

was not comfortable with transferring the construction directly from Arabic, in which huda "guidance" stands in

apposition to qur'an.
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M4 seems to add yibian L& "in order to". It is not at all clear that the Arabic preposition min 'from' has this

meaning here.

M4 alters huda 'guidance’ to "follow the straight way" and expands furgan 'distinction’ into "distinguishing

between true and false".

Wang makes produces a translation of bayyinatin mina l-huda wa-I-furqani "clear signs of guidance and distinction"
which gives the impression that only yinddo "guidance" modifies mingzhéng "clear proofs", whereas fénbié
Tzhénwéii "distinction "between true and false; " looks strangely isolated. What is the function of the

coverb yii ‘with' here?

*| 2.185b
2.185b fa-man $ahida min-kumu  2.185b #TELLAH, 2.185b
I-8ahra fa-l-yasum-hu wa-man RFEE R ; HEREREZENLAAE.
kana maridan 'aw ‘ala safarin ERERITHA, B4 2 25K, ImEIRiTA.
fa-fiddatun min 'ayyamin 'ukara SRR H BT AIEMRE~ETH.
2.185b and so whoever among 2.185b therefore in this 2.185b Therefore those among
you who witnesses the month month you should fast; people you who meet [>attend] this
shall fast (during) it and who have fallen ill or are month, <so> let them fast.
whoever is ill or on a journey, travelling should mend the fast Those who have an illness or
<then> a number of other days; according to the missed number are travelling, <then> another

of days. limited Aew days.

Ma changes the wording: instead of the dramatic "and whoever among you witnesses this month shall fast
(during) it" we get simply "therefore in this month you should fast". Syntactically there is a change from a
indefinite conditional construction to a simple clause with a temporal phrase at the beginning, and the rhetorical

impact is much weakened.

The positive indirect command construed with fa-I- followed by a verb in the apocopate is dealt with differently

by the two translators: Mad uses the modal verb dang 'should', whereas Wang uses ling 'order; let'.
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Ma adds sud qué Pt "the missed" and biizhdi #%Z5 "mend the fast" like above (2.184a).

Mad adds .

Wang adds xianding "limited" BR7E.

*| 2.185¢

2.185¢ yuridu llahu bi-kumu 2.185¢c 2.185¢c

l-yusra wa-1a yuridu bi-kumu BFERFIER, TR FPHRRER D
I-‘usra wa-li-tukmild -iddata AEIRFIREE, TARERF A FE
wa-li-tukabbirdi llaha ‘ala ma BUBIRFIfR R PR B2, ESEESIEN
hada-kum wa-laalla-kum LUBIRMIBEE ES | BYR WAREELL TR 518
taskuriin|a FIRRE, LUBEMRAREMT, BT FEX.

2.185c¢ Allah intends easiness 2.185c¢ The true ruler wants 2.185c Allah desires you to be

for you and does not intend _your convenience [>convenience  “at ease, (he) does not desire

hardship for you and [?that]

you shall complete the number,

and you shall magnify Allah
that he has guided you, and

haply you may be grateful

for you], (he) does not want
_your difficulty [>difficulty

for you], so that you (may)
make up for the missed number
of days, so that you (may)
praise the grace of the true
ruler's guiding you, so that

you (may) feel gratitude

towards him.

you to be *at difficulty, (he)
desires that you fulfill the
number, and desires that you to
praise Allah's greatness
because of the feeling of
gratitude fory [his] guidance.
And wishes you to feel

gratitude.

| feel uncomfortable with analysing Md's bi yao nimen kinndn as |[Neg - V - Obj|. "Your difficulty" is awkward. It
would be nice to have a pivot construction with nimen as the pivot: |[Neg - V - Piv - ...|, but then the last element
would have to be a verb, which to my knowledge kianndn cannot be. Bianli 'convenient' in the preceding parallel
clause is primarily a verb, hence the difficulty. Similarly in the case of Wang.
In the end a third solution may be preferable: that the translators imitated the Arabic construction, although
without using a coverb (corresponding to the Arabic preposition), so that we have to read this |[Neg - V - Obj1 -

Obj2|, without taking the two last nominal elements together.
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Ma and Wang understand the next two Arabic clauses, which begin with li- followed by a verb in the

dependent form, differently. Md takes them to be clauses of purpose (and thus equivalent to la‘alla 'haply', Ma:

yibian A& "in order to", e.g. same verse below), whereas Wang perceives them to be subordinate to the main

verb of the preceding clause, yuridu "wants", and so repeats the Chinese equivalents at the beginning of each of

the two clauses in question.

M4 has Allah tell the believers that they should praise His grace (which consists in guiding them), not Allah

himself.

Note Wang's phrasing: song Anlahii zinda 28 HIFEK "to praise the honourableness-and-greatness of Allah".

Wang adds zinda 'honourableness and greatness' (HDC 2:1280). Maybe motivated by the «great»

component in «kabbara 'magnify'». Note that ziindarén X A "honourable and great man" and ziindajin EXE

"honourable and great gentleman" about the interlocutor's father/parents (HDC 2:1280-1281).

Ma adds endé BfE 'grace’.

* 2.186

2.186 wa-'ida sa'ala-ka
Sibad-1 fanni fa-innt gartbun
'ujibu da*wata I-da‘i 'ida
da‘ani fa-l-yastajibu It
wa-l-yu'mint br lafalla-kum

yarSudun|a

2.186 and when [or: if] my
slaves [or: servants] ask you
about me, <then> | am near, |
answer the call [>prayer] of
the caller [>one who prays]
when he calls to me [>prays to
me], so let them respond to me

and let them believe in me

2.186
ANRBHIEA B FEELRIEIR,
fREL S AP : RAEZERTAY,
R ERRE HHmH.

B th 4TSIV R,
LFIEER, EI0E,

DB FHETEIEE,

2.186 If my servants inquire
about my condition, <then> tell
them: | am indeed near, | am

indeed [?the] one who answers

the prayer of the one who prays.

When he prays to me, let them
answer me, (and) believe in me,

so that they keep to the right

2.186

5P AN E AN TSN
HHERERE.

EMEIFRE. IRATTEITE
BEIWFREIL.

W HHEFREE.
FREFILUEIEEH,

2.186 When my servants ask you
about me, | am indeed near;
when the caller calls me,

<then> [I] ~consent to" his

call [or: appeal], *then” let

them answer me; and let them
believe (firmly in) me;

hopefully [they] may get the
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(and) haply you may be rightly way. right way.
guided

For comments on ‘ibad "slaves; creatures”, see Chapter 5.

Ma inserts {REE 5 EFM: "so <you> tell them:" This is in accordance with BaydawT's gloss

Ma appears to have mispunctuated. The subordinate clause 'idd da‘a-ni "when he calls me" clearly belongs to the

forgoing, not the following.

Guixin 5815, lit. "return faith to" seems to be used in the sense "believe firmly in" (HDC 5.372).

Didang 28 has noe entry in HDC. Cf. di 25: HDC 8:1132. | translate it tentatively as "then" here. [Wang's

Modern Chinese translation has dang & here.]

Wang construes |[fa-l- - V| with ling 4 'order; let'.

Hud zhéngdao ¥EIEE / xtin zhéngdao fEIEE: Both translators paraphrase the verb yarsudiina "they (may) be rightly
guided". Mad: "follow the right way"; Wang: "may get the right way". A reason might be that Chinese (and

English) doesn't seem to have a verb to express "be rightly guided".

Note that there is no pluralis majestatis, which is ubiquitous elsewhere.

*| 2.187a

2.187a 'uhilla la-kum laylata 2.187a ZERMKRME, 2.187a BEWMZR.

l-siyami l-rafatu 'ila ERPIMNEERE, EERA.

nisa'i-kum hunna libasun la-kum e B ARIFIRIIRAR, ERBEEREAERE.

wa-'antum libasun la-hunna R HFINIIRAR, WERRE K.
BEIREZK.

2.187a it has been permitted 2.187a In the night of fasting, 2.187a In the night of fasting,

you (in) the night of the fast _it is permitted for you [or: having intercourse with wives

to have “intercourse with your he has allowed you] to have is established as lawful for
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women (during which) they [f.
pl] are clothing to you and you

are clothing to them [f.pl];

intercourse with your
legal-wives. They [f.pl.] are
your clothing, (and) you are

their [f.pl.] clothing.

you; they are your clothing,
(and) you are also their

clothing;

The original lexical meaning of rafat is 'obscenity’, but Baydawi tells us that it is a metonymous expression

(kinaya) for «sexual intercourse», because "it is hardly free from obscenity, which is to say clearly what should

be hidden (yukna, same root as kinaya!)". The translators both choose fairly neutral terms which also mean

«associationy», «joiningy, i.e. "intercourse"; so the connotations of rafat are lost. This is a case of euphemism.

The metaphor libds ‘clothing' is kept in the translation. Note that the Arabic prepositional phrases with la-hunna

"for them [f.pl.]" and lakum "for you" are rendered into Chinese as one noun simply modifying the other without

any specification of the relationship.

*| 2.187b

2.187b ‘alima llahu 'anna-kum
kuntum taktaniina 'anfusa-kum
fa-taba ‘alay-kum wa-*afa

fan-kum

2.187b Allah has learned [lit.

: known] that you were

deceiving yourselves, so he has

_turned [>relented] toward you
[or: made you repent] and

forgiven you,

2.187b
BEXBAERFIEER
MARERIRA,  RRARAPT ;

2.187b The true ruler has
(already) learned [lit.: known]
that you deceived youselves,
and (he) forgives you, pardons

you;

2.187b

RN TENRSFEHBESEE.
FRI&E SU R E HBIR.
HRELE.

2.187b Allah has already
learned [lit.: known] that you
have turned your back on
justice [or: the meaning] with
your own bodies [or: selves];
after that the ruler allowed
you to repent your sins [or:
crimes] and (magnanimously)

forgave you;

The verb taba originally meant «return», but here it is used in the sense of «forgive, cf. the paraphrase given in

LA 1.233: ‘ada ‘alay-hi bi-l-magfira "he returned to him with forgiveness". LA (ibid.) gives another paraphrase as
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well, waffaga-hu la-ha "directed him to it [repentance, tawba]". This might be the motivation for Wang's translation.

* 2.187¢

2.187c fa-l-'ana basirt-hunna 2.187¢c IR, 2.187c

wa-btagi ma kataba llahu la-kum  {RIFIETLUROHEPISCEE, MoMEEEEEEN,
wa-kulll wa-8rabi hatta AKREEBRFDEEN WS TR FAEEMTE.
yatabayyana la-kumu I-kaytu (F2) , FILlZ, FIUER, WEHEMHER.
I-'abyadu mina I-kayti ERARRENERNA BRMR BIR. BERF.
l-'aswadi mina I-fajri IREHRPIEAE 72 RETRE.

2.187¢c so now 2.187¢c now, you may _associate 2.187c and now you may get

have-intercourse-with them [f. with [or: join] them [f.pl], close to your legal-wives, and

pl] and seek what Allah has (you) may seek the (-sons and seek what Allah has recorded

destined [<written] for you and daughters-) which the true for you; you may eat and also

eat and drink until the white ruler has destined for you, drink; until the white line of

thread stands-out-clearly from
the black thread from [or: at]

dawn,

(you) may eat, (you) may drink,
until the black thread and the

white thread of the horizon at

dawn appears *with” you from

among the black lines;

the time of dawn are completely

distinguishable to you.

M4 transforms interprets the imperative expression basiri-hunna "have-intercourse-with them [f.pl.]" as a

permission, and hence uses kéyi "may" in his translation. He carries this through with the rest of the imperatives

in this verse. Wang sticks to gf, which can also be understood as «may» here rather than «should».

* 2.187d

2.187d
REEARA, ENRKRHE.
{RFIEB R ST E AR ix,

2.187d
REWMEHEWRY. ER.
R N RSN

2.187d tumma 'atimmu I-siyama
ila I-layli wa-la

tubasirt-hunna wa-'antum
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sakifana fT I-masajidi TEMMFIREE, TMEHEERR.
2.187d Afterwards fast the
whole day, until the night.

2.187d and then complete the 2.187d afterwards you should

fast until the night and do not fulfill the fast, until night;

have-intercourse-with them [f. When you live in reclusion in when you reside quietly in the

pl.] while you are staying in _the pure and true temple masjid [Ar.: mosque], it must

the mosques [lit.: [>mosque], you must not not get close to your

places-of-prostration]; have-intercourse-with them [f.

pl.].

legal-wives;

Note that Wang transcribes masjid 'mosque’ (lit. "place of prostration"), whereas Ma uses the traditional Muslim

Chinese term gingzhénsi ;EE3F (lit. "pure and true temple"). See also the section on terminology in Chapter 5.

The circumstantial clause introduced by the wa- 'and' (known as hal-clause) shows up in Chinese as a temporal

subordinate clause.

*| 2.187e

2.187e tilka hudiadu llahi
fa-1a tagrabi-ha ka-dalika
yubayyinu llahu 'ayati-hi
li-I-nasi la‘alla-hum

yattaqun|a

2.187e those are the limits of

[>set by] Allah, so do not come

[too] close to them, thus Allah

makes clear his signs to people,

(and) haply they may fear [>be

godfearing]

2.187e

EREXREE,
RFINEERLT,
EFEEA T AMBAMEIITR,
DUEMLFISR,

2.187e This is the law of the
true ruler, you must not
approach it. The true ruler in
this way clarifies his signs,

so that they (may) be reverent.

2.187e

R LRI F 2 ERR.
BEIRRILZ.
TR FUEE.
HINKRAC 2R,
R EFR R,

2.187e this is Allah's law;

you must not trespass it; Allah
like this<,> makes clear his
signs to all, hopefully they

(will) be reverent.
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Hudud allah "Allah's limits" is a reference to divinely decreed limits which men should not even approach, and
much less transgress. Wang and Md both translate with words meaning «law», leaving the «limits» aside.
According to the exegete al-Baydawr hudid allah does indeed refer to Allah's rulings (‘ahkam), but they only do so
by way of metonymy. Wang adjusts the verb translating tagrubii-ha 'approach them' to ginfan 123 'violate', so that
it fits together with dinglii 72 'law' (this corresponds to the Jalalan commentary's glosses ta‘tadii 'you violate'

and 'ahkam 'verdicts'). Md does not make such an adjustment, and has linjin BZfT ‘approach’.
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4.3 SURA 12

This slira contains the longest sustained narrative found in the Qur'an, and that is the reason for the inclusion of

some of its verses in this study.

Arabic

(transcription)

* 12.1

12.1 A-L-R [letters read as:

‘aliflam ra'] tilka 'ayatu

I-kitabi I-mubin|i

12.1 dlif, lam, ra";

those are the signs [or: the

Ma Jian's

Translation

12.1 35096, A,
hIf&,
IE Lt 2 RARERY KIS ET S

12.1 ailisfi, lidma,

layi. This is the verse text

Wang Jingzhai's

Translation

121 FIERE, #IB.
I—. L2 RHEE 2 FEER,

12.1 dlif, lam, ra";

these are the clear signs of

verses] of the clear book of the clear heavenly scripture the clear [or: illustrious]

[>Qur'an]. volume [or: book, classic].

The first verse of this slira opens with three Arabic letters, alif ('), lam (L) and ra' (R). The meaning of these
letters has been much debated, but no conclusive solution to the riddle has yet been found. In traditional Qur'an
exegesis, the meaning of these letters is deemed to belong to those parts of the Qur'an which are mutasabih, i.e.
which do not allow interpretation. Only Allah knows what they mean. Both translators transcribe the Arabic
names of the letters. In the Arabic, only the letters are given, not the names, though it is the names which are

read when the Qur'an is recited.

The translators have differed in their primary interpretation of 'ayat, which can be understood either as «signs»
(Wang) or as «verses» (Md). But Wang adds the alternative in his commentary. Wang adds the epithet xidn

"clear".

Note that Allah speaks about himself using a plural pronoun. For a discussion of this ubiquitous pluralis

majestatis, see Chapter 5.
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*12.2

12.2 'inna 'anzalna-hu 12.2 12.2
qur'anan ‘arabiyyan la‘alla-kum KB IBERERABRIE KR EE R A 2 H .
taqilin|a X (G | % T B,

BUEARF T B
12.2 we did indeed send it 12.2 | have indeed <already> 12.2 | have indeed <already>
down (as) an Arabic [or: sent it down as an Arabic sent down this Arabic Qur'an;
Arab][or: clear] qur'an, haply Qur'an, so that you (may) hopefully you understand.
you will understand. understand.

In Arabic the verb ‘anzala 'send down' is used about God when he reveals scripture to his creatures. Itis
frequently translated as 'reveal', but this is etymologically speaking very shoddy work, because there is no
«uncovering» component «'anzala 'send down'». Wang translates with the natural jiang F% 'send down'. Md also
resorts to the morpheme jiang & 'send down', but expands it to the word jiangshi 7R 'show by sending down'.
This is closer to «reveal», and could be an Islamic Chinese coinage (possibly ancient) influenced by gishi B~
'inspire; enlighten'. The concepts of inspiration and revelation are also represented by the Arabic verbs 'alhama

'inspire’ and ‘awha 'convey mysteriously' (cf. nQ 12.3; more on «'anzala 'send down'» in nQ 97.1).

While the source text is ambivalent as to whether it is an Arab or Arabic Qur'an (the traditional understanding is
«Arabicy), the translators unanimously agree that it is Arabic and make this explicit by adding the morpheme
wén X 'text; language; culture' after the transcription of ‘arabiyyan "Arab[/ic]". They follow the commentators in
this reading. Ma also puts the word giildnjing 5 E#& "the Qur'an scripture" in quotes to show that it is a book title.
Wang transliterates without adding jing #& 'scripture’. The original meaning of the (now) Arabic word Qur'an may
have been something like «lectionary», derived from the common Semitic root ¢-r-' with the basic meaning «call

out», which later developed into «read». Qur'an may have been a borrowing from Syriac.

*12.3

12.3 nahnu naqussu ‘alay-ka 12.3 12.3
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'ahsana |-qasasi bi-ma 'awhayna
ilay-ka hada I-qur'ana wa-'in
kunta min qgabli-hi la-mina

I-gafilin|a

12.3 we [?will] tell you the
fairest narrative by
conveying-silently to you this
qur'an, and before it you

were indeed one of the heedless

HEZRURMRERD (HH
&) MEFRREAE,
EELEL (REERHRBH,

12.3 By inspiring you with
this Qur'an [I] tell you the
most beautiful story, [and]

before this you were indeed

negligent.

2t N =T N R
BERECESE.
HILLERE TR E

12.3 By silently expressing
this Qur'an to you, [I] tell
the most excellent *past
history [story]; before this
you really belonged to the

confused ones.

'Ahsana l-qasas "the fairest narrative” may be a hyperbole; if so, the translators have not attempted to change it.

The Arabic verb ‘awha basically means «convey meaning somehow mysteriously, mostly non-verbally to so.

else». It occurs throughout the Qur'an in connection with revelation. A detailed semantic analysis can be found

in Izutsu 1964: 156-158.

Wang's wingshi f£52 "past history" might be a mistake for wingshi £ 'past event'.

Wang captures the notion of an individual characterised by his group by rephrasing "you were indeed one of the

heedless" as "you really belonged to the confused". Ma simply ignores this aspect.

* 12.4

12.4 'id qala yasufu

li-"abi-hi ya-'abat-1 'innt

ra'aytu 'ahada ‘asara kawkaban
wa-l-Samsa wa-l-gamara

ra'aytu-hum I1 s3jidin|a

12.4 At-that-time-when Yusuf
[Joseph] said to his father(:]

12.4
ERERER M GER
TERHI SR |

BB R+ —BEMNARE.
Rz HBERMFAEELS,

1

12.4 At that time, Yisuf said
to his father: "O my father! |

124 B,
HREBERXAR R,
B 2 R+—ER
ZHA. RREFR.

12.4 In former times, Yusuf

spoke to his father saying[:]
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o my father | did indeed see did indeed <already> see inmy  my father[!] | have Tin a

eleven stars and the sun and dream eleven stars and the sun  dream. seen eleven stars, and

the moon, which | saw and the moon, | saw them in my  the sun (and) the moon; | saw

prostrating to me dream bowing to me." them doing obeisance [or:

worshipping] to me.

Arabic ra'aytu-hum "l saw them" can also be used about what you see in a dream, compare the cognate noun
ru'ya 'vision; dream' which occurs in the next verse. The translators make it explicit in this verse already that it is
a dream, thus resolving the ellipsis present in the original. Ma does so without drawing our attention to what he

does, Wang uses corner brackets to make his interpretation explicit. Note that Wang repeats mengjian 28 'see

in a dream' in the last colon.

Interestingly, sajidina "prostrating-themselves" is rendered with jiigong $855 'bow (to s.0.)' and bai F 'pay

obeisance to' respectively. Why not the more literal and equally expressive koutéu A58 and koushdu A&, both

'kowtow (to s.0.)', which occurs in the translations of Q 96.19?

125

12.5 gala ya-bunayya la tagsus
ru'ya-ka ‘ala 'ikwati-ka
fa-yakidu la-ka kaydan 'inna
I-Saytana li-I-'insani faduwwun

mubin|un

12.5 he said[:] o my

little-son [diminutive], do not
tell your vision [or: dream] to
your brothers, then they [may]
plot [>devise] a plot for you,
the Saytan [Satan] is a

manifest enemy to man

12.5 fhER :

TR |

IR EIERIE &SRR
HEM, MURMPIRER
BRERNEARNNE. 1

12.5 He said: "O my son! You
must not tell your dream to
your older brothers, lest they
plot to harm [?murder] you;

[the] demon is indeed an overt

enemy of mankind."

125

ERERAME 2/ NFF
FER BEHR.

BRERAREE 2.

12.5 Ya*qullb said[:] my little
son[!], don't tell your dream
to all your elder brothers; Tif
soy they (will) plot against

you; [the] demon is really
[the] outstanding enemy of

mankind.
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Wang translates the diminutive bunayya "my little son" by qualifying zi F 'son' by xido /J\ 'little’. Ma ignores the

diminutive form.

It is noteworthy that the translators do not have any problems with expressing a prohibition, as opposed to

expressing a positive command expressed with an Arabic imperative. There are clear constructions in both

Literary and Modern Chinese for expressing a prohibition, here biiyao <2 "must not" and wit 77 'don't'.

The Arabic construction with a verb and a cognate object, which is used to underline the event in question, is

ignored by both translators.

Both Md and Wang translate saytan 'Satan; devil' as émé T2/&, whereas Wang transliterates it in Q 81.25. See

also notes on Q 81.25 and Q 114.4-5.

*12.6

12.6 wa-ka-dalika yajtabi-ka
rabbu-ka wa-yu‘allimu-ka min
ta'wili I-'ahaditi wa-yutimmu
ni‘mata-hu *alay-ka wa-*ala

'ali ya*quba ka-ma 'atamma-ha
‘ala 'abaway-ka min gablu
'ibrahima wa-'ishaqa 'inna

rabba-ka ‘alimun hakim|un

12.6 And thus your lord
chooses [or: will choose] you
and teaches [or: will teach]
you the interpretation of
sayings and fulffill his
blessing [or: kindness, mercy]
upon you and on the kin of
Ya*qullb [Jacob] as he has

fulfilled it on your fathers of

12.6

IREEEHBGELR,

ftEIREE,

fth 22 SRR EHRAN B ZEFIN

B RERR

At AR S SE R ETRAY

855 MRIARFN B BIGIE
HI R B —4R,

RNEREZ S,

EREEN

12.6 your ruler selects you in
this way, (and) he teaches you
to interpret dreams, he wants

to complete (his) grace toward
you and the descendants of
Ya*qub, as he previously <once>
completed (his) grace toward
your ancestors 'Ibrahim and

'Ishagq, your ruler is indeed

12.6

R AR ER.
WHEREE. B E .
W ERERAMAR K.
BlanE & HE— 1.

B% MR, ZRIEEZR.
HETES RN, BYE,

12.6 Your rearing ruler
chooses you like this, and
teaches you to interpret
sayings [or: stories]; [he
will] complete his grace
towards you, and to Ya‘qubs
clan; (it) is (just) like the
grace in olden times to your

two ancestors, i.e. IbrallhiClm
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before [>old] 'lbra1hi’im and all-knowing, is indeed most and 'IsThJalq; your rearing

'IsCihiJallq [Abraham and Isaac], farseeing. ruler is indeed profoundly
your master is indeed knowing knowing, and “subtle”.
(and) wise

Ma interprets ‘al "kin" to mean "descendants”, whereas Wang sticks to jiazi "clan"

Jingmiao 'subtle'? (HDC 9:218). Wang's Modern Chinese translation has mingzhé B 'wise and virtuous person.

*112.7

12.7 lagad kana fi yusufa 12.7 12.7

wa-'ikwati-hi 'ayatun EERENMIIM @ HWREEERT "FEE
li-l-s&'ilin|a tE) &, EEHRARE R,

HRBREEETZER.

12.7 In Yasuf and his brothers 12.7 In (-the story of-) Yusuf 12.7 In Tthe past event of
were [>are?] signs for those and his brothers, there are Yusuf and all his elder

who ask indeed many signs for those who brothers is indeed a sign for

inquire. those who inquire.

Note that the metonymical use of Yisuf wa-'ikwati-hi " YUsuf and his brothers" to mean «the story of Yusuf and his

brothers» is not transferred into Chinese. A marked explanatory phrase is added in both translations.

*12.8
12.8 'id qall la-ylisufu 12.8 B, MR : 12.8 1&HE,
wa-"akl-hu 'ahabbu 'ila 'abina MEREMMEHE, REE B R E R TER

54



minna wa-nahnu Susbatun 'inna EEMINRFEK, HAIBRKEFG NAE.
‘aba-na la-f dalalin mubin|in RHEBFIEAIRE, RPIE.
mEME—E GRitr) EE, BERREREZR 1,
BB ZEREN
RERZH,

12.8 At-the-time-when they 12.8 At that time, they said: 12.8 At that time, (they) all

said[:] Yusuf and his brother "Yusuf and his younger brother  said[:] Yusuf and his younger

are dearer to our father than are more lovable than we, (as) _womb brother [>full brother]

we (are) and [or: though] we our father sees (it), but we are [or: seem] (more) lovable

are a band, our father is are a (-strong-) group, our before the face of (our) father

indeed in manifest error father is indeed in obvious compared to us strong ones; our
error." father is indeed in error.

Both Ma and Wang make it explicit in the Chinese that 'akii-hu "his brother" refers to a «younger brother» (i.e.

Benjamin). Wang also adds the information that it is a full brother, not a half-brother.

Wang incorporates the concessive afterthought ("while we...") into the clause of comparison.

Ma adds kanldi "as our father sees (it)", and Wang adds "before the face of". A case of explicitation.

*112.9
12.9 (u)qtuldl yasufa 'awi 12.9  (fibffiER 12.9 BEERIAERE.
trah-hu 'ardan yaklu la-kum ) MRFHEEBRERIE oEEZ—ih.
wajhu 'abi-kum wa-tak@ind min Bt IR TR, a1 REMERREZE.
ba‘di-hi gawman salihin|a IRIPIARFRIE BERBELUE. TAER,
E)ﬁ%gﬁﬁﬁﬁ\{ﬂ?ﬁ?
RIS P DUB A3 1E
BEfA. 1
12.9 kil [pl.] Yasuf or throw 12.9 (-They said:-) "Take 12.9 You should kill Yasuf, or
[>expel] him (to some) land, Yusuf and kill him, or abandon abandon him (in) one [>some]
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your father's face [may] then

be free for you, and after it

you may be upright people

him in a desolate and remote
place, and so your father's
caring-love may (come to)
belong only to you, and
afterwards you can become

upright people."

place; Tifsos [our] father's
face will only be directed
towards you; after that you can

be upright people.

It is significant that Md rephrases "your father's face [may] then be free for you" as "and so your father's caring-

love may (come to) belong only to you" (metaphor dissolved).

The word Md uses for «caring love» is ci'ai 3% is closely related to ¢i % 'caring love', which is elsewhere used

to translate different expressions for the rahma 'mercy' of God. See nQ 1.1. The word ci'ai ZE

cases used about God in Ma's translation, e.g. Ma 9.128 and 42.19.

salih is the antonym of fasid (or mufsid) [Sihah]

Ma seems to add hui "may".

Both translators add a modal verb of possibility in the last clause.

Z jtself is in most

* 12.10

12.10 qala ga'ilun min-hum Ia
taqtull yusufa wa-"alqu-hu fi
gayabati |-jubbi yaltaqit-hu
ba‘du I-sayyarati 'in kuntum

fasiln|a

12.10 a speaker among them
said[:] do not kill Yisuf but
throw him into the bottom of
the well and some caravan will

take him, if you are doing

12.10

fEFE—EZEEAER :
MRAINERIEERLE,

fRFIATLGE IR AFHE,

EEIRPIBRERM T,

— B RAIRE SIEMIE A,

1

12.10 Among them one speaker
[or: spokesperson] said: "You
must not kill Yisuf, you can

take him and throw him into the

well. If you do (it) this way,

12.10
HPE—%HEEHBEFZ
BORBAR. AR R B,
ME—ARRERE.
WEEZTEE.
MAERERZER.

12.10 Among them was a speaker
[who] said[:] don't kill Yasuf;

you can throw him into a *black
well, and have a party of

travellers pick him up; if you
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[something] some passing travellers may do things [>are active], "then

pick him up." (you) should folow my proposal; .

Note again that a prohibition does not pose a problem of translation. (Cf. 12.5 above)

Ma marks the direct speech with parantheses, while Wang only has the quoting-verb yué 'say' at the beginning.

Imperative rendered by kéyi and k¢, both 'may'.

The word gayaba "(far) bottom" is not translated, though Wang's héi 'black’ may be intended as a compensation.

The last clause of the Arabic, in kuntum fa‘ilina "if you are doing [something]", is traditionally by elipsis interpreted

to mean "if you are doing something to separate Yusuf from his father" [Baydawi1]. Ma takes it in a totally

different sense, and preposes it as a condition of someone picking up Yusuf ("if you do like this...."), thus

producing a neat narrative sequence. Ma comes closer to Baydawis interpretation, but he fills in his own

apodosis: "then you should follow my proposal".

* 12.11

12.11 qalt ya-'aba-na ma la-ka
1a ta'man-na ‘ala ylusufa

wa-inna la-hu la-nasihdn|a

12.11 they said[:] o our
father, what is (it) with you,
(that) you do not entrust us
with Yasuf, while we are

advisers [>well-wishing] to him

12.11 IR

FERAPIRY SR !
R REREEEREE
e ?
BN R EIF =N,

12.11 They said: "O our father!
Why do you not trust us with
respect to Yisuf? We do indeed
harbour good intentions with

respect to him.

12.11

BREERFZRF
BERIBEBEMURBOEE.
HRERRHZRYE,

12.11 They said[:] our father][!
] why are you not at ease with
us about Yisuf[?]; we are
indeed (intimately) friendly

toward him.
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% 12.12

12.12 'arsil-hu ma®a-na gadan
yarta® wa-yal‘ab wa-'inna la-hu

la-hafizlin|a

12.12 Send him with us

tomorrow to fill himself with

[enjoyable fruit etc.] and play

and we are indeed keepers <to>

him

12.12 AR,
AIREMNEF—FEER
s, WA—EREM, o

12.12 Tomorrow please let him
go together with us to amuse
[himself] and play, we [will]

certainly protect him."

12.12 BAH.
HHEERMEEERE. BEER.
fEmE. REBDREZE,

12.12 Tomorrow, you should
send him with us, to eat fresh
fruit, <do> play, we are
certainly (people who) guard
him.

Neither of the translators have taken notice of the variant reading narta‘i "that we should herd (cattle/sheep)

" (Baydawi).

Wang follows Baydawt in specifying «fruit» as the source of enjoyment.

* 12.13

12.13 qala 'innT la-yahzunu-n1
'an tadhabi bi-hi wa-'akafu 'an
ya'kula-hu I-di'bu wa-'antum

fan-hu gafilun|a

12.13 he said[:] (as for) me

it saddens me that you should
go away with him and | fear
that the wolf may eat him while

you are negligent of him

12.13 fthsR :
MRS AT E,
BEEROART,
BAITEIRPIGR B BHE,
RIBMIZT . 1

12.13 He said: "l really
cannot feel at ease about your
taking him with you, | fear

that when you are negligent,

the wolf [will] eat him."

12.13

ERERIME EREF 2 RE.
BEIREER.

HRECLEF HR.
TMEBIRFT,

12.13 Ya‘qulb said[:] that you
[?should] go off together with
him, really gives me worries; |
fear your being negligent, and

his being eaten [or: lured] by
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Wang makes it explicit who is speaking.

the wolf.

* 12.14

12.14 fa-qalu la-'in 'akala-hu
I-di'bu wa-nahnu Susbatun 'inna

'idan la-kasir|Gna

12.14 so they said[:] if the

wolf eats him though we are a

band, then we are indeed losers

12.14 958 :

MERME—E Gaitsy) EE

IRAMZ T 1tb,
BEPEZZIE T 1

12.14 They said: "We are a

(-strong-) group, however if

the wolf eats him, then we are

really deserving death

[>damned]."

12.14
BWEERFMHALE,
EEAARAI. ELBS,
HEERTEZ Ao

12.14 they said[:] we are
strong (and brave), if he is
eaten [or: lured] by the wolf,
then we are indeed decrepit

people.

Wang replaces ‘usba 'band' by its understood attribute «strong», xiongzhuang "strong and brave".

#MTE tuisang 'decrepit; negative' HDC 12: 317

Ma's rendering of kasirin "losers" as gaisi de "damned" (lit. "deserving death) is curious. The word is used in

colloquial language approximately like 'damned' in English, and is not a very polite expression (cf. XD).
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4.4 SURA 78

Arabic

(transcription)

* 78.1

78.1 Samma yatasa'allin|a

78.1 of what do they question

one another?

Ma Jian's

Translation

78.1 I E 18585,
SR ?

78.1 They ask each other,
(and) what do (they) ask each

other about?

Wang Jingzhai's

Translation

78.1 {EEEANRAIE,

78.1 What do they ask each

other about?

Note the rhetorical question with the answer given in the next verse by the speaker (subiectio, Lausberg 1973:

381).

Why does Md use a topic-comment structure, repeating the verb xiinwen 8 (‘ask, inquire')?

* 78.2

78.2 fanil-naba'i I-*azim|i

78.2 of the great tiding

*78.3

78.3 alladt hum fi-hi

78.2
gﬁj ﬁ:ﬁ ﬁﬁiﬁﬁgf\ﬁ /%\.

78.2 They ask about that great
tiding,

78.3

78.2
PR 2 [>]

78.2 About the great tiding
[->]

78.3
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muktalifdin|a M PIFTEmNE R, FEENHEE,

78.3 about which they are 78.3 <just> that tiding which 78.3 which they are disputing
disagreeing they dispute. against [?or: about], <and that
is all>.

M4 keeps the verse order, but consequently has to use a coordinated clause in verse 3 instead of a

(subordinated) relative clause, since relative clauses in Chinese precede what they qualify.

Muktalifan "disagreeing" — the Jalalayn commentary explains: the news which "the believers confirm and the

unbelievers deny."

*| 78.4
78.4 kalla sa-ya‘lamin|a 78.4 #ERR ) 784 BE.
PR R BARIE T o AR,
78.4 no indeed, they shall 78.4 Not at all <so>! They 78.4 They will _soon
know will learn it in the future. understand [or: be

understanding][or: reach

understanding].

The translators make the future time reference explicit by adding jiang(ldi) #(3K) 'in the future'.

Xidordn:"be understanding" (HDC 5: 834)?

* 785
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78.5 tummakalla sa-ya‘laminja  78.5 @R, 78.5 BHGHA.

PR RBARIE T o AR,
78.5 and again [or: then][:] 78.5 Not at all <so>! They 78.5 Said again[:] they will
no indeed, they shall know will learn it in the future. _soon understand [or: be

understanding][or: reach

understanding].

The particle tumma ('then; again'), which signals the intentional repetition (and, according to Zamak$art, the
intensification) of verse 4, goes unnoticed in Ma's translation. Wang, however, does not only translate it as
zaiyue F5H, but also makes a rhetorical note in his commentary saying that "it takes the meaning one level

deeper" ((NEEE—E).

The intentional repetition can be classified as a kind of geminatio (Lausberg 1973: 312-314).

*| 78.6
78.6 a-lam naj‘ali I'arda 78.6 78.6 HERLUMRE,
mihada HERREHEAMINEE,
78.6 have we not made the 78.6 Have | not made the earth  78.6 Have | not made a blanket
earth as a bed as a cradle, of the earth,

The rhetorical question (interrogatio) introduced by 'a-lam 'Have... not' is taken notice of and rendered as such

by Wang and M4, using ndndao #8 and qi = respectively (both are rhetorical question markers).

Note that the putative non-occurrence of the act of creation is deliberately marked by the aspectually loaded

méiydu ;278 'have not' and wei 3k 'not (yet)'. This is carried over into the next verse.

M4: ydoldn H2E (‘cradle’), Wang: tin # (‘blanket’) for Ar. mihad

62



* 78.7

78.7 wa-l-jibla 'awtada 78.7 FEILTHANAHINE ? 78.7 LULAETT.

78.7 and the mountains as pegs 78.7 and <made> the mountain 78.7 (and) pegs {comm: or
[or: poles {j: to fasten it chains as pins [or: pillars]? pillars} of the mountains
with}]?

Wang (comm.) gives zhii £ 'pillar' as an alternative reading.

*| 78.8
78.8 wa-kalagna-kum 'azwaja 78.8 78.8 REWERMIE.
BREBIRFIERE,
78.8 and we have created you 78.8 | have <once> created you 78.8 | have created you as two
_in pairs [or: as spouses] as spouses [or: pairs], natures (&: sexes)

In Md's translation, this verse begins a series of verses containing the experiential aspect marker céng . It is
curious that this marker should be repeated again and again until verse 78.12, with the exception of 78.11. More

on this subject in the discussion.

Wang specifies that we are dealing with "two kinds" of human beings; the word he uses for «kind» can also be
used to refer to «sex», which is what he meant, judging by his commentary: "Every kind [léi #8] is divided into

female and male".

* 78.9
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78.9 wa-ja‘alna nawma-kum

subata

78.9 and we have made your

sleep (as) relaxation

78.9
HBEMRFIEEETFEIAR

78.9 | have caused you to

obtain rest from (your) sleep,

Ma paraphrases the verse in more concrete terms.

78.9
REBMEERDLTE.

78.9 | have established your

sleep as rest;

* 78.10

78.10 wa-ja‘alna I-layla

libasa

78.10 and we have made the

night (as) a garment

78.10
HELURRAMS

78.10 | have made a “curtain

of the night,

Why has Md made the «garment» (libds) into a «curtain» (wéimit ME&)?

78.10 HERAIX

78.10 | have set up the night

as a garment;

* 78.11

78.11 wa-ja*alna I-nahara

ma‘asa

78.11 and we have made the day

(your) livelihood

78.11
BUBEHRE

78.11 with day(time) | provide

(a way of) seeking livelihood,

78.11
REHEREXZ.

78.11 | have set up the

day(time) as the time of

livelihood.
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Wang adds zhi shi Z I "the time of". This ensures that both the object of zhi 'establish’, bdizhou HE "daytime",
and the object of the co-verb wéi %, shéngye zhishi 43 2 IF "the time of livelihood", are time-expressions.
Maybe he did this to underline the connection between «daytime» and «livelihood», even though the connection

is pretty obvious - man pursues his livelihood in daytime (at least most people do).

Md is not content to present daytime as a source of livelihood created for man by Allah: in his translation he
makes it explicit that Allah provides (gong ) livelinood for man through the creation of daytime. In his paraphrase

M4 has thus made the link between God and man's livelihood appear more direct.

Note that the time adverb céng & is conspicuously absent from this verse, contrasting with the preceding verses
and following verse. The reason is probably Md's rewording as described in the previous paragraph. (Note that

rewording with the causative shi {# 'make' in 78.9 did not lead to the elimination of céng & there.)

*| 78.12
78.12 wa-banayna fawga-kum 78.12 78.12
saban $idada BREEMRMALEEET L BREBEF LERERE
BEERX, tEX.
78.12 and we have built over 78.12 | have built seven solid 78.12 Above you | have built
you seven strong ones layers of heaven above you, the solid seven layers of
heaven;

Note the presence of verbal -le T (aspectual particle) in this verse. It seems to be used sparingly in Ma's

translation, and its presence here could be due to the object being a heavily modified noun phrase.

Both translators add «heavens» (tian X) after "four strong ones", resolving the ellipsis in the original.
Unsurprisingly, their additions turns out to be in perfect agreement with what the commentators have to say

about the verse (Baydawi, Jalalayn).

65



The classifier used for tian X 'heaven' in both target texts is céng /& 'layer'. Is this significant? The co-occurrence
of céng J& 'layer' and tian X 'heaven' does not seem to be of Buddhist or Classical Chinese origin. They do not

co-occur in any of the first 320 stitras of the Taisho collection.

Chinese Buddhism knows a plethora of different heavens, and that is where the gods live (see, e.g. Féguang
1330-1332). If one leads a good life, one may be reincarnated as a god and live in one of the heavens. This is,
however, only a prolonged stay in the world of illusion, since the true goal is enlightenment, leading to Nirvana,

not to paradise.

*| 78.13
78.13 wa-ja‘alna sirajan 78.13 78.13 HiENBHIE,
wahhaja HEE—ZRE
78.13 and we have made a 78.13 | have created a bright 78.13 | have created a bright
blazing lamp lamp, lamp.

The list of acts of creation continues in the same manner until 78.16, but the stream of céng & adverbs in Md's

translation stops here.

Wahhgj 'blazing' conveys a notion of «heat» as well as «brightness». That is not the case with the target
expressions chosen by the translators (guangming J£BA and ming BA 'bright'), which have religious and
psychological connotations in the direction of «intellectually bright», «bright [as sth. good]». But it is not clear to

me what other alternatives they would have.

Wang gives the solution to the metaphor in his commentary: taiydng AR 'sun'.

*| 78.14
78.14 wa-'anzalna mina 78.14 78.14
l-muSsirati ma'an tajjaja RUEBKNER, HABRR 2 EREET 2K,
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BT BB AR,

78.14 and we have sent down 78.14 | have sent down 78.14 | have sent down copious
water cascading from the torrential rain from water from amid rain-brewing
(clouds) bristling (with water-holding clouds, clouds,

water)

al-musirat (pl.) are clouds that are heavy with water which is just about to pour down as rain. The commentators
(e.g. Jal) and LA 4.577b-4.478a compare this with another usage of the singular of the same word, where it
means «a girl just about to get her (first) menstruation». Whether the Quranic meaning of the expression is
derived from by means of a metaphor, or plausibly otherwise derived from the general basic senses of the root
(connected with «age» and «pressy), is difficult to say. One possibility is that al-mu‘sirat are winds pressing rain

out of the clouds (ZamaksarT). Whatever the original imagery, it has been lost in the Chinese translations.

*| 78.15
78.15 li-nukrija bi-hi habban 78.15 78.15
wa-nabata MERECMELBSNER, MAZELFRL [->]
78.15 so that we bring forth 78.15 so that, relying on it, 78.15 and with it | have
thereby grain and plants | [can] produce all kinds of brought forth grain,

grain and vegetation,

Both githé 2Kk and zili #74I in Wang's translation seem to mean 'grain'. According to HDC zili 741 are "seeds of
grain” or "cereals"(9: 198), whereas githé ¥k has no entry in HDC. This is incomprehensible if we take nabat to

mean «plant» as is usually done.

*| 78.16
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78.16 wa-jannatin 'alfafa

78.16 and gardens of dense

vegetation

78.16
DU %2 B

78.16 and gardens dense(ly

covered with vegetation).

contrast to the clausal instances of wa above).

78.16 K.
BRER 2 Eo

78.16 grain and lush gardens.

Note the sudden appearance of the conjunction yiji 2{% 'and' in M4, corresponding to Arabic wa 'and' (in

* 78.17

78.17 'inna yawma I-fasli kana

migata

78.17 surely the day of

separation was an appointed

time

Kana 'be', see discussion.

78.17 ¥Rz H,
EEEENEE,

78.17 The day of judgement is

indeed a fixed date,

78.17 7HAZ A,
EREEZH,

78.17 The day of demarcation

is indeed a time already fixed.

* 78.18

78.18 yawma yunfaku fT I-sri

fa-ta'tiina 'afwaja

78.18 7EHRH,
% A 4 IR EES,
RFIBEERBETIZR |

78.18 BEMAH.
BEmHMmE.
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78.18 the day the trumpet is 78.18 on that day, the bugle 78.18 On the day when the horn

blown, and you come in troops horn will be blown, and you is blown, you will arrive in

will form groups and come; succession,

Ma dissolves the relative clause and makes a coordinated clause: "on the day, when [...], [...]" ~~> "on that day,
[..],and [..]"

Ma adds the future marker jiang 1§ where Arabic has a perfect verb. This is the first of three verses in Md which

all have jiang #§.

Is the passage from 78.17 onwards relative to yawm...?

*| 78.19
78.19 wa-futihati l-sama'u 78.19 KiG#:FRE, 78.19 KD HEF.
fa-kanat 'abwaba BEHFEPR
78.19 and heaven has been 78.19 heaven will opened, 78.19 (and) heaven will open
opened and *become (like) gates  _<there will be>/<it will have> up as individual gates;

[=with] many gates;

The metaphor of heaven opening up like gates is implemented by Wang, but not by Md who prefers to see the
gates as attributes of heaven or as independent entities (depending on the reading of ysu as «have» or «be

therey).

M4 adds xiiduo 'many'.

* 78.20

69



78.20 wa-suyyirati l-jibalu 78.20 Lt iG],

fa-kanat saraba T RLIF |
78.20 and the mountains have 78.20 The mountain ranges will

78.20

BT RLAR R

78.20 All the mountains _will

been moved, and become vapour  be moved and become imaginary move [or: be moved] and become

images;

shining images [or: shadows].

Ma again adds the future marker jiang. Further, both translators take kina to mean «become». Ma: bianchéng 5%

'change into'; Ma: chéng BX 'become’.

Note that even though this verse and the preceding are exactly parallel in the Arabic original, the parallelism is

not carried over into Chinese.

*| 78.21
78.21 'inna jahannama kanat 78.21
mirsada NIRRT IR,
78.21 and surely jahannam 78.21 hell is indeed waiting,

[=hell; Gehenna] has become

[or: is] a place of ambush

For perfect kana in general statement, see discussion.

78.21
NRFER ME 2 Hth,

78.21 Hell is indeed a place

one has to pass through;

The translators employ the same term for «Hell»: husyi X35k. The expected, general word for «Hell» would be

diyt #25:K, so it may be that this term was chosen for its clear reference to hud X 'fire'. All the references in HDC

under husyit X35k are of a modern date, and the meaning is given as "hell of raging fire" (li¢hud chishéng de diyt Z4
KIS ERRUHIE HDC 1:1720). It does, however, occur in the siitra EEREEE+ {Taisho 186 p0525b10}. The

Féguang has no entry for the word. That they should choose an explicit reference to «fire» is natural: Hell, or

jahannam (sometimes rendered in English as 'Gehenna’ according to its Hebrew counterpart), is in the Qur'an

70



generally described as a very hot place, hence its other common designation nar (fire"). This contrasts with
Buddhism, where there are cold hells as well as hot hells, not only one very hot hellfire (Féguang 2311). See
also 78.23.

Another old pre-Buddhist term for the underworld in Chinese is hudngqudn R "The Yellow Springs". [CH 1979:
4701]

In this verse, hell is described as a mirsad, "place of ambush". Both translators change the perspective of this
description somewhat. Md portrays hell as "waiting" (sthou-zhe {RIZZ), thereby personifying hell (a case of fictio
personae, prosopopoeia? Lausberg 1971: 411-413). In Wang it becomes "a place one has to pass through" (bi

Jjing zhT di WM& Z Hh), and there is no trace of metaphor.

*| 78.22
78.22 li-l-tagina ma'aba 78.22 78.22
EEIFEERRE ; BB E 25w
78.22 a place of return for 78.22 itis the place of 78.22 (it) is the place of
the insolent [or: rebellious] return of the rebellious; return of all those who rebel

[or: are insolent][or: turn

their backs away].

This phrase, which stands in apposition to jahannam 'hell; Gehenna' in the preceeding verse, has been

converted into an independent clause in both Chinese versions.

* 78.23

78.23 labitina fi-ha 'ahqaba 78.23 78.23
P EREPEBRANER. HEFREBHERE,
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78.23 remaining there for ages 78.23 they will stay in it for 78.23 They linger therein for

a long time. long years.

Nidnjiti £ X "years long" (Wang) not in HDC.

In contrast to those unfortunate enough to end up in the Hell that is presented to us in the Qur'an, the denizens
of the hells of Buddhism have an opportunity to escape the torments. In Buddhism the hells belong to one of the
Six Paths (litidao 7\38; or linigit 7\#R, sometimes the number is given as five), or destinations in the cycle of
reincarnation, among which which the Path of Men réndao A& and the Path of the Heavens/Gods tiandio K&
also belong. Into which Path one is reborn, depends on one's actions in earlier lives (karma), so the Paths are
instrumental in the process of retribution. Far from being a transition point in a cycle of rebirths, Hell in Islam is a

place of literally eternal torment for its inmates.

*| 78.24
78.24 1a yaduqina fi-ha bardan 78.24 78.24
wa-1a $araba b FIFEE AP RERERR, BERMIRPRGE R,
TSEREL, ERER Y.
78.24 tasting therein neither 78.24 They cannot sleep in it, 78.24 In hell they will not be
coolness nor drink do not get (any) drink, allowed to taste coolness and
drink;

M4 has chosen the reading «sleep» over the more common reading «coolness». Thus shuimian EEER ('sleep'),

which agrees with the Jalalayn commentary.

*| 78.25

78.25 'illa hamiman wa-gassaga  78.25 78.25 MEFHK,
HEFKAERT, ERTRR.
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78.25 save boiling water and 78.25 they only drink boiling 78.25 there is only boiling

pus water and pus. water and pus;

M4 repeats yin 'to drink'

*| 78.26
78.26 jaza'an wifaga 78.26 78.26
AR —EREE FIERE, BIHEE 2 W,
78.26 as a suitable recompense 78.26 That is a very 78.26 this is (precisely) a
appropriate reward. fitting reward.
baochéu HDC 2: 1159
*| 78.27
78.27 'inna-hum kanu la 78.27 78.27
yarjina hisaba HPIERIRESE, REWEAEFE.
78.27 They did not indeed hope 78.27 They certainly do not 78.27 Indeed they do not hope
for a reckoning fear a clean reckoning [or: for a clean reckoning;

squaring accounts],

M4 translates la yarjiina "they do not hope for" as bii pa A~18 "do not fear". This follows the Jalalan commentary.

Jalalayn: "do not fear"
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Baydawl: no gloss, but grammatical explanation.

*| 78.28
78.28 wa-kaddabi bi-'ayati-na 78.28 78.28
kiddaba IS EERIRAIR, WEUR R BERBER.
78.28 and they regarded our 78.28 They have denied my 78.28 they have taken my clear
signs as false signs, [or: revealed] signs [or:
tracks] as baseless, as
baseless.
*| 78.29
78.29 wa-kulla 3ay'in 78.29 78.29 TEREEZE,
'ahsayna-hu kitaba REHESTHT—AREE, HKIEoH.
78.29 and everything we have 78.29 | have recorded all 78.29 | have recorded all
computed in writing matters in a <volume of> kinds of things [or:
heavenly scripture. businesses];

In this verse, Wang's translation exhibits a repetition of the phrase wéi xiiwang #3E % "as baseless". Presumably
this is motivated by the presence of the absolute object (also called 'cognate object', 'cognate accusative'; cf.
Badawi et al. 2004: 145, Wright 1933: 1l, p. 53). Kiddaban 'lying', which acts as an intensifier to the verb kaddaba
'regard as false' earlier in the verse. In any case it is probably not a printing mistake, for an analagous element

is found in Wang's Modern Chinese translation.

In 78.28 and 78.29 Ma again feels the necessity to mark the clause as past explicitly. Wang does so only in
verse 78.29. Is that because 'kaddaba 'regard as false' is a verb expressing an attitude, whereas 78.29 would be

understood as a future intension without the temporal adverb céng &7

74



* 78.30

78.30 fa-diiqi fa-lan 78.30 (IR 78.30 WEHE <.
nazida-kum 'illa ‘adaba ) MRFESE ! BB EmEELSE 2 NE.

HRIBIRFIFTRZAIMIET o

78.30 taste! we will not add 78.30 [-[I] shall say to 78.30 you may taste it; |
anything other than them:-] "<You> taste this! | (will) not increase for you
chastisement shall only increase the anything at all but punishment.

punishment which you undergo

[or: suffer]."

Md does not trust his readership to identify who is saying what to whom on The Day of Judgement, so he adds
an explanatory parenthesis at the beginning of the verse: jiang dui tamen shué 15 ¥ ttf35R: "(he) will say to them".

One suspects that part of the reason for this addition is the abrupt change of time.

Ma signals the imperative statement through the sentence-final particle ba. Wang again employs the modal

particle gi.
*| 78.31
78.31 'inna li--muttagina 78.31 78.31 HWIEZ A
mafaza WENAFIE —EBE, DIEETR.
78.31 surely for the 78.31 The reverent will 78.31 The reverent will
godfearing there is a place of certainly have <a kind of> gain,  certainly obtain happiness;

safety [or: achievement]

mafaz has been understood either as «a place where one obtains what one wants» or «a place of escape» (and

hence of «safety»), these two meanings being derived from the corresponding two senses of the verb faza. Ma's
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translation as shouhuo is also supported by Lisan al-*Arab (5.392a), which maintains that mafdz is an action noun
rather than a noun of place in this passage. Wang goes straight for «happiness» (xingfii =4&), which is,

presumably, what one wants.

*| 78.32
78.32 hada'iga wa-'a*naba 78.32 78.32 HRIERE.
FEEBENES, BHE.
78.32 gardens [and] grapes 78.32 many gardens and grapes, 78.32 such as <every item of>
gardens and vine-trees,
*| 78.33
78.33 wa-kawa‘iba 'atraba 78.33 fIMELES, 78.33
Findl—H %, FRFREIACREL.
78.33 and full-bosomed (women)  78.33 and young girls of 78.33 virgins of corresponding
of equal age uniform age, with round and age with swelling breasts,

mellow breasts,

Even though ka‘ib (pl. kawa‘ib, 'full-breasted (woman)') is often linked to a noun like jariyya ('maid; (slave) girl') or
fatat (‘'girl'), it does not automatically imply «young women» (LA 1.719a, Baydawi). Both translators specify that
the full-breasted creatures are shaonii 2*% "young girls" and chiinii 2% "virgins" respectively. In this they

coincide with the commentary of Jalalayn, which specifies them as jawari "girls" (pl. of jariyya, see above).
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*| 78.34

78.34 wa-ka'san dihaqa 78.34 TR HIEE R,

78.34 and a brimful cup 78.34 and full beakers of
<springs of> sweet water [or

possibly: wine].

78.34 EEHECE,

78.34 and beakers filled with

wine.

The Arabic version of the verse does not say what the cup is filled with, but both translators insist on telling us:

for Ma it is filled with sweet water from a spring, and for Wang it is filled with wine. Another case of ellipsis

WERPAE=R. HEEFT.

resolved.

*| 78.35
78.35 la yasma‘una fi-ha 78.35 78.35
lagwan wa-1a kiddaba HEREmREAIEE

M.

78.35 in them they do not hear 78.35 They will not hear

idle talk or lying abusive language or lies there.

78.35 In it they will not hear

baseless and preposterous

[things];

Mad talks about "abusive language", whereas the original says "nonsense". Aggravation!

*| 78.36
78.36 jaza'an min rabbi-ka 78.36
Satd'an hisaba AR ACARATE 2 AR

78.36 =MHEEE.
WERAERMEY. BE 2RI,
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_%Eﬁg%ﬁ%o ['>]

78.36 as a recompense from 78.36 That is a reward from 78.36 this *indeed comes from
your lord, and _a gift, and a your ruler — an adequate your rearing ruler, (it) is
reckoning [or: a gift fully bestowal. <like> a reward of the

sufficient] compassionate ruler who reared

_the ten thousand [=all] beings

and/of heaven and earth, [->]

*| 78.37
78.37 rabbi l-samawati 78.37 78.37 AR EBE.
wa-l-'ardi wa-ma bayna-huma R RMEYE, RETBEH o
l-rahmani 13 yamlikGina min-hu =EE{CHE,
kitaba b FIRER AR,
78.37 lord of the heavens and 78.37 He is the ruler of _the 78.37 it is a full bestowal
the earth and what is between ten thousand [=all] beings [or: gift], they cannot speak
them is the Merciful and/of heaven and earth, (he) against it.
[>al-Rahman], of whom they is the most humane ruler, they
have no speech will not dare to make

statements to him.

The syntax of Wang's translation of these two verses is not very clear. What is the function of the word yéu J#? It
seems plausible syntactically that tidoya tiandi wanwi S8 B X&) modifies cizhit Z3E, which in turn modifies
baochou #REN. Now yéu J2§ can be a copula-like verb meaning «be similar to», «be like». It often co-occurs with
the sentence-final particle yé 1, so it would be natural to view the two phrases consisting of the phrase from
tidgoylt B to baochéu FREMN and the phrase chongfen zhilaici 7853 X B as its complements. That would yield a
structure like this (from the beginning of verse 36): |[PRO-V-N, V-[ [[V-NP1]-N] -N], N-N]-yé|. But one could
alternatively take the last phrase plus the yé 12 as an independent explanatory clause added after the
preceeding statement: |PRO-V-N, V-[ [[V-NP]-N] -N], [N-N] y&|.

But what if yéu ¥ is an adverb ("also", or "still") ?? Could we get something like this: PRO-V-N, [ [[ADV-V-NP]-N]
-NJ [N-N] yé | ?

The Qur'anic locution rabbi l-samawati wa-1-'ardi wa-ma baynahuma ("master of the heavens and the earth and what is
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between them") is rendered in Chinese as tiandi wanwit KE ) ("_the ten thousand [=all] beings and/of heaven

and earth") by both translators. So the "between them" part is given a specific interpretation with the age-old

Chinese expression wanwit &% ("_the ten thousand [=all] beings").

al-Rahman is clearly recognised by both translators as a divine proper name, as they make the reference to Allah

explicit through the addition of the character zhit & "ruler". (See Chapter 5 for a discussion of al-Rahman.)

Syntactically they probably had the option of using some such expression as zhi rén zhé¢ Z{_fJ "The most

benevolent one".

M4 turns the figure of speech at the end (la yamlikiina min-hu kitaban "they do not possess speech about him") into

non-figurative language.

* 78.38

78.38 yawma yaqimu I-riihu
wa-l-malad'ikatu saffan la
yatakallamiina 'illa man 'adina

la-hu I-rahmanu wa-qala sawaba

78.38 the day when the spirit

and the angels stand in a row,
they do not speak, except for

whom the Merciful
[>al-Rahman] has permitted,

and spoke [that which is] right

Md adds to the verse the notion that only those who "are able" to tell the truth and whom Allah has "specially

78.38

FEREARK PRI 2 B,
tFIRSEREE.

MEE{ " ERTRIFTM A AES
EFER, TEES,

78.38 On the day when the

spirit and all the angels fall

in line and stand up (in

respect), they will not be

allowed to speak, only those
whom the most humane ruler has
specially permitted, will dare

to speak.

78.38

B AR ALSE 5B 6%
RETHEE,
IEHEBHERH,
WHEERZ S,

78.38 When the rih and all

the angels stand in rows [or:
lined up in groups], they
cannot speak [or: utter words],
there are only those that have
already obtained permission
from the compassionate ruler

and speak the “proper words.

permitted will "dare" to speak. This is another example of the process of disambiguation of ambiguous

passages through translation.
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For a discussion of the translation of malak 'angel' (pl. mald'ika), see Chapter 5.

* 78.39

78.39 dalika l-yawmu I-haqqu
fa-man §a'a ttakada 'ila

rabbi-hi ma'aba

78.39 that is the true day and

whoever wants, takes resort to

78.39
BELEWEATF, EEHR
HEPER—E RN ERERE.

78.39 That is a day which

certainly will be [=take place],

78.39 LEEFZH.
Bz AL
A EEF 5,

78.39 This is the due day; (as
for the) the willing, they will

fadaban qariban yawma yanzuru
I-mar'u ma gaddamat yada-hu
wa-yaqulu I-kafiru ya-layta-n1

kuntu turaba

78.40 we did indeed warn you
about a punishment close at
hand, on the day when man will
see what his hands have
_brought forward [or:

accomplished] and the

BHEESRM—EERE
RURIED, EARE,
BEAREERBCAEM

MIfE NMEEBHIAFIRGER :

i | {EFEERRREL, o

78.40 | have certainly warned
you of a <kind of> punishment
near at hand, on that day,
every man will see the work
which he <himself> has done,

the unbelievers will will say:

his lord (and) whoever wants, (will) take refuge with their rearing
choose a place of return with ruler.
his ruler.
*| 78.40
78.40 'inna 'andarna-kum 78.40 78.40

BREEEMMELIRA 2 EA.
=H.

AR EEFXRETE.
WAMEE BB
FEIRRBEER

78.40 | have indeed already
warned you of the punishment
near at hand; on this day, men
can see personally what their
two hands have sent before; all

the unbelievers will say ?Alas!
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unbeliever will say, | wish | "Ah! (We) wish we were dustto  (I) wish | were dust to begin

were dust begin with." with.

Note the absence of any perfective temporal or aspecutal particle in Md, although Arabic has perfect tense. This
might mean that Md interprets ‘andarna "we have warnded" as «| have warned and am still warning....». The last

part of the verse, however, contains two instances of jiangyao 1% Z, a standard marker of futurity.

Ma does not seem to trust his readers to understand the metaphor "what his hands have _brought forward [or:

accomplished]", so the trope is dissolved and a prosaic "the work he has done" replaces it.

Wang (comm.) "AERIFTEE"

Note that the Arabic kafir "unbeliever" is singular, but still Ma has chosen to express plurality explicitly in his

translation.
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4.5 SURA 81

Arabic Ma Jian's Wang Jingzhai's
(transcription) Translation Translation
*| 81.1
81.1 'ida I-samsu kuwwirat 81.1 81.1 EXGREER.
EAXGRERRRE,

81.1 when the sun is folded up 81.1 When the sundarkens [?  81.1 When the sun is folded up,

or: dims],

The difference in the translation of the verb kawwara 'fold" is due to a pre-existing difference of interpretation. ida
I-Samsu kuwwirat is either taken literally in its sense of «when the sun is folded up», or interpreted as meaning by

means of metonymy «when the light of the sun is folded up», i.e. «obscured from view» (Baydawi).

* 81.2

81.2 wa-'ida I-nujimu nkadarat 81.2 81.2 B ERER.
EEBESERE

81.2 and when the stars tumble 81.2 when the constellations 81.2 when all the stars fall,

down of stars fall,
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Ma's interpretation involving the «scattering of constellations» is a different image than the one found in the

source text.

*1 81.3
81.3 wa-'ida l-jibalu suyyirat 81.3 81.3 E&ILITENRF.
B LA BRI R
81.3 and when the mountains 81.3 when the mountain ridges  81.3 when every mountain moves,
are moved collapse,

Again Ma's apocalyptic image is different: the mountains "collapse" instead of "move".

*1 81.4
81.4 wa-'ida |-“i§aru Suttilat 81.4 81.4
B 2B R R, BEZ+ B AR ER.
81.4 and when the pregnant 81.4 when pregnant camels are 81.4 when a she-camel that is
she-camels are neglected abandoned, ten months pregnant is
abandoned,

It is very proper that the neglection of a pregnant she-camel should be one of the signs of doomsday in an
Arabian religion, given the importance of the animal there. In fact, the she-camel (naqa) is elsewhere in the
Qur'an portrayed as worthy of special attention, chiefly in the story of the prophet Salih, where a she-camel
appears as one of God's signs [e.g. Q 7.73-77; 54.23-32]. Wang comments on this verse, but stresses the

neglection of something one is attached to rather than the fact that it is a pregnant she-camel.
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* 815

81.5 wa-'ida l-wuhGsu husirat 81.5 81.5 EEFEAHER.
EFEEESHIRHE,

81.5 and when the savage 81.5 when the wild animals are  81.5 when the wild beasts are
beasts are gathered gathered, gathered,

*1 81.6
81.6 wa-'ida I-biharu suijjirat 81.6 81.6 E&BEFR.

BB RER,

81.6 and when the seas are 81.6 when the oceans surge, 81.6 when every ocean surges,

heated

The exegete Baydawl's explanation of this verse is that the seas are heated up or filled with explosions, and
then united into one sea as a result. The Chinese translators translate sajjara 'heat up' as péngpai ¥ 'surge'.
But one would expect many surges, and maybe not only mere surges. The reason for the surge is absent from

both Chinese translations.

* 81.7

81.7 wa-'ida I-nufiisu zuwwijat 81.7 81.7 BHEMRER

B ESUREC SRR,
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81.7 and when the souls are 81.7 when the souls are joined  81.7 when the *souls get

paired [or: coordinated], together,

The interpretation of this verse has evidently caused problems for the exegetes, as Baydawi lists numerous
possibilities. The main question is, what are the souls paired with?
Linghiin 2258 is the current Modern Chinese word for «soul». Note that Chinese religion has various different

concepts for different souls.

Wang's translation of nufiis 'souls' as xingming M is very confusing. Xingming @3 can be a (Confucian?)
philosophical term for «all that which a human being is endowed with at birth», and also more concretely «life».
Moreover «(inner) nature» HDC 7:477. In some places in his 1946 translation, Wang has xingming for «life»,
albeit frequently in a translation of tafawwa "cause to die" (with an expression for «Allah» as subject). In other
places, like here, it is a translation of nafs when it means «individual soul». Wang (1946) uses linghiin ££5% to

tranlate rah 'spirit'.

*| 81.8
81.8 wa-'ida I-maw'tdatu 81.8 81.8
su'ilat BRTIENTEEABENRE : EEECTTFHERA. [>]
81.8 and when the girl who was 81.8 when the girl who was 81.8 when the girl who was
buried alive is asked buried alive is asked: buried alive is asked,
*| 81.9
81.9 bi-"ayyi danbin qutilat 81.9 81.9 EHFIFREHRELRF.
Mtz ETEETERZE ?
1
81.9 for what reason she was 81.9 "And what crime did she 81.9 for what crime she was
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killed commit to meet with murder??" executed,

The presence of the verb wa'ada "to bury a daughter alive" in Arabic testifies to the existence of this practice
among the Arabs of pre-Islamic Arabia. It was considered a shame when a daughter was born instead of a son.
[Bowen: "Infanticide", in EQ 2: 511-512] Female infanticide is a known phenomenon in China as well. Islam

forbids the practice of burying daughters alive.

Chinese zui 3E 'crime’ is not a specifically religious term. As for Ar. danb, it certainly has strong religious
connotations, justifying the translation 'sin' (although the word is also used to mean «guilt», reinforcing the
element of subjective sense of an objective error). According to Izutsu "The Qur'an applies this word most
frequently to heinous sins committed against God", among them (1966: 242) takdib «crying lies to God's signs»,
kufr «disbelief, ingratitude» and istikbar «arrogance». Chinese does not seem to have a specific term for «sin»

qua religious offense, zui 3E being employed for «guilt», «sin» and «crime» alike.

We note that Md as usual is more explicit than the source text, here in adding the corner brackets and question
mark. But there is something peculiar about it: he seems to be turning it into direct speech, but the girl is still

referred to in the third person!

*1 81.10
81.10 wa-'ida I-suhufu nusirat 81.10 81.10 BEERHARER.
BB B ERIKE,
81.10 and when the leaves [or: 81.10 When the books of merit  81.10 when the files are
books] are laid open and error are unfolded, stretched-open [unfolded],

The exegete Baydawi informs us that what is meant are the suhuf al-'a*mal "leaves of works", which are
folded up on death and opened up at the hour of the reckoning. He does not bother to explain what exactly they
are, so presumably he expected this to be known to his readership.

So, even though it is strictly speaking an addition to the text, the expression gonggud L& "merit and error"
(or possibly plural) agrees with the standard interpretation. Gongguo L3 "merit and error" is a well-established

expression in Chinese culture, e.g. in Ancient China there was a gongguozhuang TH@iX recording the faults and

86



merits of military and civil officials [HDC 2: 769] Moreover it is found in religious literature. [Taish0]

Juanzong B file, dossier (HDC 2: 583).

*| 81.11
81.11 wa-'ida I-sama'u kusitat 81.11 81.11 EEEWAIR
BRREIBERRE,
81.11 and when the sky is 81.11 when the skin of the sky ~ 81.11 when the firmament is
taken off is taken off, peeled [off],

Ma prefers to transfer the metaphor to the subject of the sentence by saying that the sky has a «skin»,
something only more indirectly present in the original (less blatant) metaphor, where it is rather the sky itself that
through the mediation of the verb kasata 'take off' is seen as a covering that is peeled off. The commentators do

refer to «flaying», so Md's introduction of «skin» is perhaps justified.

*1 81.12
81.12 wa-'ida I-jahimu 81.12 81.12 B AIRTUIARF.
suSirat B NIRRIAES FO R,
81.12 and when hell [>jahim] 81.12 when hell has been fired  81.12 when hell is burning
is fired up up, fiercely,

Jahim 'The Hot Place' is one of the names of Hell. We note again the prominence of fire in the Qur'anic vision of
Hell. Both translators translate this name of Hell the same way as its principal proper name, jahannam (see
notes on Q 78.21). [Gwynne: "Hell and Hellfire" in EQ 2: 414]
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* 81.13

81.13 wa-'ida I-jannatu

'uzlifat

81.13 and when the garden

[paradise] is brought near

81.13 81.13 BRE B,
B S BRI M R,

81.13 when the garden of 81.13 when the heavenly garden

happiness is brought near, has _come near [or: been

brought near]

Leyudn ¥4 "garden of happiness" is the standard Christian translation of Gr. paradeisos 'paradise’ as found in the

New Testament (HDC 4: 1294) Abundant in Taisho. Also noted in Jin-xian-dai Hanyti xinci cfyudn cididn MEREESHT

5AEAREA R (2000) as a new word, based on English "paradise'.

Tianyudn X[& "Heavenly Garden" has no entry in HDC.

Not that the translators do not use the old term tiantdng XK= (HDC 2:1433; also found as a Muslim term in Tf

282.3) or the Christian term tiangué X "The Heavenly Country", a translation of the Christian concept "The
Kingdom of God" (HDC 2: 1434, only loci).

* 81.14

81.14 Salimat nafsun ma

'‘ahdarat

81.14 (then) the soul learns

what it has presented

81.14 81.14
SEAMOEMAEENES.  AWRIECEMEE.

81.14 every man will know what 81.14 only then will man know

evil and good he has done. what he has done in the past

In the translations of this verse, a whole range of processes can be found. Generalisation (rén A 'human'for nafs
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'soul’), explicitation (Ma: specification of what the souls have brought) and resolution of trope (‘ahdara 'present’

has become zuo 'do").

*| 81.15
81.15 fa-la 'ugsimu 81.15 81.15
bi-l-kunnasl|i BRELGETTHME — BREBALLISME.
81.15 so | swear <not> by the 81.15 | swear by all the 81.15 | need not swear by the
retrograde (planets [or: moving stars — latent,
stars])
*| 81.16
81.16 al-jawari I-kunnasi|i 81.16 FLENITE, 81.16
AR TEN,
81.16 running (to) the covert 81.16 the declining planets, 81.16 which are like

unmanifested [> invisible]

planets.

See discussion on oaths in Chapter 5.

The Jalalayn commentary tells us that the la is "superfluous".

The commentary of the Jalalayn informs us that "the retrograde (planets [or: stars]) which run (to) the covert”

are the five planets, namely Saturn, Juppiter, Mars, Venus and Mercury.
M4 adds zhong 'all'.
Md is not very precise in his characterisation of the movement of the planets.

Wang's yinwei B 'invisible' seems more apt as a translation of part of verse 16 than this verse, for here it is the

backward movement of the planets that is described.
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Ma's moluo 723% 'declining' seems to translate kunnas 'running (to) the covert', but it is strange that he should
have chosen a word with strong connotations to «decay» and «perishing». Wang's bixidn A8 'indistinct'

underlines the fact that the planets are not clearly visible, if at all.

* 81.17
81.17 wa-l-layli 'ida fas‘as|a 81.17 81.17
M ERER, ELRERRBERER.
81.17 and (by) the night when 81.17 and the night when it 81.17 swear by the night when
it comes on [or: goes away] departs, its darkness has already been
released,

The Arabic word ‘as‘as is one of the famous 'addad -- words with mutually opposite senses. It can either mean
«comey or «depart». This is pointed out by the commentaries and either interpretation is possible. It might seem
that each translator has chosen a different one, but it is not certain because Wang's translation seems to be

ambiguous also as to wether the «release of darkness» signifies the beginning or end of the night.

*1 81.18
81.18 wa-l-subhi 'ida 81.18 RIERMER, 81.18
tanaffas|a ELRFAEEBR.
81.18 and (by) the morning 81.18 and the morning whenit  81.18 swear by the clear
when it breathes shines, morning when it shines,

We are told by the commentary of the Jalalayn that the meaning of the «breathing of the morning» is that it

extends itself until it becomes day. LA 6.237b agrees and gives the synonym taballaja «to dawn».
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* 81.19

81.19 'inna-hu la-gawlu

rasulin karim|in

81.19 itis indeed the speech
of a generous [and/or: noble]

messenger

* 81.20

81.20 di quwwatin Sinda d1

I-*arsi makin|in

81.20 having power, by [=close
to] the possessor of the throne,
[and] steady [said of the

messenger]

* 81.21

81.21 muta‘in tumma 'amin|in

81.21 obeyed and-then

[=moreover] trusty

81.19
EhEE—ESENEENSH

81.19 these are indeed the

words of an honoured envoy,

81.20
i FE B RO EFRAE
RHEENN, EHEMAIM,

81.20 he is where the owner of
the throne is, (he) is one who
has power, (he) is one who has

[high] standing,

81.21 BRI EFR
[ aSRioN

81.21 is one whom all hope

turns to, and moreover one
loyal in the keeping of his
duty.

81.19 It [->]

81.19 this [->]

81.20
EREEMOSEIE
ZBT. [>]

81.20 is really the speech of
a strong, powerful, loyal,

honoured envoy [->]

81.21 BH. BEAE.
REZEEm. BHEFE2SH.

81.21 who is _at the

imperial-residence of the ruler
who controls the ‘ars [Ar.:

throne], and who in that place

takes (his) orders.
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Wang's use of the traditional term queéxia B T 'imperial residence’ to express closeness to the divinity borders on

cultural adaption. Note that Wang transcribes ‘ars throne' in the same verse: the hybridity is obvious.

Wang's syntax is also rather hybrid. The phrases modifying guishi E# "honoured envoy" are much to heavy to

be fluent Chinese.

M4 uses two four-character set-phrases (chéngyiis FXEE) here:
Zhongwang sud gui FAEFTER, lit. "(whom) all hopes turn to", i.e. 'enjoy popular support'
Zhang yti zhishdu FFREEST, "loyal in the keeping of his duty"

It is not clear why he has chosen to use this kind of set-phrases in this verse in particular.

Ziingui BI85 'honourable' (M3) see nQ 96.3.

*| 81.22
81.22 wa-ma sahibu-kum 81.22 {RFIMAAR, 81.22
bi-majnanlin TE—EREA, WEIHEIERRITE.
81.22 and your companion is 81.22 Your friend is not a 81.22 Your companion is not an
not mad [or: possessed by Jinn] madman, insane (person),

The reason for the discrepancy between Wang's banlii {3 'companion’ and Ma's péngydu AR 'friend’, is that
the Arabic sahib can be understood in either way. We are told by the commentators that the referent of sahibukum

"your companion" is the prophet Muhammad.

The statement made about him is probably directed at those around Muhammad who might be inclined to
believe that he was «mad», or rather «possessed by a jinn». The soothsayers (kahins) and poets (3u‘ara’)
actively sought out this experience and derived their inspiration from it. [See lzutsu 1964: 169-175] Possession
by jinn was not, however, genereally seen as desirable, and the meaning of the word majniin «possessed by
jinn» later shifted to «mad». See also Chapter 5 and nQ 114.6. Possession is a familiar element in Chinese

religion [# Paper ]
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* 81.23

81.23 wa-gad ra'a-hu

bi-I-'ufuqi I-mubinli

81.23 and he has seen him on

the clear horizon

*| 81.24

81.24 wa-ma huwa ‘ala I-gaybi

bi-danin|in

81.24 and he is not niggardly

of the unseen

81.23
fttig BF RAMER 7R
BHXE,

81.23 he has indeed seen that

angel on the clear horizon,

81.24
i XA E Mo

81.24 he is not miserly of
teaching concerning the

mysterious

81.23
FHEBRACRERRER,

81.23 he has indeed seen him

on the clear horizon.

81.24
BIFRR BT R EERE,

81.24 He is not one who is
miserly of what the eye does

not see.

Wang here employs two different third-person pronouns, yi {7 and bi {%. Both are originally demonstratives,
and yi £ is colloquial and dialectal. Wang probably wants to differentiate clearly between the participants in the
event. The Arabic, however, does not do so unequivocally, as the objective pronoun suffix -hu 'him' can be
understood reflexively (e.g. Q 96.7).

Ma also joins the disambiguation rush by adding néige tianshi BREX{E "that angel". This agrees with Jalalayn
and al-Baydawr's commentaries: It is the prophet who sees the angel Jibril (Gabriel). But how would we know,
were it not for these explanations? Richard Bell in his comments on the siira maintains that the messenger
referred to above in verse 19 was Muhammad, not the angel; and that later verses 20, 21 and 23 were added to

force the reinterpretation of "the messenger" as «the angel». [Bell 1937, II: 638]

Instead of danin 'niggardly’ there is also the reading zanin 'opinionated'. Both translators have chosen 'niggardly’,
which according to al-Baydawi is the reading of Nafi¢, “Asim, Hamza and Ibn SAmir. Both Baydawi and Jalalayn

take zanin 'opinionated' as the main reading.

It is interesting that Wang paraphrases al-gayb 'the unseen' by mii sué b jian zhi shi EFfA~E 25 "the things the

eye doesn't see", whereas Ma renders it by youxudn #{3%, meaning «mysterious and remote», but which also
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has the more specific senses «illusory», «dark» and «the nether world» (HDC 4: 432). Al-gayb is actually a

terminus technicus in Islam, so it is perhaps slightly surprising that the translations stay at the level of general

vocabulary.
*| 81.25
81.25 wa-ma huwa bi-qawli 81.25 81.25
Saytanin rajim|in EREHBRENERNSE IWIERERBECE.
81.25 and it is not the speech 81.25 this are not the words 81.25 These are not the words
of an accursed devil of a banished demon, of the banished éay'_cén,

According to the commentators, the pronoun huwa 'he' now suddenly refers to the Qur'an, not to Muhammad
as in the last verse. Interestingly, the Chinese translators were not happy with continuing to use the same

pronoun as in the last verse, and both use a demonstrative pronoun for proximate objects.

Saytan has no clear equivalent in Chinse religion or mythology. In China there are all sorts of ghosts, spirits
and demons, but no personification of evil and temptation in the same way. For the enmity of Saytan, cf. nQ
12.5. See also Discussion.

So how do our translators cope with the problem? Wang transcribes (shdidan), while Ma comes up with a

feeble emé F2E 'demon'.

Rajim 'stoned; banished; accursed' is a standard epithet of al-Saytan. The commentators' gloss is the passive
participle marjim with the same meaning, and both Ma and Wang employ the passive marker béi in front of the

verb. The translators choose «banished» as their interpretation.

* 81.26

81.26 fa-'ayna tadhabiin|a 81.26 A8, 81.26 WEMEFT.
IRFGEBAEENE ?
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81.26 then where are you going

81.26 this being so, where

will you go?

81.26 where are you going?

The verb dahaba 'go’ seems to be a metaphor (analagous to «way»), "as you would say to one leaving the main

road: 'Where are you going?" (al-Baydawt). The metaphor is kept in both translations, just as the «way»

metaphor in Q 1.6 was kept.

Ma explicitly translates fa- 'so' by rdnzé

#A 81 'this being so'.

*| 81.27

81.27 'in huwa 'illa dikrun

li-I-*alamin|a

81.27 itis (nothing) but a

reminder [?= admonition] to the

worlds

* 81.28

81.28 li-man $a'a min-kum 'an

yastaqim|a

81.28 to those of you who wish

to go straight

81.27
EREH RS REHE—

81.27 this is only an

admonition for the whole world

81.28
HHIMRFIPRIER RS
iNEZESS

81.28 an instruction for those
among you who wish _to follow
the compasses and tread
(according to) the
carpenter's-square [toe the

line],

81.27
VRS CEATNLETN

81.27 this Aindeed” admonishes

all the worlds,

81.28
RBETHREEEE,

81.28 for those of you who
wish to be upright and straight,

and that is all.

95



* 81.29

81.29 wa-ma tasa'tina 'illa 'an

ya$a'a llahu rabbu I-*alamin|a

81.29 but you will not wish

(this) unless Allah, the master

of the worlds, wishes (it)

81.29

{RFIRERTERR EAAE,
RIEEET—=MRNE
— BRI,

81.29 and you do not wish to
follow the compasses and tread
(according to) the carpenter's

square [i.e. toe the line]

81.29
BEIFRLA T HE M
SRETAE, AERTERE,

81.29 Unless you wait the time
when Allah the rearer of the
world wishes, then there is

nothing that you wish

except when the true ruler ——
the ruler of the whole world —

wishes.

Dikr, literally «mention» or «remembrance», in the Qur'an often takes on the meaning of «kadmonition». See
also Notes on Q 96.1 [Watt & Bell 1970: 27] This word is moreover central to Sufism, in the sense of

«remembrance (of God)».

"All the world" vs. "all the worlds" see nQ 1.2.

The four-character set-phrase (chéngyii BX58) used by Ma, xtinguiddojii TERRISFE "to follow the compasses and
tread (according to) the carpenter's square [i.e. to toe the line]" very much denotes conformity relative to some
norm, whereas it can be argued that the Arabic verb istagama "to be or walk straight" is much more absolute,
involving the notion of "moral uprightness and correctness. This is despite the fact that both expressions involve

the notion of keeping a straight course without deviating.

Wang translates very directly: zhéngzhizhé 1IE B "be upright and straight”.

Note that Ma has two instances of repetition (= repetitio?), first of jizoxtin ‘admonition' and then of xiinguiddojii 1&
#RES%E "to follow the compasses and tread (according to) the carpenter's square [i.e. to toe the line]". These are
made in order to fill in the frequent ellipses of the source text. This ubiquitous feature is all the more surprising

in Ma's translation as Chinese literature in general abounds in elliptic discourse.
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4.6 SURA 96

Arabic

(transcription)

* 96.1

96.1 igra' bi-smi rabbi-ka
lladT kalag|a

96.1 recite in the name of thy

lord who created

Ma Jian's

Translation

96.1
RIEEFRNEIEERA
&ME

it

|m]
!

96.1 You ought to

(respectfully) up-hold the name

of your creator-ruler and

Wang Jingzhai's

Translation

96.1 MEEHEECA
. WHANES,

96.1 you should respectfully

receive your rearing ruler's

name and recite it {c: recite

recite, the Qur'an}, he created it

The Qur'an exegete Baydawr explains the first verse thus: "l.e., read the Koran, beginning with His name [...]
or asking for help through it." It is thus traditionally considered to be the first siira that was revealed to

Muhammad.

& 'read out aloud' to

==
i=!

M4 uses the modal verb yingding FEE (‘should’, 'ought to') with the main verb xuandu
convey the imperative igra'. As an imperative statement from God, igra’ should be considered an order. But by
using yingdang, Md has changed the order into a piece of advice to do something on moral or other grounds.

Wang similarly employs the modal particle qi E. This particle, however, does not imply a stern command,;
rather it is a suggestion to do something. The particle is generally used to express possibilities, not certainties.
Thus this also seems somewhat soft for the Arabic imperative, especially in the case of Allah, who expects to be
obeyed. See also discussion in Chapter 5.

Note that Ma has moulded the content of the Arabic relative clause into a nominal attributive, "creation ruler".
This corresponds to the solution chosen by Liu Zhi in the 18th century (see Appendix).

Ji E [sic] commonly occurs as an addition to by % (GD).
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* 96.2

96.2 kalaga I-'insana min 96.2 96.2 {%iEA B,

Salaqin fth 2 FE MR AE Ao
96.2 created the human of a 96.2 He created man of a blood 96.2 he created man from

blood clot clot. congealed blood

Ma seems to use the particle céng & to make sure that the verse is understood as referring to a specific past
action of Allah's, not a general statement about what Allah does. Md frequently uses céng & in this way. See

discussion in Chapter 5.

* 96.3

96.3 igra' wa-rabbu-ka

I-'akram|u

96.3 recite and [or: , for]

thy lord is the most generous

(& honourable)

96.3 fREEER,
RO ERREERH,

96.3 You ought to read (aloud),

your ruler is the most
Adignified?,

96.3 FHEREZ.
BMEECEE.

96.3 you should recite it,

your most honoured rearing

ruler,

Note again the use of yingding FEE ('should’, 'ought to') and gi & 'may; should' to convey the meaning of the

Arabic imperative. Cf. 96.1. See discussion in Chapter 5.

The «generosity» component present in the semantics of karim (of which 'akram is the elative) is totally lost in
Md's translation of the word as zui zinydn BRELE "most dignified". Baydawi assures us that there is such a
component: "[...] He bestows blessings without compensation, and is mild without fear, indeed only He is really
karim." For an analysis of karim, see lzutsu 1966: 75-83. AHCD suggests dafang X7 and kangkdi 1L for karim.

Wang's use of zhi gui £ & ("most valued/noble") is also somewhat too general.
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*| 96.4

96.4 alladt fallama

bi-I-galaml|i

96.4 who taught man {b: to

write} with the pen

Céng F: cf. 96.2. and 96.5

96.4
thEBARERT,

96.4 He <once> taught man

writing characters with a brush

96.4 BEHUFE.

96.4 he is the one who taught
[man] the pen [or: with the

pen]

The meaning of this verse is not clear: did God teach man with the pen (i.e. through writing) or does he teach

them to write with the pen? Both translators opt for the latter (with Baydawr), though Wang finds it necessary to

add an explanation in the commentary, as his translation reflects the ambiguity of the Arabic. Ma domesticates

the expression perfectly, after removing the ambiguity altogether: man learns to xiézi B with a bi & — "to write

characters with a brush".

*| 96.5

96.5 fallama I-'insana ma lam

ya‘lam

96.5 taught man that which he

did not know

Céng ' cf. 96.2 and 96 4.

Note Ma's repetition of zhidao %138 'know.

96.5
B BAKE B SR
BRIRA,

96.5
BBALIEFRAE,

96.5 He <once> let man to know 96.5 he taught man that which

that which he did not know.

he did not know.
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*| 96.6

96.6 kalla 'inna |-insana

la-yatga

96.6 but no, man is indeed

insolent

* 96.7

96.7 'an ra'a-hu stagna

96.6 BRI,
AR ISR,

96.6 Not so at all, man is

indeed rebellious,

96.7

96.6 FEA.
AERCEER.

96.6 certainly, when man sees

that he is already rich,

96.7 ER o

HR B S EK,

96.7 because he sees him(self) 96.7 Because he himself is 96.7 he will inevitably do

having become rich [or: without needs. evil.

self-sufficient]

Note that Wang reverses the sequence of the content of these two verses.

Yatga: This is a verb which occurs frequently in the Qur'an, and it denotes an action of «tugyan» (the verbal noun
of said verb), implying "an excess in kufr, man's being too puffed up with pride (istikbar) to accept the Truth, and
an open hostility against the Apostle and the believers." (Baydawi, translation and discussion Izutsu 1966: 145).

Beini 3%, as Ma translates, would rather mean to "violate the right way" (XD 57).

Ding biwéi ¢ E& A58 "he will inevitably do evil" (Wang) is much too general.

Istagna has traditionally been understood as meaning either "has become rich" or "has become self-sufficient
(sc. of Allah)", and each of our two Chinese translators have chosen one of the interpretations; the two

meanings are semantically related, as richness implies freedom from want. Wiigii &K "without requirements

as an expression has no entry in HDC.
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*| 96.8

96.8 'inna 'ila rabbi-ka

I-rujfa

96.8 the return is indeed to

your master

96.8
BYLERRRIRNE,

96.8 All things (&: beings)

certainly return to your ruler.

M3 adds zhi 'only' and wanwit B4 'all things'. A case of explicitation.

96.8
EHEIDA )N ===

96.8 [at the time of the]

return [you] will certainly

return to your rearing ruler

[->]

*1 96.9

96.9 'a-ra'ayta lladt yanha

96.9 have you seen (him) who

forbids

*1 96.10

96.10 ‘abdan 'ida salla

96.10 a servant when he

performs-salat [salld]

* 96.11

96.9 fREFFIRIE !

96.9 So tell me!

96.10
AEZRIEROENRIFHOA ;

96.10 That man who forbids my

servant to worship;

96.9
e REEAEFR.

96.9 Have you seen him who,

96.10 HmMxE.

96.10 when (a) servant
worships,

Makes-precautions-against him.
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96.11 'a-ra'ayta 'in kana ‘ala

I-huda

96.11 have you seen if he is

in guidance

*| 96.12

96.12 'aw 'amara bi-l-tagwa

96.12 or bids godfearing

* 96.13

96.13 'a-ra'ayta 'in kaddaba

wa-tawalla

96.13 [or] have you seen if he

denies and turns away

*| 96.14

96.14 'a-lam ya‘lam bi-'anna

llaha yara

96.14 does he not know that

Allah sees

96.11 fRE&EFFEME !
AR th 2 EE &R,

96.11 So tell me! If he is one

who keeps the right way

96.12 or if he _orders people

to revere [or: makes people

revere]

96.13 {REFHFIKIE !
MRMEBERERE,
HEEEW,

96.13 So tell me! If he denies

the truth, (and) has abandoned
the truth

96.14
#EftETNEETRE
=ENE 2

96.14 Does he not know yet
that the True ruler is one who

supervises?

96.11 WER 2T
R EE=E=N

96.11 Have you seen him, if he

follows the guidance

96.12 ZanLUEiE,
rBlfaan,

96.12 or orders “reverence”’

{comm.: what about that?}

96.13 BMERZF.
BEEEZ. =iz,
AL, |

96.13 Have you seen him/it, if
he does not believe it, evades

it, {comm.: what about that?}

96.14
BARMEALF R 2.

96.14 Does he not know that

Allah sees him?
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Taqwa ‘fear of God, piety' and its translations: see discussion in Chapter 5.

For comments on ‘abd "slave", see Chapter 5.

Md's translation of yard ("sees") as jianchd %R ("supervises") makes Allah into someone rather more

bureaucratic than he would seem to be.

Neuwirth, Mekkanische

Verses 9-13 are far from straightforward in Arabic. According to Baydawl's (d. 691/1292) analysis, the two last
instances of 'a-ra'ayta "have you seen?" are simply repetitions of the first, which he later glosses as 'akbirnt "tell
me". Baydawt then tells us that the conditional clause starting with 'in 'if' is the second object of ra'ayta, and that
the apodosis has been elided after the protasis in verses 11 and 12. The apodosis is supposedly indicated by
the apodosis of the next conditional construction (verses 13-14). This apodosis is in turn a rhetorical question.

To sum up, following Baydaw1 we can paraphrase the whole passage as follows: "Tell me about him who
forbids one of God's servants his prayer, if the one who forbids is in guidance (in what he forbids) or bidding fear
of God (in what he bids of idol-worship) as he [himself] believes, or if he is in denial of truth and in aversion from

the straight, as you say."

It is difficult to find the exact syntactical relations between the three instances of ra'a and the conditional
clauses, which themselves are not entirely convincing as such, on account of their lacking and untypical
apodoses respectively. The commentators (Baydawi, ZamaksarT (d. 538/1143), al-Jalalayn) solve the issue by
seeing the conditional clauses as a continuous sequence introduced and interrupted by parenthetical 'a-ra'ayta.
This is reflected, e.g., in Arberry's and Sale's translations (Arberry 1964: 651; Sale p. 585). According to the

Jalalan commentary, this 'a-ra'ayta indicates «wonder» (ta‘ajjub) in all three instances.

The fact that the passage is obscure is especially evident in ZamaksarT's commentary, where problematic
grammatical points that could potentially be raised by a reader are explained and thereby presumably disposed
of. Among the questions that ZamaksarT anticipates we find the following: "What is semantically connected with
'a-ra'ayta?", "Where is the apodosis of the protasis?", "What is the second 'a-ra'ayta and its insertion in between
the object of 'a-ra'ayta?".

In face of such a paragraph, it is tempting to reread the whole passage with an eye for unorthodox solutions.
One way of doing this is to adopt the reading 'an 'that' (conjunction) for 'in 'if', possibly with further juggling with
the semantics and etymology of the interrogatory particle 'a. This approach has been suggested by Luxenberg
(2000: 285-288).

It is against this chaotic background that we must read the Chinese translations. Md consistently renders 'a-
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ra'ayta as ni gaosu wi ba fREEFIRAE! "So tell me!", clearly in line with Baydawi's gloss 'akbirni "Tell me". M&

constructs a conditional clause with two protases, and the apodosis in verse 14 as a rhetorical question, and the

interjected 'a-ra'ayta element, just as explained by Baydawi.

Wang consistently uses the verb jian & 'to see' where arabic has ra'a 'to see', clearly in the sense of «seeing»
J

or «witnessing». Verses 9 and 10 do not contain any explicit interrogative element, so they may have been

intended as a statement introducing the next two clauses, each of which starts with &r céng jian zhihii TE R 2T

"Have you seen him [or: it]?"

Note that Ma reshuffles the content of verses 9 and 10.

This passage underlines the oral and polemic character of the Qur'an.

* 96.15

96.15 kalla la'in lam yantahi

la-nasfa‘a bi-l-nasiya|ti

96.15 but no, surely, if he
does not stop we shall punish

{b: the man with} the forelock

96.15 #BAA,
R AZLE,
B—EEMEthrERE—

96.15 Not so at all, if he
does not stop, | will surely

seize his forelock

96.15 &&.

BEMELE. WRDPEE.

96.15 No, no, if he does not
stop | will certainly grab his

forelock by force,

*| 96.16

96.16 nasiyatin kadibatin

kati'a|tin

96.16 the lying, sinful

forelock

96.16 ERATAE,
PRENEE.

96.16 the forelock of the
lying, offending (one).

96.16
EER/BEZEE,

96.16 the foreock of him who

is baseless and evil-doing

Arabic here employs a rhetorical figure that would seem to be a synecdoche, where a part (the «forelock»)
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stands in place of the whole (the «owner of the forelock»). The synecdoche is dissolved by the translators.

*1 96.17
96.17 fa-l-yadu nadiya-h|u 96.17 96.17 SRGEES
FEAEMAIGIRIE | A 1
96.17 let him call on his 96.17 Let him call upon the 96.17 let him call {comm: the
Acouncil® members of his society! people of} his meeting-place
*1 96.18
96.18 sa-nad‘u l-zabaniyalta 96.18 96.18
B AL RITRIR, BREMEZEEE.
BRI NI, |
96.18 we shall call on the 96.18 | shall call upon the 96.18 | will then call the
zabaniya brutal/intrepid angel~s. zabaniya {comm.: to take him

to Hell}

Al-zabaniya occurs only once in the whole Qur'an, and is traditionally taken to refer to the guardians of Hell. Al-
jalalayn identifies the zabaniya as "the tough and severe angels who will destroy him". Wang not only transcribes
the word and inserts an explanatory gloss in his commentary, but adds an explanation in the translation itself,
namely "to take him to Hell", which is exactly what we are told by Baydawi and the Jalalan. M4 resorts to the
short explanatory translation gidnghdn de tianshén 5RIZRIR, "intrepid [or: brutal] angels". Thus the specificity of

the Arabic is lost in Ma's translation.

* 96.19
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96.19 kalla Ia tuti*-hu 96.19 B,

wa-sjud wa-qgtarib IRAENEAAE,
RIESAEEMANEE,
MEEHREEE,

96.19 no indeed, do not obey 96.19 Not so at all, do not
him and prostrate yourself and yield to him, you ought to bow
draw near to the True ruler, you ought to

come close to the True ruler

96.19 &&.
B2 BHEINE.
WHEEAZ 0

96.19 No, no, do not obey him;
you should kow-tow; and be
close to him. {comm: close to

the True ruler}

The verb sajada (‘prostrate oneself') is interestingly rendered by the traditional Chinese term koushou A& and

koutéu A[J5E, both lit. 'to knock one's head (on the ground)'. These two words are treated as synonyms by HDC

(3:73; 3: 74).

The sajda 'prostration’ is an important part of the Islamic ritual of prayer (saldt), and the mosque, masjid, is the

«place of prostration» (both words are derived from the same root, s-j-d.) For a full discussion see Chapter 5.
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4.7 SURA 97

Arabic

(transcription)

* 97.1

97.1 'inna 'anzalna-hu fr

laylati I-gadrli

97.1 we sent it down in the

night of power

Ma Jian's

Translation

97.1
BERSENREEERRE

91.1 | did indeed send down
and revealed it in that noble

night,

Wang Jingzhai's
Translation

971
HHEREFOEIR
Bz R,

97.1 1did indeed send it down
in the night of gadr.

For comments on tense and aspect in this verse, see discussion in Chapter 5.

Gaogui de ye BRI "noble night" is a one-sided translation of laylat al-gadr (Arberry 1964, p. 652: "Night of
Power"). Qadr here means «power» or «divine decree» (LA). Laylat al-qadr is the night in which the Qur'an was
taken down from the Hidden Tablet to the Lower Heaven (al-sama' al-dunya), and from there the angel Jibril
(Gabriel) revealed it unto the Prophet in the course of 23 years. The Jalalayn commentary, however, supports

Md's rendering; it explains: ayi l-Sarif al-‘azim "i.e. the noble and great".

Less specific and fails to convey the ref. to the divineness on the one hand, and on the other the

message/decree associated with.

Wang's transcription of gadr may show that the specificity of the Arabic concept was hard to convey.

*97.2
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97.2 wa-ma 'adra-ka ma laylatu

I-qadr]i

97.2 and what
has-made-you-know what the

night of power is

97.2
IS RS AR
RATEE?

91.2 How can you know what

that noble night is?

97.2
B ER[OE]
HEN

97.2 How do you know what the
night of gadr is?

Ma 'adraka ma laylatu I-qadr is a causative construction along the lines of "What has let you know [i.e. «tells

you»] what the Night of Power is?". Both the Chinese versions, however, rearrange the verse: "How do you

know what that Noble Night is?" (Ma; Wang similarly).

A discussion of rhetorical questions and similar phenomena can be found in Chapter 5.

*97.3

97.3 laylatu I-gadri kayrun

min 'alfi $ahrlin

97.3 the night of power is

better than a thousand months

97.3 BEENEME,
BaE—FEAR ,

97.3 That noble night

surpasses a thousand months,

Note the hyperbole, which is also retained in the translation.

97.3
ERIOE—RERTAE.

97.3 The one night of gadr

is more excellent than a

thousand months.

* 97.4
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97.4 tanazzalu I-mala'ikatu
wa-l-rihu fi-ha bi'idni

rabbi-him min kulli 'amrlin

97.4 the angels and the spirit

descended in it with permission

of their lord Ain” every matter

[or: order]

97.4 FRHFOFEH,
EMFINENGS,
B—YIEEMEIR B,

97.4 All the angels and the
spirit on their ruler's orders

for all matters and descended

in that night

97.4 FRALEA,
HERIGEEEE 2 M.
RiEEEHF. NIRRT,

97.4 All the angels, and the
riih, received the orders of

their rearing ruler, on many
kinds of matters, [and] came

down in this night.

For a discussion of the translation of mala'ika "angels" and rih 'spirit’, see Chapter 5.

Md's translation of this verse is somewhat confusing. Should we take the phrase wei yigi¢ shiwit Z2—Y1=#%

with the preceding verb feng Z= 'receive [or: respond] respectfully’, or should it be taken as an adverbial modifier

to the following phrase after the conjunction ér M, as the punctuation suggests?

The translators' rendering of ‘'idn 'permission as ming(ling) @3() 'order' may be motivated by the Jalalayn

commentary's gloss to the same effect.

*197.5

97.5 salamun hiya hatta

matla‘i I-fajrli

97.5 “peace” it [=the night]

is until the rise of dawn

97.5
BEREEZFLH,
EZIZRBREE R,

97.5 That whole night is

peaceful until the time when

dawn appears.

97.5 ENFELRE.
BEFE,

97.5 Its peacefulness lasted

until daybreak.
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Both translators' choice of ping'an ¥ % 'peace' to translate salam 'peace’ is reasonable, but judging from the
Qur'an commentators , salam 'peace’ is not used in opposition to «noise», «activity» or «war», but rather in
opposition to «evil» (Sarr) and «disaster» (bala'), positively glossing salam as kayr 'good(ness)’ and salama 'safety,

well-being'. Md chooses to be verbose, whereas Wang concisely and aptly renders matla‘ al-fajr ‘the rise of dawn

as poxido I¥HEE 'daybreak'.

The grammatical reification of "peace" and "safety" of the Arabic is converted into ordinary adjectival
predication in the modern Chinese, and thus the metaphor is dissolved: we now have a «peaceful night»

instead of a «night» which is «peace».
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4.8 SURA 112

Arabic

(transcription)

* 112.1

112.1 qul huwa llahu ‘ahad|un

112.1 Say: He is Allah, one

Ma Jian's

Translation

112.1 fR&R .
HEEF 2B —MNE;

112.1 Say: He is the True

ruler, (he) is the only ruler.

Wang Jingzhai's

Translation

112.1
WE-RZRFE—

112.1 Say -- He, Allah, is one.

M4 Jian breaks the verse up in two phrases by first saying "he is Allah" and then "[he] the only lord", taking

Allah as the predicate of huwa 'he' and then 'ahad 'one' as a second predicate. Wang, however, seems to take

huwa together with alldhu to mean "He, Allah" [or: "That Allah" ?] , and then using shi =& as a copula to connect

this subject with yi — 'one'. The syntactical structure of this verse has been of some concern to the exegetes.

Baydawi mentions several solutions to the syntactic equation.

M4& adds zhii £, as if the Arabic contained the word rabb 'master".

* 112.2

112.2 allahu I-samad|u

112.2 Allah the *Everlasting
Refuge”

112.2
B ZEYIFTMER ;

112.2 The True ruler is what

all living beings rely on;

112.2
RRIT RWKE,

112.2 Allah is the besought

(one).
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al-Samad has been understood in various ways. Baydawr says that it means that Allah is "the lord sought out
in need (hawa'ij)", and the only one worthy of this epithet, for evertything is dependent on him, and he is
dependent on nothing. Tabari provides us with additional glosses: al-da'im ('the lasting'), alladi la jawfa lahu (‘the
one without stomach’, i.e. wo. hunger), "the lord whose dominion never ends" and "the one from whom nothing

comes out (yakruj)"

Now Md makes a whole sentence of the two Arabic words, spelling it out as "the true ruler is the one on
whom the ten thousand beings rely." This is already a definite interpretation of the Arabic, thus narrowing the
open semantics of the verse, since he chooses «support» above «durability».

Wang also chooses basically the same interpretation, but his translation is closer to the Arabic. Interrestingly
he uses a passive construction to bring out the meaning of al-samad, thus echoing some of the exegetes' glosses

(al-masmiud ilayhi, passive form) but not the form of samad itself, which is just a noun.

* 112.3

112.3 lam yalid wa-lam yilad 112.3 WS BAEE, 112.3 fKRE.
HREWERE | RUE,

112.3 He has not begotten, nor 112.3 He has not *begotten”, 112.3 He has not *begotten”;

has he been begotten. nor has he been *begotten?; he has not been “begotten”.

The agent of the Arabic verb walada can be either male or female (cf. walid 'father' and walida 'mother’), which
is also true of Chinese shéngchin 42 and chdn EE, both having the generalised sense «produce, bring forth» as
well. The Arabic verb specifically refers to «having children», which means that we in English have to choose
between 'beget' and 'bear'/'give birth to'. So in this case the English glosses obscure the understanding of the

Arabic and Chinese texts.

* 112.4

112.4 wa-lam yakun la-hu 112.4 1124
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kufuwan 'ahad|un R ] LU RIPE L, E—EEHEE,

112.4 No one has ever been 112.4 There is nothing that 112.4 There is no one that is

like unto him. can act as his equal. equal to him.

Ma has provided a specific interpretation and consequent rewording, especially by introducing the modal
verb kéyl FILY 'can'.
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4.9 SURA 114

The last two Suras of the Qur'an, namely No. 113 and No. 114, are of a special character. They are not
narrative, legislative, or prophetic, but rather calls for Allah's protection, cast in the language of magical
formulas. These are aptly called al-Mu‘awwidatan "The Two Invocators of Protection". As there is little that is

specifically Islamic in nature, these two stiras may well be older than Islam itself. [See e.g. GdQ I: 108-11.]

Looking at Wang's translation, the first thing that strikes me is that he has made one long complex sentence
of the sura, twisting the syntactic properties of Chinese to make it possible. The end of the slra can be
analysed syntactically in different ways. One is to take everything verse 4 and 5 together as modifying zhénnf &
I 'Jinn'. Another is to take zhénni #8IE and rénlei A$E in verse 6 together, taking yii £2 as «and» (this is the
solution reflected in the literal translation).

With respect to rhetorical devices, the Arabic text exhibits a nearly perfect epiphorical structure (except

verse 4: but this rhymes with the rest of the sira).

Arabic Ma Jian's Wang Jingzhai's
(transcription) Translation Translation

*| 114.1
114.1 qul 'a*tdu bi-rabbi 114.1 1R 114.1 BE--
l-nas|i HRETFHEANESE, KLGREANEE.
114.1 say[:] | take refuge in 114.1 <you> say: | seek 114.1 you say [!] -- | [seek
the master of men protection with the sovereign protection->] with the one who

of the people of the world, rears mankind,

Zhiizdi F5F 'master’ refers to someone in control, deciding what is going to happen. It moreover has religious

overtones, as it can be used to refer to the power of Heaven (or God) above. [HDC 1: 701]

Tidoydng 52 "nurturing" see discussion in Chapter 5.
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Shirén T A "The People of the World" can refer to «ordinary people», and «people (as opposed to ordained
monks or priests)». [HDC 1:494]

Neither of the phrases gitibi "seek protection” or gitihii "seek protection" are part of Buddhist phraseology.
Compare the Buddhist profession of faith, the san zigut "Threefold Refuge" (Skt. trisarana "Triple Refuge"), where
Skt. "... Saranam gacchami" ("l take refuge in... [Buddha, the dharma and the sangha]") is rendered as guiming
5880 "(1) _entrust (my) life [or: turn towards the orders [of Buddha]]". [Zircher 1959 I: 164, II: 373] Qiubi K[t
"Seek Refuge" has no entry in XD.

*| 114.2
114.2 maliki I-nasli 1142 tHARNEE, 114.2 EBAFEE.
114.2 the king of men 114.2 the monarch of the 114.2 the one who supervises

people of the world, mankind,

Junwdng & E 'sovereign': a designation for the Son of Heaven (the emperor) or the feudal lords in ancient China.

[HDC 3: 246; jinwdng & E 'sovereign' does not occur in XD.

*| 114.3
114.3 'ilahi I-nas|i 114.3 tARI#EE 114.3 NEEFFEE.
114.3 the god of men 114.3 the god [or: gods] of 114.3 the one whom mankind

the people of the world, does-obeisance to,
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Shénming #85 'god; spirit' is a generic term for gods and spirits of all kinds, and it is thus somewhat surprising
to find this term in reference to Allah, considering the strict monotheism of Islam and the polytheistic
associations attached to shénming # 88 'god; spirit' [HDC 7:866; XD 1123].

Wang's translation of ilah 'god' as rénléi sus bai zhé AFREFTFEE "the one mankind worships" may be an indication
of the fact that he does not find any lexicalised equivalent to ilah 'god', and so chooses to paraphrase. In the
commentary he adds zhénzhiit E& 'True Ruler' as a gloss, so that there should be no doubt about who is

referred to.

*| 114.4
114.4 min $arri l-waswasi 114.4 114.4 FRRZEE,
l-kannasli REBRNBZENSS , PRIRE.
114.4 from the evil of the 114.4 to avoid to run into the 114.4 from the one who is
whispering, the slinking poison of the low-lying darkly-instigating and

instigating one, low-lying [>creeping],

The verbal noun waswds is derived from the verb waswasa, which denotes the "speech of the soul" [al-Sihah], but
also specifically refers to «enticing», here Satan's attempts at seducing man to do evil. Baydawr says that the
muwaswis 'whisperer' is the one meant, i.e. Saytan. This is an instance of antonomasia. See the section on

terminology in Chapter 5 for a discussion of terms for Saytan.

Wang does not mention Satan anywhere in his commentary on this sura. He seems to take the instigating

agency to be the Jinn, see nQ 114.6 below.

* 114.5
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114.5 alladi yuwaswisu fi

suddri l-nasli

114.5 who whispers in the

breasts of men

114.5
it ARBIPEIE

114.5 he instigates in the
minds [or: breasts] of the

people of the world,

Xiongzhong B 'in the mind", lit. "in the chest" (HDC 6: 1251)

114.5
BRI A2

114.5 i.e. [the Jinn and
mankind ->] (who) instigate in

the breast of mankind

* 114.6

114.6 mina l-jinnati wa-I-nasli

114.6 of jinn and men

114.6
ftt BB TR EMN AR,

114.6 he is one who belongs to

the demons [or: spirits] and

mankind.

114.6 e,
A RE EKE,

114.6 on [i.e. from] the
troubles of [<-the instigating]
Jinn and mankind [<-I] seek

protection.

The jinn 'genies' are intelligent, invisible supernatural beings "made of fire"; they can move about swiftly without

having to follow a definite path in space and can possess people (esp. kahins, soothsayers). Cf. nQ 81.22 and

discussion in Chapter 5.

M4 translates jinn as jingling 828 'ghosts and demons' (HDC 9: 230; other meanings: soul, essence, immortal,

clever). Wang transcribes.

The question of what exactly the phrase mina l-jinnati wa-I-nasi "of Jinns and people" refers (back) to has

exercised the minds of the exegetes. Baydawl mentions several possibilities,
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5 DISCUSSION

Having compared the source and target texts verse by verse, we are now ready to
proceed to a discussion of that close reading in the light of the hypotheses and
background information presented in the first three chapters. Observations which
could not easily be placed directly under a verse or a verse group will be presented in
this chapter along with the discussion. The discussion is subdivided into topical
sections. The sections progress loosely from narrower linguistic questions toward
broader rhetoric and cultural considerations. In order not to make the lists of examples
from the Qur'an selections too long, I have frequently just given the siira and verse

number without providing a detailed quote.

5.1 TENSE AND ASPECT

How do the translators deal with the tense/aspect system of Arabic verbs? The
question is intriguing because of the stark contrast between Chinese and Arabic in this
domain, and also because much attention has been paid to the topic of temporal and
aspectual” features both in Chinese and Arabic. In spite of this eagerness to explore
aspect and tense, the status of Arabic and Chinese in this domain is far from clear: there
are diverging views on the inner workings of either system. So a comprehensive
comparison against the background of the two systems, which presupposes a synthesis
of the efforts made up to this point, would be foolhardy even with the limited corpus
analysed in this thesis. What can be done, however, is to look at how the various parts
of one of the systems correspond to parts of the other system in the studied selections and
vice versa. The series of equivalences may as a result suggest something about the

internal structure of the systems. I will also consult other Chinese translations of the

70 Because of the terminological diversity and often ill-defined concepts in this area of research, a word
about the difference between tense and aspect is in order. In accordance with Arin 2003 and Eisele
1999 I one may successfully use a Reichenbachian framework to make the distincion; there events are
analysed in terms of the relation between event time (E), reference time (R) and speech time (S).
Aspect is primarily a question of the inclusion or non-inclusion of temporal spans in each other, while
tense is about the order of E, R and S in time relative to each other. Perfective will be used to denote the
aspect where either the initial or end point of E is included in R. Perfect is a relative time relation
where E precedes R.
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Qur'an in order to make the conclusions more stable.

In Chinese most of the discussion about time and aspect revolves around certain verb
suffixes (-le T, -guo %, -zhe % ), particles (such as yi Z2 and le T'), adverbs (céng %, yi
£), verb complements (gilai 27K , xiaqu T %) and verbal negations (méiydu % 5, wei
7). These devices are used to indicate aspect and relative tense, while time is encoded
mainly by time expressions™.

With respect to Arabic, the discussion has been largely about whether the basic
inflectional dichotomy of the verb system” is mainly one of aspect or one of tense.
Unsurprisingly, there is some truth in both, and the matter is much more intricate than
originally assumed. Among other things, the interaction between lexical and
morphological aspect complicates the issue”.

One of the clearest differences between the Chinese and Arabic temporal-aspectual
system is that whereas every single Arabic verb is explicitly marked as being either in
its imperfect or perfect form, Chinese verbs are not marked in this way. In many cases,
no aspect markers are used (cf. Xiicf lishi p. 112). Thus only certain events in a Chinese
text are formally marked with respect to aspect and time. Explicit information about
time and aspect having once been given, it is readily left out until there is need for a (re)
statement. Moreover it has been shown that the meaning and presence of the particle le

T is highly context-dependent and difficult to predict (Arin 2003).

5.1.1 Q 96.1-5

Turning to Q 96.1-5, we find an alternation between imperatives and perfect forms in
the Arabic. First we note that the perfect verb kalaga 'created' in Q 96.1 occurs in a
relative clause, and is not marked for aspect in Wang, so that the time of the event
remains grammatically indeterminate. Ma has made a nominal attributive of it,
"creation ruler", and so time considerations are neutralised. In Ma 96.2, however, we
find the function word céng ¥ which tells us that the creation has occurred at some

point in the past’. Q 96.3 interrupts with an imperative plus a circumstantial clause,

71 Yip&Rimmington 2004: 102; Cf. Pulleyblank 1995: 112-122.

72 Mudari*/non-past/imperfect form (IpF) vs. madi/past/perfect form (PfF).

73 Eisele 1999: 4-25, 253-256; Badawi et al. 2004: 62, 362-366; Reuschel 1996: 17-25

74 For the meaning of céng ', see Xucf lishi 111-113. 1t is used for an event which occurred at some time
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and in Ma 96.4 and 96.5 we again find céng . It is remarkable that Wang does nothing
of the sort in these verses, only in the nominalised clause sué wei zhi zhé "what he has
not (yet) known" we find the aspectually loaded weéi & 'not (yet)', where Ma has no
aspect marker at all on the verb zhidao %178 'know'. It is furthermore instructive to
note that Lid Zhi's 18th-century translation of the same passage does not contain a
single temporal or aspectual particle.

How are we to understand this riddle? In some ways Wéng has taken a more literal
approach, since his wei & 'not (yet)' corresponds™ to Arabic lam (perfective negator).
But why does Ma repeat céng 4 'once' so many times? That would seem to break with
Chinese conceptions of style, and moreover contrasts with Wéng's non-use of this
function word here. Téng Daozhang (1989) does not use any aspect-marks in this
passage, but in his Modern Chinese version Wéng introduces céng 'once' in verse
96.2 and translates lam as yudn bii 'originally not'. Now as for le T, Shi Zizhou I+
and Lin Song use it between the verb and object in 96.2, where the object of the verb is
polysyllabic (rénlei A %8 'mankind'). If anything, the picture has become more

complicated.

5.1.2 Q 78.8-12

Another striking series of céng ¥ -particles occurs in Ma 78.8-12. The use of céng
at first seems to be used to impose past time by "brute force", but we see that Ma
immediately afterwards dispenses with this in 78.13-15. Ma 78.12 has verbal le T as
well. Maybe céng % is not strictly necessary, then (in these cases at least). Lin Song in
his rhyme translation does not use it in this passage, and Téng Daozhang and Shi
Zizhou use it in different places: Shihasle T in 78.12-13, while Téng has bu céng 1~
in 78.8 and 78.12 (at the start of sentences, in a way that the force of céng is valid
throughout each sentence). Wéang's Literary Chinese translation does not use aspect
markers here, but in his modern translation verbal le T turns up in 78.13. We can

conclude that a PfF verb in Arabic does not entail the presence of either the particle le

in the past and has been completed by the time of speaking. It seems that relevance at the time of
speaking is not a feature of this particle, in contrast to the experiential marker gud %.
75 This could however just be a conventional way of saying «didn't know».
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T orcéng ¥4 in Chinese.

5.1.3Q97.1

Let us examine the case of Q 97.1, where God emphatically states that he has sent
down the Qur'an in the Night of Power. Arabic has a PfF verb, and since this is the first
verse of the siira, this is the only part of the expression which tells us explicitly that the
event took place in the past and has been completed”. Now Ma prefixes the function
word yi E to the verb. Yi E| frequently turns up in in places where, like here, it clearly
cannot be understood as having the full force of «already», but rather indicating the
completion of an action by a certain point in time without unduly stressing the point at
which this occurs”. When this occurs in M3, it is probably an archaising feature’. This
use of yI £! to impose something akin to perfective aspect is a feature of Classical and
Literary Chinese™.

In order to find out more about this use of yi &, we can look at other translations of
this verse. First we note that Wang 97.1 has the sentence-final particle yi z2 at the end
of the sentence, which is used to impart a perfect aspect on the sentence, giving a sense
of completion and highlighting the pragmatic relevance of the change of state which
has taken place (Pulleyblank 1995: 118). Its function is in many ways similar to the
modern particle le T in sentence-final position, and Wang's Modern Chinese
translation of the same verse confirms this: we do indeed find le T at the end of the
sentence.

In Téng Daozhang's translation, however, we find le T suffixed to the verb, not at the
end of the sentence. So we have essentially three different versions, marking aspect in a
slightly different way. But there is more in store for us: Neither Shi Zizhong nor Lin
Song employ any aspect markers in their translation of the same verse. The occurrence
of verbal le T and sentence-final le T in the translation of the same verse also occurs

with Q 78.23, where Wéang's Modern Chinese translation has the sentence-final version,

76 Not counting pragmatic factors, of course.

77 cf. Pulleyblank 1995: 115-118; Xici galin 51b

78 Or at least a marginal feature, for the usage is not mentioned in Xiici lishi.
79 Pulleyblank 1995: 116.
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and Téng Daozhang the other one®. This is significant, for the post-verbal and
sentence-final “versions” of the particle have been kept strictly apart by a majority of
scholars. A recent study (Arin 2003), however, comes to the conclusion that the
functions of the two versions may be intimately connected in form and function. This
theory seems to be corroborated by the loci just quoted.

This allows us to conclude that even the absence of other elements which could
provide the reader with temporal and aspectual context does not impose the necessity
of aspectual or temporal marking in Chinese. Even those translators who chose to mark
the event, did so in different ways. Now either they do not read the Arabic in the same

way (unlikely), or Chinese actually doesn't require such marking.

5.1.4 Q 78.27-29

Q 78.27-29 is a flashback® justifying the fate of the rebellious described in the
preceding passage. The flashback is staged in the past (relative to the time of
speaking)®?, and one would expect some device in the Chinese translation to impose
past time on the scene. But neither Ma nor Wang do this in Q 78.27. Only in Ma 78.28-29
and Wang 78.29 do we find céng . This differs from Wang's Modern Chinese version
(followed by Shi as well), where we have yudn wei J5{ & 'originally not yet' before the
verb. This again points in the direction that the way the translator goes about the task

of setting temporal and aspectual markers is not easily predictable.

5.1.5 PfF in Arabic with Present Time Reading in Chinese

Neither of the translators, nor any of the consulted commentators, seem to have been
troubled by the fact that the Arabic PfF kana "was" occurs in main clauses which
emphatically proclaim a general fact. Such usage of the PfF is common throughout the

Qur'an (especially with kana 'to be', which occasionally also means 'to come about',

80 M3 has pre-verbal yi E| here, while Wang has sentence-final yi Z2. This makes the case of Q
81.23 exactly parallel to 97.1 with respect to these four translations.

81 Riickblende — see Neuwirth 1981: 191, 217.

82 In Q 78.27 we have a PfF verb (kana “be”) followed by an IpF verb (yarjiina “hope for”), an analytic verb
form which is usually employed to express a durative or progressive event in the past; here, however,
it seems to be used because the PfF rajd is not current (Reuschel 1996: 219-222).
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'become'; Q 78.17, 78.21 et simil., Q 12.7 7)*. They have simply formulated general time-
less statements in Chinese.

Another interesting example of a PfF interpreted as a generally valid statement is
‘amant in 2.183. The verb 'amana 'believe' here is inchoative, something which is
common with the PfF for a certain class of verbs whose lexical aspect is stative. In this
case one would expect le T in Chinese, but Md excludes any explicit inchoative reading

by leaving the verb unmarked (possibly because it is in a modifying clause).

5.1.6 Future time

Both translators use future time markers such as jiang(ldi) # (2K) and gié H.; e.g. Q
96.18, 78.4-5. In these two cases the Arabic future marker sa- is present, but there are
other cases where M3 and Wang employ future markers after having identified a verb
as having future time reference without any narrow future marker, drawing on
grammatical and pragmatic context. We may mention Ma 78.19-20 (PfF), Q 78.40
(yawma clause with IpF), Ma 81.26. It is clear that future time marking does not
automatically mimick the Arabic, but rather follows the demands of the target

language.

5.1.7 Summary

It is symptomatic that Md's use of céng 15 in 12.6 seems necessary to enforce a past
reading whereas in 12.10 it seems to be quite redundant. There are few clear
conclusions to draw, but a few points may be suggested: that the two tense/aspect
systems are incommensurable and that it is not possible to predict the occurrence of
tense/aspect marking in Chinese on the basis of the Arabic with any simplistic model.
That applies especially to past events; future time marking in Chinese is much easier to
follow. There is also support for the interchangeability or close relatedness of sentence-
final le 7 and verbal le T in some contexts. Finally note that the quote-introducing

verbs shuo & 'say' and yue H 'say' are never marked for tense and aspect (e.g. Q 12.10;

83 This usage may have the following explanation: something «has become so by nature», and therefore
«is so» (Wright 1967: 266). Also Reuschel 1996: 93-106.
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stira 12 in general).

5.2 HIGH-STATUS PRONOUNS

Allah often refers to himself in the plural (e.g. Q 12.3, 78.9, 97.1). Chinese fails to
transport this pluralis majestatis of the Arabic in spite of the fact that Literary Chinese
abounds in high-status vs. low-status first person pronouns and quasi-pronouns®, The
reason for this may be that high-status first person designators in Literary Chinese
seem to connote political rather than spiritual superiority. For example, while the first
emperor of China reserved pronoun zhén H5 'I' for himself, Confucius, who was
regarded as a sage, never used any high-status pronoun in reference to himself (but it
may be argued he did not regard himself as a sage). On the other hand, in popular
literature, sages and immortals do not emulate the first emperor of China by
monopolising the use of any first-person pronoun. Wéng is acutely aware of how odd it
would be to use plural in Chinese to translate the divine "we": in the statement of
principles in his translation we find him saying that this would lead to the blasphemic
misunderstanding that Allah is not onel® This is evidently a form of
incommensurability between Arabic and Chinese, but is in many ways more than
compensated for by the occurrence in the Chinese translations of morphemes like ci /5

'give' (the giver must be of higher status than the receiver; Q 78.37)

5.3 IMPERATIVES

The Qur'anic text abounds in imperatives. This is natural not only because we are
dealing with a religious document where the power relationship between God and his
creatures is significant and His will is a serious matter, but also because the Qur'an is in
many ways the transcript of oral discourse. And then there is a number of imperatives
of the verb gala 'to say' which occur in the text to have us understand that it is not God

who says what follows after it, but that it is the representation of the speech of another

84 Examples of low-status quasi-pronouns in Literary Chinese are chén F& "(your) subject", used by a
minister to his ruler, and gié 3% "(your) slave [f.]", used by women. (See Pulleyblank 1995: 77.) In
Modern Chinese "polite-speak" we find traditional terms such as bacdi 7~ 7 "incompetent" > 'l
[humble]', and érwei —£i7. 'both of you two [honorific]'.

85 Guldn yijié fanl R 7% )LF in Wang 1932, p. 3.
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party. (E.g. Q 112.1). Finally the entreaties directed toward Allah by his creatures are
also frequently phrased with imperatives.

Arabic posseses an imperative mood for the second person, which is inflected according to
number and gender. It is used to express order, injunctions, requests and other speech acts
involving situations where the speaker of the utterance expresses the desirability of an action
by the (person referred to by) subject of the verb. Prohibitions are expressed by the negative
particle la 'not' followed by the dependent form of the imperfect verb (traditionally called
subjunctive). Orders and requests to the first and third person are given by the conjunction li-
'to' followed by the apocopate of the imperfect (traditionally called jussive).

Now Modern Chinese can express imperatives in various ways. A request verb or a
sentence-final particle is often present, serving to soften the force. A bare imperative
without any of these devices is an order or a rude request. The subject may be specified
if required. (Yip&Rimmington 2004: 359-364.) But in spite of the fact that there are
many imperatives in the Qur'an excerpts we are studying, there is not one bare
imperative in my extract from Ma's translation, even though God's imperatives are
frequently quite blunt. Instead he mostly resorts to constructions with modal verbs like
dang & and yingdang J'5, both 'should' (96.1, 96.19) but note that the colloquial déi 15
is not used). It is worth mentioning that the use of a modal verb in this fashion
necessitates explicit expression of the subject.

In other cases the pattern is [Subject - verb - ba | (e.g. 78.30, 96.9). One occurrence
of a third person command is rendered as rang 7% 'let' and the particle ba "E (96.17),
and another simply yingdang J& & 'should' (2.185b). Other verbs for 'let' include jiao %
'teach; tell' (Ma 2.186) and ling % 'order' (Wang 2.186).

It is interesting to note that in Md 2.187c a series Arabic imperatives has been
rendered employing a modal verb of possibility, kéyi 7] UL 'can'. Although permission
from someone more powerful than oneself may in certain circumstances imply an
order, it is a subtle change of focus. Maybe he wanted to mitigate the directness of the
verse: "So now have-intercourse-with them [f.pl] and seek what Allah has prescribed
[<written] for you and eat and drink [...]". Actually there is an instance of a shift in the
opposite direction as well: In Md 97.4 Arabic 'idn 'permission' is rendered as mingling it
% 'order' (and similarly in Wang)®.

In Literary Chinese, the subject of imperatives may be expressed without implying

86 Note that there is no shift in Q 78.38.
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special emphasis®. One way of expressing the imperative in Literary Chinese is to use
the modal particle gi H: "A frequent usage is in imperative sentences in which qi =
apparantly has the effect of softening the command into a wish or exhortation."
(Pulleyblank 1995: 123) Wang Jingzhai makes abundant use of the particle gi  in his
translation of Arabic imperatives (e.g. 2.187c). But if indeed it has a softening effect, it is
curious that divine decrees should be thus softened, e.g. Wang 96.1. In other places he
uses the modal verb dang &, like Ma does.

In Literary Chinese, prohibitions are commonly expressed by wii #} (#£) and wix 7.
(Pulleyblank 1995: 138) There are three instances of wit 7] in my selection from Wéng,
twice with an explicit subject (12.5, 96.19), and once without (12.10).

Buydao N ¥ 'don't' is found several times in M. This is the normal way of expressing
a prohibition in Modern Chinese. All instances state the subject as well. The more
colloquial contraction bié ! 'don't' does not occur. In Wang 2.187d and 2.187e we find
bt dé 1~ 5 "may not". In two places we have imperative readings of Arabic verbs in the
imperfect. Ma 78.38 (budé ~15:) and Wang 78.24.

There are at least two cases where we have an imperative stripped of particles and
modal verbs: the translation of the Qur'anic injunction qul 'say', prefixed to 112.1 and
114.1, ni shué {54 and ér yue #§ H, both "<you> say".

In my material there is one occurrence of ging % 'please' [<'ask permission to'], in Ma
12.12 when Yasuf's brothers ask their father to let YGsuf go with them. The Arabic has a
simple imperative verb, ‘arsil-hu "send him". (Interestingly, Wang 12.12 uses qgi £, but
in his Modern Chinese translation, he has only subject plus verb.)

In Q 1.6, both translators introduce giti 3K 'ask; beg; demand' to paraphrase an
imperative of entreaty, ihdi-na "guide us" (unto the straight path). This would seem to
indicate that in the case of a plea, Chinese requires a verb specifying the modality. In
modern Chinese, the alternative would be reduplication (Y&R 2001: 364), but this may
be seen as too colloquial in a sacred text. As a matter of fact, duplication is suspiciously
absent from my material.

It is significant that there are no instances of a verb standing on its own without

expressed subject or modal markers. Was it deemed too uncouth or rather

87 Pulleyblank 1995: 14, 138; may be left out in Modern Chinese when not required, Y&R 2004: 360.
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incomprehensible in the context of such a lapidar text?

5.4 FORMAL "EQUIVALENCE"

When one reads Wéng's and Md's translations, one's attention is immedialely drawn
to the fact that the adverb qué fif 'indeed' crops up everywhere (Q 97.1, 12.4, 12.6 etc.)
This seems to be the result of the automatic application of the perceived equivalence Ar.
'inna = C. que fift 'indeed'.

'Inna is a sentence modifier which introduces independent sentences with emphasis
or focus on the subject®™. It often does not have a formal equivalent in an English
translation of the sentence, although an ad hoc translation such as 'indeed', 'verily',
'truly' etc., is often used to represent it in translation, although this is a very crude
measure. The reason for the automatic equivalence Ar. 'inna = C. qué H 'indeed' could
be similar solutions in the English translations consulted by the translators.
Undoubtedly this density of qué #E 'indeed' contributes to the foreignness of the
Chinese translations.

On the level of terminology, this kind of equation is much easier to justify, and is quite
frequent, e.g. 'Allah = zhénzhiit 3= "True Ruler". But in some cases this leads to
awkwardness. Even if ittaqa means «to fear God; be pious», its semantic roots are
somewhere in the region of «guard oneself against (God through faith)»*, a reading the
Jalalayn commentary adopts in 2.183. M3 in the same verse sticks to his established

equivalent jingwei F(E 'revere'.

5.5 SYNTACTICAL COMPLEXITY

The fact that Chinese does not easily accept certain types of syntactical construction
makes one curious as to how this is dealt with in translations from languages where
such features are prevalent. The phenomena in question are especially nesting and

right-branching constructions. Moreover, the complexity of a phrase modifying a head

88 Badawi et al. (2004: 320) on Modern Standard Arabic; but it seems to hold for Classical Arabic as well,
cf. Wright, Grammar: 1.284-5 (§362) and "Grammar" in EQ. 'Inna is in many ways a presentative
particle comparable to Hebrew hinne.

89 See Izutsu 1964: 234-9.
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noun is grammatically and (even more so) stylistically restricted”. These phenomena
are especially striking when translating relative clauses into Chinese from most Indo-
European languages.

As for Arabic, it is right-branching (when transcribing from left to right) not only
with respect to relative sentences, but also with respect to other modifiers in a noun
phrase, such as adjectives and nouns. Chinese is exactly the opposite: always left-
branching. Left-branching languages create difficulties for the speaker who wants to
build his utterance as he goes along without having to plan the construction. In general
Chinese shows a marked tendency toward co-ordination (parataxis) rather than
subordination (hypotaxis). Arabic is clearly much more prone to parataxis than the
languages following the tradition of Latin, but subordination still seems to be more
common than in Chinese.

The syntax of the Qur'an, in any case, in many places markedly paratactic, and
Chinese being itself inclined towards parataxis, one would not expect problems on this
account. However, when we examine the material studied in this thesis, we find that
syntax does cause problems or major restructuring in some places.

Relative clauses in the Arabic regularly re-appear as post-posed paratactic phrases or clauses.
This has the somewhat disturbing consequence of elevating information from a side thought to
an equal element in the sequence of thought. E.g. Q 2.185a, 96.4, 114.5.

In Q 78.2-3 our translators choose different strategies: Wang opts for changing the order of
the presentation of information to be able to keep the syntactical subordination (where the
modifier must precede the head in Chinese). Ma prefers to keep the order, but has to add the
information of the relative clause in the form of an additional clarificatory statement. Similarly
in Q 78.18 In Q 1.7 we find that a combination of nesting, co-ordination and subordination in
the same verse has prompted M3 to recast the verse in unambiguous Chinese syntax by
sacrificing the poetic conciseness of the verse through repetition. Wang keeps much closer to
the syntactical form of the original, but the syntax is obscure.

Another instance of obscure syntax in Wang occurs in his translation of Q 78.36-37

A problematical example involving parenthesis is found in Q 96.9-13. It appears that the
syntactic disorderliness is caused by rhetorical complexity®.

The most extreme example of twisted syntax must be Wang's translation of stra 114. The
long sequence of phrases in apposition and relative clauses seems to be the culprit here.

These findings are especially interesting with regard to hybridity. Natural diction in

any language relies to a very large extent on the ease of syntactical parsing. Here we

90 Wang 1953:1.57, Y&R 2004: 86-67, Harbsmeier 1998: 159-160
91 Harbsmeier (1998: 172) points out that parenthesis was not common in traditional Chinese writing.
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have seen that the alien syntactical structure of the Qur'anic text leads either to the
adoption of this structure in the Chinese, thereby making it less fluent and natural, or
to a restructuring of the Qur'anic information flow. We may further note that the
differences in syntactic structure are vastly detrimental to the preservation of rhyme

and rhythm.

5.6 PUNCTUATION AND GRAPHICAL DEVICES

The Qur'an in its extant form is divided into chapters (siiras; pl. suwar) and verses
(‘ayat lit. 'signs'), but the chapters are not further subdivided, and there are no other
puncutation marks® Each siira has a name and a number, and the verses within each
stira are also numbered.

The absence of punctuation in the Qur'an is in itself not surprising. Punctuation in
the modern sense did not become common in Arabic before modern times. In addition
to the subdivision of the text into verses, various grammatical and rhetorical devices,
such as conjunctions and parallelism, rhyme and cadences perform functions similar to
punctuation marks. Especially rhyme and cadence is instrumental in shaping the
structure of the text: even if there were no verse separators, one would in most cases

know the end of the verse by the sound of it*.

The absence of punctuation has however not prevented translators of the Qur'an
from punctuating their translations. The Chinese translations are no exception to this.
With respect to the two translations studied here, Md uses standard modern Chinese
punctuation, whereas Wang uses an elaborate punctuation system, which seems to be
based partly on traditional practices, Western punctuation and his own innovations.

It is worth noting that Classical and Literary Chinese texts were in general not

punctuated, and that Chinese until this day is written in scriptura continua without

92 This is only true if we do not count signs used to disambiguate dots and indicate vowels. These were
absent from the earliest manuscript and were later added (often in colour) to ensure correct reciting.
In addition, there are various marks indicating larger divisions (such as juz', part) and where to do
prostrations. There is no clear word spacing, but since Arabic letters have variant forms according to
where in a sequence they are, the beginning and end of words is usually evident.

93 Cf.Neuwirth 1981: 167-168. Early Qur'an manuscripts frequently do not mark each verse, but only
every fifth or tenth verse. One should also not forget that the Qur'an was and is primarily a text to be
recited.
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spaces between the words. Stylistic and grammatical devices such as parallelism and
clause-final particlaes have traditionally contributed to the correct parsing of texts.
From Han times onwards we there is ample evidence that punctuation was not
unknown to the Chinese, consistent punctuation of text just never became general
practice, partly due to view that punctuation was vulgar: if you were cultured, you
knew how to parse correctly (Harbsmeier 1998: 175-181).

The reading aids provided in Wéang's translation are significant. Not only does he use
different marks for commata, cola, and sentences, but he also tells us what is a person's
name, a place name (both known traditionally) or a transcription of an Arabic concept.
We are even told which pronouns refer to Allah, and which refer to Muhammad.
Western punctuation is also present, e.g. the exclamation mark in Wang 78.40 (Ma has
more exclamation marks: 78.4, 78.5, 96.9). There are no question marks (in my
selections at least), for a very good reason: sentence-final particles such as hii - are
used to mark questions. Wang moreover provides a detailed key to his punctuation
system™.

An interesting feature in Ma's punctuation is that he has used corner brackets to
mark direct speech embedded in the main stream of discourse. In my material that
especially occurs in stira 12 (the story of Yasuf). Note that Wang does not use quotation
marks or any equivalent device to mark direct speech.

Like Wang, Ma also sometimes encloses explanations and other additions in brackets
(round; e.g. 12.7). In 2.186, Ma seems to have mispunctuated.

It is obvious that the punctuation of a translation of an ancient unpunctuated text
reflects the way one parses and interprets the original. But it also profoundly
modernises the text. In a translation without rhyme and cadence puncutation becomes
a necessity: the text would be very difficult to read without punctuation. Punctuation is

moreover explicitation, since there is less room for the reader to parse at will.

94 Bidohao yong li 1257 F {4, at the end of the front matter of Wang 1932.
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5.7 RHETORICAL DEVICES AND FIGURATIVE LANGUAGE

There can be no doubt that the Qur'an is a rhetorically loaded document. Not only in
the sense that the text of the Qur'an is full of tropes, but also in the sense of rhetoric as
the art of persuasion and its place in a discursive context. This is firmly rooted in the
oral character of the Qur'an (see the section on orality). In the later scholastic
treatment of the Qur'anic text, rhetoric became important in connection with the
doctrine of ijaz, the inimitability of the Qur'an. Obviously it is of the greatest interest to
find out how the Chinese translators of the Qur'an dealt with the rhetorical devices of
the source text.

The study of rhetoric was not institutionalised as an independent discipline in pre-modern
China, but we find treatments of rhetorical subjects spread across Chinese literature, and a
terminology of rhetorical devices was developed (Kao 1986: 122-123, 130-136).

In the following I will look at specific rhetorical devices occurring in my Qur'anic material
and examine what the Chinese translators have made of it. I have used classical terminology
throughout, with reference to Arabic and Chinese terms where possible and appropriate. As my
guideline to classical rhetoric I have adopted Handbuch der Literarischen Rhetorik by Heinrich
Lausberg,.

(For a discussion of ellipsis (and brevitas ), see the section on explicitation below, 5.8)

5.7.1 Parallelism, Isocola, Figures of Repetition

Parallelism is a major stylistic feature of the Qur'an®, and is characteristic of the early
texts®™, It is interesting to see that although parallelism (isocolon, Lausberg 1973: 359) is
the master figure of traditional Chinese literature (Kao 1986: 128), significant instances
of parallelism in the source text are not reproduced by the Chinese translators.

Good examples of this are Q 81.1-14 (isocola except for two verses), 78.19-20 and 78.32-34. In
some instances some of the grammatical, syntactical or semantic structure is kept and the rest
ignored (Q 78.8-11, Wang 114.1-3).

Finally there are instances of successful re-creation of parallelism: 78.6-7, Ma 114.1-3.

Re-creating isocola in Chinese is difficult because of the frequent need to recast the verse
syntactically, and also because the meaning of an Arabic word may have to be rendered
periphrastically in Chinese (diffusion, cf. Fawcett 1997: 47-49), sometimes incorporating
commentary-level material.

The marked repetition of a verse in 78.4-5 is reproduced faithfully (repetitio, epanalepsis).

95 Stewart 1990: 232-235; Bell & Watt 1970: 77-80 Neuwirth, "Rhetoric", EQ 4: 161-176. Neuwirth 1981:
169.
96 E.g. compl. id. 94.5-6, isocolon 88.12-16, repetition in oaths 91.1-3. Neuwirth,“Rhetoric” in EQ: p.469 .
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And then there is the case of the introduction of a new figure of repetition not
present in the original: in 1.7, M3 creates an epiphoric structure in an atempt to
produce a more readable syntax.

There are more examples of introduced repetition in M3, e.g. Ma 78.1 (with marked dramatic
effect!). Wang repeats giildn &5 F " Qur'an” in 2.185.

5.7.2 Dialogue-like Figures and Polemics

Figures of speech in which the message is brought across by means of a staged
dialogues” is a common feature of the Qur'an, and may also be seen as one of the
aspects of its orality. The participants in the dialogue are most often the implicit author
(Allah), Mohammad, the believers, and verious persons and groups occurring in
Qur'anic narrative. Often they are rather anonymous and one has to infer the speakers
and addressees from pragmatic clues. This dialogue technique tends to be didactic or
polemic in nature®, and the polemics tend to be directed at pagans, Jews, Christians,
and recalcitrant Muslims®. In my material, the whole passage 96.9-18 may be
considered a specimen of this kind of discourse.

Looking at the translations, we find that the questions and answers have been
preserved, and this kind of discourse is seemingly acceptable.

Very often, we find rhetorical questions'®, e.g. Q 78.1, 78.6, 96.14, 97.2

The rhetorical question markers ndndao 45 and gi &= both occur™®.

The rhetorical questions in 96.9 96.11, 96.13 have however been turned into imperatives by
M3, following a gloss by BaidawT. See the section on Exegesis.

The word kalla occurs in the repeated statement in 96.6-7 is rendered as quérdn and jué bu

z

ran.

We may conclude that these structures were adopted into the target texts without

any significant problems. This is in accordance with the fact that rhetorical questions

and similar phenomena have been current in the Chinese literary tradition'””.

97 Cf. subiectio; Lausberg 1973: 381

98 Cf. Neuwirth 1981: 190, 197-200.

99 Kate Zebiri: "Polemic and Polemical Language" in EQ 4: 114-124

100 Cf. Abdul-Raof 2001: 118; Neuwirth 2004: 469 (EQ)

101 Ndndao #75: 78.6, 96.14; qi '=: 78.6.

102 Cf. the indigenous Chinese term shéweén #% [ Kao 1986: 130, subdivided into tiwen &, a question
format with answer, for exposition purposes, and jiwen ¥ i, a question like an exclamatory
expression.
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5.7.3 Metaphor
Metaphors occur abundantly in the Qur'an, and are an important part of the text. The
importance of the metaphor was recognised by Arab rhetoricians and grammarians

(known as majaz'®

or isti‘ara), and was subject to much classification and discussion. The
occurrence of perfect metaphors in the Qur'an was further seen as one of the proofs of
its inimitability*®.

In many places the Qur'an attributes human attributes to Allah, and depending on
theological inclination one may choose whether or not to see these attributions as
metaphors'®.  Such anthropomorphism conflicts with the concept of a God who is
totally aloof of his creation. A mild case occurs in Q 96.14, where Allah is portrayed as
«seeing» what people do. Wang translates literally, but Md has jianchd % %% 'supervise'.

When translating, it is not easy, and often not even possible, to use a similar
metaphor in the target language. Abdul-Raof attributes much of the difficulty in Qur'an
translation to the metaphor (2001: 96, 147-150). Especially Ma shows a tendency toward
keeping the basic sense expressed by the metaphor without trying to re-create the

trope (e.g. Q 12.9, Ma 78.19, Ma 97.5, 78.14, 78.40). This has been noted by Abdul-Raof

with respect to other Qur'an translations as well (2001: 121).

In one place, Md re-creates a metaphor by shifting the focus of the trope from one word to
another (M3 81.11).

In some places Wang leaves the metaphor in the text, but explains it in the commentary. E.g.,
Q 2.187a "they [f.pl] are clothing to you and you are clothing to them [f.pl]." is explained as
follows: "Ll KA F2 AT ~ W B ZJAZKH o 7 [This is a metaphor for the intimacy of husband
and wife, it is as (the relation of) the body to clothing]". The commentary to Wang 78.13 also
gives the "solution" to the metaphor.

The metaphor in Q 81.26 (“Where are you going?” ) is kept by both translators; this remind
us of the preservation of the metaphor of the «path» (ddo #& «way» in Chinese) in Q 1.6 and
elsewhere. A universal metaphor?

103 Majaz seems to be a term for figurative language in general, as opposed to haqiga 'reality'. Heath EQ,
p. 384

104 Peter Heath, "Metaphor", EQ 3: 384-388.

105 Peter Heath, "Metaphor", EQ 3: 384-388. A famous example is the throne verse, Q 2.255.
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Abdul-Raof found instances of metaphors employed in the target text where none
was present in the translation (2001: 122). The case of almost lexicalised fictio personae in
Ma's translation of Q 78.21 (“Hell is indeed waiting”) may be a similar example in my
material. In 78.10 the metaphor libds 'garment' (said about the night) is translated with
a different metaphor: wéimn Mff %= 'curtain'. Was the original metaphor felt to be too
daring?

The verb istagama in Q 81.28, where «being straight» is a metaphor for «right behaviour,» is
rendered as with a four-character set phrase by M3, viz. xingui tdojit & #7 #5%H  follow the
compasses and walk according to the square”, thereby employing different (although related)
metaphors to bring across the effect. We might talk of 'dynamic equivalence' after the manner
of Nida'®, Wang upholds the original metaphor with zhéngzhi TE &, 'be right and straight'.

5.7.4 Metonymy

107

Metonymy occurs frequently'”. Called kinaya by the Arab grammarians, and known as

duidai ¥f% in China'®.

The synecdoche "forelock" for «the man with the forelock» in Q 96.16 is not kept in the
translations, and the predicates «lying» and «sinful» are instead nominalised to signify the
possessor of these qualities. Abdul-Raof claims, however, that synecdoche is not widely used in
the Qur'an (2001: 119).

In Q 96.17 nadr 'council' is used to mean the «members of the council». This shift is normal
procedure in most languages, but the translators react by explicitating the meaning. M3
translates by huizhong & 5% (no marking), Wang adds zhi rén ;2 A\ "the people of” in corner
brackets.

"In Yasuf and his brothers" receives a marked explanatory addition in both translations, so
that the meaning becomes clear for the Chinese readers: "In [the story of] Yasuf and his
brothers". (Q 12.7)

In Ma 81.1 we meet what we might call "translation by metonymy": "when the sun is folded
up" is rendered as "when the sun darkens" (effect for cause). This reading is supported by the
exegete Baydawl.

Baydawt identifies hudud Allah "Allah's limits" in Q 2.187e as a metonymous expression for
«Allah's laws». Both translators resolve the trope (see nQ 2.187e).

The metonymical waswas "whispering" for «whisperer» (muwaswis) in Q 114.4 is not kept in
any of the two translations. This reading was probably regarded as so fixed that to keep the
trope would be misleading.

We can conclude that many cases of metonymy are not carried over into the

translations, without discrediting the principle of metonymy (cf. the example of Ma

106 Fawcett 1997: 56-60.
107 cf. Abdul-Raof 2001: 122-123
108 A kind of jiedai f& ¥ (Kao 1986: 133).
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81.1 mentioned above).

5.7.5 Oaths

109

Oaths are used throughout the Qur'an, especially in the early stiras'®. Many different

objects and phenomena are conjured in the oaths, frequently powerful natural

phenomena. They are purely literary devices devoid of legal meaning, and are there to

110

emphasise and affirm the truth and divine nature of the revelation'’. Often a series of

oaths is used to build up tension an pose an enigma to be subsequently resolved™.

112 113

The oaths are highly formulaic in nature™?. Sometimes a verb of swearing'® is

explicitly present, such as in Q 81.15 (‘ugsimu "I swear") or commonly only one of the
prepositions used for swearing: bi-, ta- or wa-, all translatable as 'by' in this context. For
the puzzling negative ld 'not' in some oaths, see below.

Fr

M3 and Wéng both translate using the character shi Z 'swear; oath'. But this seems

primarily to be an oath of allegiance, as opposed to an oath of emphasis'*. Neither

109 See Hawting: "Oaths" in EQ 3: 561-566, Cf. Abdul-Raof 2001: 87-88 .

110 Now in Ancient Greece oaths genereally included the following three elements: " (1) a solemn
declaration of truth or of promise, (2) an invocation of god or gods to guarantee such a declaration,
and (3) a religious sanction (independent of human justice) in the form of a curse, in case the person
taking the oath perjures himself." [Piscia 1970: 3] Note the strong connection to religion: One swears
by a god, and by invoking him, he becomes the witness and sanctioning agent of one's pledge.

It seems that much of this can be applied to the notion of «oath» in the Middle Eastern and European
sphere after Antiquity as well. The oath played an important role in Arabia at the time of the
appearance of Islam, that much is certain. Alliances, for example, were held together through an oath.
Directly relevant to the issue of the oath in the Qur'an is the fact that the speech of the soothsayers of
Ancient Arabia often contained oaths. They used a genre called sajf, which is rhytmic and rhymed
(though categorised as natr 'prose' by the Arab rhetoricians). Large parts of the Qur'an are
undoubtedly very closely related to saj‘, and so one has to examine the oaths in the Qur'an against
with this in mind [Stewart 1990]. Are they perhaps only there to embellish the text? Or is there a
deeper meaning connected to religion or perhaps superstition? [EQ, ibid.] Oaths also occur in a moral
and legal context in the Qur'an, both oaths between men and between man and God. Oaths have to be
honoured: Q 5.91 [penance for broken oaths]

Curiously enough, God sees it fit to swear by himself, as in Q 4:65 and Q 16:63 [EQ, ibid., p.561].
Significantly, this also occurs in the Old Testament [Giesen 1981: 19-20].

111 Neuwirth 2004: 464.

112 Neuwirth 2004: 464.

113 There are several words for 'to swear' and 'oath' in Arabic, and the lexicon Lisan al-"Arab links them
all to the ideas of «allegiance» and «alliance», thus underlining the moral and legal application of
oaths. This connection is parallelled in the Chinese cultural sphere, where shi Z 'swear' (also noun
'oath') is to pledge solemnly, often in the context of allegiance.

114 Where is the witness and the sanction? The only example I have been able to find so far is dui tidn
fashi ¥R FEE, lit. "to express an oath facing heaven" and shitian Z K "to swear (by) heaven" [HDC 8:
569; 11: 212]. shi Z 'swear; oath' does however occur in a Chinese religious context, e.g. the
Boddhisattva vow, dashi K or dashiyuan KZFE "the great vow".
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Classical nor Modern Written Chinese encourage or even allow the insertion of oaths
like the ubiquitous ma ton Dia in Plato and in Greek comedy'”. The oaths certainly
belong to the hybrid elements of the translation.

A further problematic point in the Arabic is the fact that the oath formulae often
contain a negative, as in this verse (la 'no; not'), which should not necessarily be taken

at face value''®

. The Jalalan commentary tells us that the la is “superfluous” (za'ida).
Wang (81.15), however, happily translates the negative, and ends up with wd wii xit shi yi
yinwei zhé T ZEE DIBEi#7& "1 have no need to swear by the latent". Obviously 74 is

inserted to salvage the meaning of the sentence.

5.7.6 Other Rhetorical Devices

17, A famous example

Euphemism occurs in the Qur'an and is known as hi$ma in Arabic
is hayta laka “come on” said by Potiphar's wife to Yasuf in Q 12.23, encouraging him to
go to bed with her. In my material we have rafat 'obscenity' for «sexual intercourse» in
Q 2.183. This usage later became lexicalised (through this passage?), and it is not too
surprising that the translators simply translate with terms meaning «intercourse».

5 occurs in Q 97.3, where laylat al-gadr is proclaimed to be better than a

Hyperbole
thousand months. The translators render this without muttering. Hyperbole was
common is common in China with numbers: the use of wan # 'ten thousand' to mean
«all» is ubiquitous and lexicalised". Ahsan al-qasas in Q 12.3 may also be a hyperbole
which the translators adopt in silence.

Mad employs four-character set-phrases (chéngyii E% ;&) in his translation. Three
examples of this have been noted in my material: Ma 81.29, and two in Ma 81.20.

Rhyme occurs throughout the Qur'an at the end of verses, both as an integrated part

of the syntactic and semantic structure and as parenthetical clausulae (or cadences)

rounding off longer verses'®. Neither of our two translators try to impose rhyme on the

115 Christoph Harbsmeier, personal communication.

116 Bergstrisser 1914: 58; Bell & Watt 1970: 194; Baydawi on Q 56.75ff.

117 Abdul-Raof 2001: 95, 70-71, 122-123. Cf. the Chinese term wdnzhudn %% (Kao 1986: 132). Another
example from the Qur'an: Q 7.189. Cf, Lausberg 1973: 909.

118 Abdul-Raof 2001: 117. Another example occurs in Q 7.40.

119 Cf. Kao 1986: 133.

120 Cf. Lausberg 1973: 483ff.

121 Neuwirth 1981; 157-174.
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target text, but the more recent translation by Lin Song #&#% has undertaken this
difficult work (1988). The rhytmical properties of the cadences in my selection from
stira 2 are also ignored by the translators.

The clearest case of antonomasia is maybe the way rabb 'master' and other attributes
such as al-Rahman 'the Merciful' is used to refer to Allah. This usage is universal in the
Qur'an, although there are distinct preferences in the different periods'?. The Devil has
also got his share: waswas 'whispering' in reference to Saytan (Q 114.4). The different
appellations of Allah are faithfully reproduced by the translators, though sometimes
also introduced, as in Q 1.3, where the translators are not satisfied to let the attributes

stand alone, and have thus dissolved the antonomasia.

5.8 ELLIPSIS AND EXPLICITATION

It has often been said that translations have a tendency to be more explicit than their
source texts, and this is something readily observable in my data. Some have even

termed this tendency a “law”*®

. Since Chinese language use is known for its tendency
to leave things unsaid or implicit, this is a surprise. In the following I will discuss the
background and then some of the instances occurring in my texts.

Strictly speaking, ellipsis occurs when one leaves out a part of the sentence which is
required to make the sentence semantically and syntactically complete™. 1t is
however not so easy to define completeness criteria, especially since completeness is
very much dependent on pragmatic factors as well. So the term will be used loosely to
cover phenomena where things "are not fully spelt out", even though this is often only

so for a particular reader or listener. Ellipsis is fairly frequent in the Qur'an (cf. Abul-

Raof 2001: 128).

5.8.1 Ellipsis and Implicitness in Chinese Language Use

Among the Chinese conventions of language use is the tendency to leave implicit much of

122 Forms involving rabb 'master' are frequent in the early Meccan siiras, while Allah is typical for the
Medinan period. For al-Rahman, see Jomier 1957,

123 The law of explicitation (Chesterman 1997: 71).

124 Lausberg 1973: 346. In cases where one is leaving out content rather than form, Classical Rhetoric
talks about figurae sententiae per detractionem, such as reticentia, percursio and praeteritio (Lausberg 1973:

435ff).
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what members of other major lanugage communities would expect to be explicitly stated.
Many foreigners learning Chinese have complained about its elliptic nature. ' "Whatever the
audience can understand from the context is preferably omitted in literary style. Explicitness is
felt to be vulgar." (Harbsmeier 1998: 144; cf. p. 97)

Now of course ellipsis is not a phenomenon confined to Chinese, on the contrary it is a
component of all language use. Although the grammatical structure of a language makes it
more or less prone to ellipsis, the extent to which ellipsis is allowed to develop its potential
depends on the conventions of the language community (such as stylistic norms), which of
course change over time. Moreover, what ellipsis leaves implicit, remains for the interpreter of
the expression to grasp, which is more demanding the less knowledge he has about the cultural
and specific context of the expression. "In Literary Chinese the subject is normally
unexpressed i declarative sentences: (a) when it is understood from the context (b) when it is
indefinite, and (c) when it is impersonal (that is, when it is to be understood as the
environment or the world in general), [...]" (Pulleyblank 1995: 13)**.

This tendency to express oneself elliptically is not only valid for Classical Chinese and
Literary Chinese, but for Modern Chinese as well'”. Especially one may note the sparing use of

pronouns'®,

5.8.2 Ellipsis in the Studied Qur'an Passages

Now both Wéng Jingzhai and M4 Jian's translations show exactly the opposite of what
one would expect considering the Chinese cultivation of elliptic discourse. They mostly
try to be explicit, and much more explicit than the source text at that. The examples are
numerous, and many were noted above in the section on rhetorical devices. Below the
reader will find additional examples, and since the explicitating additions frequently
have exegetical relevance, many cases will be discussed in the section on exegetical
choices below. Cf. also the section on normalisation.

We can note cases where the Qur'an is elliptic, but the translators choose not to be.
For example, they make it clear that the "seven strong ones" in Q 78.12 is a reference to
the heavens.

Likewise they specify what the "brimful cup" in Q 78.34 is filled with. In Q 12.4 the verb ra'a
'see' is used elliptically to mean «to see in a dream». Both translators supply the missing
information, M3 without marking the addition. Note also 2.184a.

125 Harbsmeier 1998: 143-150

126 But not necessarily in imperative sentences. Note that Classical Chinese does not even have a third
person pronoun for the subject position. If emphasis is needed, demonstratives are used.

127 Y&R 2004: 371-378.

128 Y&R 2004: 377. Interestingly, there was much debate about how to deal with the translation of
pronouns in Bible translation. Many translators felt that they could not ignore the demands of
Chinese style, whereas others insisted upon literal faithfulness to the source text (Zetzsche 1999: 36-
37, 64,79, 105, 225, 314, 327). The alternative to using a pronoun is either to leave it out on the grounds
that the reference is pragmatically retrievable, or to repeat the expression it refers to.
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In many cases, however, the source text is arguably not particularly elliptic, but the
translators still choose to explicitate and disambiguate, often dissolving figures of
speech as they go along (see section on Rhetorical devices above). In 78.19 Ma tells us
that the gates of heaven will be «many» on the Day of Judgement. In Q 12.8 both
translators achieve a more natural target language formulation by being more specific

about how Yiisuf's father relates to Yaisuf.

The explicitation may lead to a complete rephrasing, as in Ma 78.9 and 78.11, where he
reformulates the verse in much more explicit terms, commentary-like. In Q 78.37 something
similar happens, and both translators convert a metaphorical expression into non-figurative
language as well.

Explicitation can be commentary-like and incorporate elements from Qur'an commentaries
with or without marking the addition. E.g. M3's translation of Q 2.184a, where the juridical
consequences of the verse are inserted into the verse from the commentaries: the faithful are
told that they are to "mend the fast according to the number of missing days", whereas the
Arabic just has the elliptic "then a number of other days".

Then there are cases where the explicitation results from a desire to attain cohesion
and coherence, so that the text becomes more readable. E.g. in Wang 12.5 and 12.13 we
find that a name has been added to make it clear who is referred to. For a full
discussion, see the section on normalisation below.

Sometimes the target language forces the translator to be more explicit than the
source text because of syntactical and semantical constraints on the structures and
expressions chosen.

Or, in other words, if you have started to express yourself in a certain way, you have to
continue in the same manner to be coherent. Examples: Q 1.7 (sud shéu flt<F), Wang 2.185¢c
(gdnxié [&34t), 12.8 'brothers', Wang 2.185a (repetition of giildn 5 [ in brackets, relative clause).
In Wéng 81.17 we find a repetition of shi yi L "swear by", which occurred in Wang 81.15; the
repetition reminds the reader of the syntactic context of what follows.

As noted above, the tendency to explicitate is symptomatic for what has
disparagingly been called 'translationese' (Levy 1969: 110-122; Chesterman 1997: 71;
Fawcett 1997: 100).
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5.9 RELIGIOUS CONCEPTS AND TERMINOLOGY

I have chosen to comment at some length on some of the lexical choices of the
translators, especially with regard to religious terminology and concepts which are
difficult to translate'®. Shorter comments of a similar nature have been left in the
notes, but will be included in the following discussion. The reader is also referred to
Appendix B, which is a limited concordance to the translation of Arabic terms in the
translation selections studied in this thesis. It is moreover instructive to compare the
usage of terms which are shared by more than one of the religious traditions in China to
their usage within the other traditions.

In order to introduce a historical dimension to the discussion, I have compared the
terminology used in the two Chinese translations studied here with sections of Liti Zhi's
Tianfang zhishéng shila %77 22 B2 B §% A True Record of the Arabian Prophet [lit. Perfect
Sage]. It was written in the early 18th century and has been one of the most influential

Muslim Chinese works in traditional China.

5.9.1 Mosque and Prostration

The words sajada and masjid 'mosque' are derived from the same Arabic root, s-j-d
with the basic sense of «prostration».

The verb sajada™ 'prostrate oneself' in Q 96.19 has been translated as koushéu NJ &
and koutéu NI EH, both' lit. 'to knock one's head (on the ground)'. These two words are
treated as synonyms by HDC (3: 73; 3: 74), and the meaning is explained as follows: "To
kneel down and knock one's forehead on the ground. In old times a piece of etiquette of

the most solemn kind." Or, in a word, 'to kowtow'. Kou 1[J is found in Tianfang as well (Tf

129 Many key terms in the Qur'an have been thoroughly analysed by Izutsu Toshihiko (1966, 1980) in
terms of semantic fields. I have found this gold mine helpful more than once in the course of this
study.

130 The sajda 'prostration' is an important part of the Islamic ritual of prayer (salat), and the mosque,
masjid, is the «place of prostration». This prostration involves kneeling down and bowing forwards
until the forehead touches the ground (EI under the headword sadjda), and thus seems to correspond
rather nicely to koushou WJ & and koutéu AP FE 'to knock one's head (on the ground)'. The term
contrasts with rak‘a, which only involves bowing from an upright position. (Roberto Tottoli,
"Bowing&Prostration", EQ 1.254-5; cf, EI 8.406 under rak‘a.)

131 Cihdi 1979 reports one source as distinguishing between kdushou FJE and koutéu F[1TH, where the
former only means to «raise one's joined hands to the forehead», while the latter corresponds to the
definition given above. The source quoted is 3%, 57~ (p. 1661)
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632.4).

In Q 12.4, Yasuf tells his father that he saw the sun, the moon and the stars prostrate
themselves before him. Here, the translators do not use koushéu "l & and koutéu N[ BE.
M3 has jiigong #55 'bow to' and Wéng has bai F¥ 'pay obeisance to'. At first the reason
may seem to be that the translators want to differentiate between bowing to Allah and
bowing to a human being. But that explanation works only in the case of M3, for Wang
uses bai 7 'pay obeisance to' elsewhere in cases where Allah is the object of obeisance,
e.g. 114.3; cf. also libai 7 'worship'. Possibly the translators did not want them to
bow as low to Yasuf as to Allah (i.e. with the head touching the ground).

In the translation of masjid 'mosque', lit. «place of prostration» (Q 2.187d), the
semantic element of «prostration» is absent in Ma (gingzhénst i5 E =5 'pure and true
temple; >mosque') and at best indirectly present in Wéang (mdsizhidé 1% i & 2,
transcription of masjid)'*. It is significant that the traditional Muslim Chinese term for
«mosque», which is the one Ma has chosen, involves the character si 5f 'temple'. This

usage is also found in Tianfang'*.

5.9.2 Guidance onto the Straight Path

In Q 1.6 we read ihdi-na l-sirata -mustagim "lead us (onto) the straight path". The
translations are zhéngla 1E # and zhéngdao IE %8 . The expressions are largely
synonymical (both mean "right way"), but dao %4 'way' has a long history as a central
philosophical and religious concept in China. In addition to its general sense, dao & has
come to mean both «the Way» in the sense of «the right way of leading one's life» (with
the extension «teaching») and has also been used about an underlying cosmological
principle with metaphysical properties, "the Dao". If Ma uses a different word for
«way» here (It %) in order to avoid all the cultural senses and connotations of dao 7,
that contrasts with his adoption of this very term in the translation of alladina ‘amant
"[...] who have believed[!]" as xindao de rénmen {5 #& 1) A A" "the people who believe in

the way", where dao 78 has to be undestood as «Islam»'*,

132 Cf. the transcription given by Gladney (1991: 407): maistjidé 25 i 75 14,

133 Tf 775.1; Tf 137.5, 140.8, 137.6, 142.7.

134 An alternative understanding is possible, taking dao 8 to be a suffix analagous to its role in zhiddao #1
J8 'know' and shuddao $iiE 'talk'.
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In line with this, we find xindao de rénmen 1~ 15 78 Y A A" "the people who do not
believe in the way" for al-kafir "the unbeliever" (M3 78.40).

It is worth noting that both dao 78 and I % occur for «Way» in Lid Zhi's Prophet
biography. In Tf 811.7-8 the expressions zhéngli 1F % (Tf 735.9) and zhéngdao 1F 78 (Tf
20.7) both occur®.

The phrase zhéngdao 1E#E "right way" itself has a long history as well, and has in general
been used to mean «the right way to acty; significantly, it can also mean «thoroughfare». In
Buddhism it is also technically defined as the way followed by The Three Vehicles*™.

It is significant that the metaphor of the «way» or «path» works similarly in both cultures.
Is this a universal phenomenon?

Note that the character ddo 7&, used in the translation of ihdi-na "lead us" in Q 1.6, is probably
etymologically related to dao 75 'way' and used to be written in the same way in ancient texts.
Ddo 2 'guide' is used throughout in both translations for the cognates of hada 'guide'.

The word zhéngdao 1IE7E "right way" turns up again in Ma's paraphrastic translation of huda
'guidance' (2.185a, 96.11) and yarsudiin "are rightly guided" (2.186): 1 [E7& "follow the right
way". Wang 2.186 has huo zhéngdao £ 1FE#E "obtain the right way".

While the path is mustagim 'straight' in Arabic, it is zhéng IF. in Chinese. «Zhéng IE»
is that which is «right», «upright», «correct» and «orthodox»; so the connotations are
appropriate. But in 81.28, where the corresponding verb istagama 'be straight occurs,
M43 translates with the four-character set-phrase xiingui ddojti 1§ #i & %5 . Wang,
though, keeps the connection, and translates zhéngzhi 1. & 'be right and straight'.

The opposite of «huda 'guidance'» is «dalal 'error'». The concept occurs twice in my
material and is translated by Ma as miwi 2£7% 'be at fault'. Wang does the same in his
translation of Q 1.7, but translates miuwn 323 'error' in Q 12.8. The variation does not
seem to be signficant, although the component of «losing one's way», present in both in
the meaning of dalal and the morpheme mi %K 'err; lose one's way' is absent from

Wang's choice for Q 12.8.

5.9.3 Messengers

There are basically two types of messengers occurring in the Qur'an: the angels and

the Prophet Muhammad. Both are Allah's messengers. In Arabic, Muhammad is

135 Israeli contrasts It and dao as being mundane and philosophical/religious respectively. (1997: 99)

136 HDC 5:323. Triyana (Skt.), sanshéng = [, a collective term for three ways practising Buddhism:
Hinayana (xidoshéng /)» 2€ "The Small Vehicle"), Madhyamayana (zhongshéng ' Z¢ "The Middle
Vehicle"), Mahayana (dashéng K€" The Great Vehicle") [CH 1979: 36]
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commonly referred to as al-rasil "the messenger".

Rasil occurs in Q 81.19, traditionally interpreted as a reference to the angel Jibril. The
translators render it as shi(zh¢é) {#(5%) 'envoy; messenger".

Malak™ 'angel' (pl. mala'ika) occurs in Q 78.38 and 97.4. Tianshén K, lit. "sky-spirit", is
Mi's choice.

This is an ancient word which was originally used for various deities connected with the sky.
Later it was used to refer to the God of the Zoroastrians. It was also adopted by Catholics for
the «angels» of the Bible*® (CY1979: 2804). The Islamic use of this term is attested in Tianfang
(Tf 35.2, 134.4, 134.5). The choice of tianshén Kt may have been aware of the proximity
between the Qur'anic and Christian concept of angels and thus chosen accordingly. The use of
the same term in M3 81.23 (an addition by Ma referring back to 81.19) could be motivated by
the desire to avoid any confusion with the Messenger (al-rasiil, Muhammad).

Wang opts for xianshi |[|{&, lit. "messenger of transcendent being".

This is surprising in so far as the only two senses given by HDC are as follows: 1) "messenger
of a transcendent being (shénxian # {ll])" and 2) "a honorific designation for the emperor's
envoy" (HDC 1:1142). It not clear why Wang would want to use a term that is burdened with all
these senses; but in terms of its components, xianshi flll {# does refer to both «supernatural
being» and «messenger», which is clearly true of the angels.

It is interesting that neither of the translators is tempted to use the Buddhist term feitian 7f
X, and this is surely to mark a clear difference from that competing tradition through
terminology. The feitian 7§ & are deities commonly depicted in Buddhist murals or stone
carvings as hovering in the air (HDC 12:691). The non-use of this term may be seen as resistance
to cultural adaption.

Note the difficulty the translators have in finding an autonomous Islamic term for

«angel».

5.9.4 Soul and Spirit

Jingshén® K51 'spirit' translates rith 'spirit', a common way of referring to the
angel Jibril. Transcribed as litha # 5 by Wang. Shi Zizhdu and Lin Song also
transcribe in their translations. Téng chooses the Christian term shéngling 22 % 'Holy

Spirit"*.

137 Probably itself a loanword from Ethiopic, and may have been influenced by the Jewish version of the
concept [Jeffery 1937: 269].

138 Note that Protestants adopted tianshi K i, clearly an etymologising and explanatory translation of
the Greek aggelos 'messenger'.

139 Jingshén #5 f 'spirit' [HDC 9: 221]: 1l.original..... (opp. body) 2. consciousness 3. gist, essence 4.
energy, constitution 5. vitality 6. state of mind; mien 7. elegant demeanour 8. cleverness 9. magical
power

140 Cf Strandnaes 1987: 94, 136
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Linghtin 82 3l is Md's translation of nafs 'soul' (Q 81.7), where Wang has the rather
cryptical xingming 1 @7 '?soul' (see nQ 81.7). To confuse matters even more, Wang
(1946) uses linghiin #2531 to translate rith 'spirit'. Note that the occurrence of nafs 'soul'

in Q 81.14 is replaced by the more general rén A\ 'human being'.

5.9.5 Retribution, Sin and Merit
As noted in nQ 81.9, the notion of «sin» is not clearly distinguished from the notions

11, But the concept of significant consequences —after

of «crime» and «guilt» in Chinese
death— of one's actions in life, is certainly shared by the two systems and acts as an
incentive toward moral behaviour in both cultures. But whereas the consequences in
the Chinese system tend to be various and often temporary (e.g. the Buddhist concept
of Hell), in Islam there is only the stark dichotomy of heaven and hell, of reward and
punishment, absolute in its finality.

The concept of accumulating merit (and its opposite) seems to be present in both
cultures, and the reference in Q 81.10 to leaves containing a list of good and bad actions
is readily dealt with. M3 translates by means of an indigenous religious term; Wang just
says juanzong 4z 5< 'files', explains their folding at death and unfolding at resurrection
in his commentary, but does not consider it necessary to say more about the
presumably known phenomenon.

The fact that yawm al-din "The Day of Judgement" (Q 1.4) has been translated as
baoyingri "the day of retribution" points to an adoption of the cyclical concept of
«retribution» found in Buddhism into the linear Qur'anic concept of time'*% Elswhere,
Mi's introduction of the word shanbdo %z "positive retribution" into the text (2.184b)
also points in the direction of a restatement of certain Qur'anic ideas in indigenous

terms. More generally the word can mean «response» [HDC 2:1160], so the concept is

141 Zuinié JE EE '?sin' is a Buddhist term which comes close to «sin». Note however that the
definition in HDC (8.1032) is operational: " $i5 & & U7 F ¥ JEAY FE X [denotes crimes which should
attract retribution]". Zuie JEE is clearly a more general term than 'sin' (HDC 8.1031)

142 lL.e. the idea that what you do in this life has consequences for your next life in the cycle of rebirth.
The word baoying #J was originally used about the mirroring relation between events on earth and
events in the sky. There was a belief that the state of the empire on earth would be presaged or
accompanied by signs in the sky, as for example when a change of dynasty occurred.
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maybe less specifically Buddhist than it appears at the first glance.

The concept expressed by din, a component of yawm al-din "The Day of Judgement", is a
complex semantic composite, the most important specific senses in the Qur'an being
«religion» and «judgement», as in this phrase. The Day of Judgement is the day when man,
after death, will be resurrected and held responsible for his past actions, and God will justly

judge him and administer punishment or reward.

Summing up, a term with significant Buddhist connotations has been used to
translate a key concept in Islam. Since Islam excludes cyclical rebirth, the term is

radically transformed with respect to possible implications as understood by the

uninitiated reader of the Qur'an in Chinese'*.

Closely connected to the theme of reward and punishment is the notion of paradise
and hell.

Paradise (al-janna "The Garden") is mentioned in 81.13, and is rendered as léyudn %%
'garden of pleasure' (M3) and tianyudn K [ 'heavenly garden' (Wang). The latter is not found
in HDC, so we may wonder if this isn't Wang's creation. As for léyudn %%, it is the standard
Christian word for «paradise», and although it is listed as a new word by Jin-xian-dai Hanyti xinct
clyudn cididn #7742 5 H7 5 Y5 #2 (2000), it occurs in Taisho and must be older.

The two terms for hell occurring in my material, Jahannam (78.21) and jahim (81.12) are
rendered by the traditional Chinese term hudyn ‘X%t 'hell', lit."fire prison" (see nQ 78.21 for
details).

5.9.6 Believers and Unbelievers

The basic moral dichotomy in the Qur'an is that between the kafir 'unbeliever' and the
mu'min 'believer'. Although the standard translation of kafir is 'unbeliever', it obscures the fact

143 1t is useful to know something about the history of the word din in Arabic in order to understand the
Qur'anic use of it. After a bit of digging, we find in pre-Islamic literature at least the following senses:
«custom, habit», «requital», «obedience» and «subduing authority». (The fact that the two last senses
are in a certain sense opposites should not startle us, as this is by no means the only case and it is
worth observing that «obedience» and «authority» can be seen as two aspects of the same
phenomenon.) [ LA; Tzutsu 1964: 221. For a thorough analysis of the semantic field of din, see ibid. 219-
229]

Now the most common and important specific senses of din in the Qur'an are «religion» and
«judgement». So how do these senses releate to those already mentioned a few lines above? It is
possible, as Izutsu Toshihiko does, to derive the almost technical Qur'anic usage from the pre-Islamic
ones [Izutsu 1964: 225; 229]. On the other hand comparative philological data point to the
interference, to say the least, of the Middle Persian dén 'religion' and the Hebrew din 'judgement’
(Aramaic/Syriac dind), the very two senses we find in the Qur'an.

The phrase yawm al-din 'The Day of Judgement' is mirrored in the Hebrew expression yom ha-din
(Aramaic yom dina), which has the same meaning, and which probably was its model. [Jeffery 1938:
131-133]

144 Cf. Israeli 1997: 96-98.
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that the concept of «kufr» (kufr is the corresponding verbal noun) has «ingratitude» as one of
its basic components. In other words, the kafir is someone who reacts with ingratitude to
Allah's mercy (ni‘ma). In this concept, «Unbelief» was originally only a corollary of this
response to the divine mercy; (a term closer to «unbelief» is «takdib 'crying lies to'», see section
on Allah's signs). This explains why the original antonym to kufr was Sukr 'gratitude', and only
later 'iman 'belief; faith'. Mu'min 'believer' is the active participle of the verb ‘amana 'believe'.
(Izutsu 1964: 230-233)

The translators have translated kafir 'unbeliever' as bii xindao de rén NS E M A 'a
man who doesn't believe in the way' (M) and bu xin zhé “~ {5 # 'unbeliever' (Wang; Q
78.40). This obviously does not reflect the element of «ingratitude».

Mu'min 'believer' does not occur in my Qur'an selections, but in Q 2.183 we find ya
‘ayyu-ha lladina 'amanii "o you who have believed[!]". Wéang has translated using the
hybrid mamin 2 &, which probably originated as a transcription of Arabic mu'min
'believer', with the superimposed reading [mi ¥ - min & 'people'|, where the first
element is an abbreviation of either Mithdnmodé 1242 2% 'Muhammad' or musilin 2
bk "Muslim'. This term goes back to early Qing {5 times at least; we find it in Tf 281.2
[com.]. M4, on the other hand, produces an expression which is exactly parallel to his
translation of kafir 'unbeliever': xindao de rénmen 15 78 i) A" "the people who believe
in the way" (though the latter has the plural sufix -men).

Wa-l-yu'minii bi "and let them believe in me" (2.186) is translated as jiao tamen [..],
xinydng wd 2t ff[...],{5 3% "let them [...], (and) believe in me" (M3) and ling bidéng
guixin wo <117 55 (5 B¢ "let them believe (firmly in) me"

In the section about guidance we have already noted that Md's translation of ‘amana
'believe' in 2.183 incorporates the concept «dao 7 'way'» (q.v.). But one important
question remains: given that faith (with belief at its heart) is not central to Chinese

religion'®

, how can the Chinese equivalents adopted by the translators express it?
Significantly, under the entry xin {5 in GD we do not find the sense «believe in». The
core meaning of xin {5 is «trust». No doubt xin(ydng) {5 {f is used in this sense in
Modern Chinese, but the question of how and when this usage originated is still left
unanswered.

Yatga — 'be rebellious' (in want of a better gloss; Q 96.6)— is one of the unbeliever's

modes of behaviour, and is a kind of blind and haughty rebellion against the Truth.

145 Paper 1995: 9-10.

146



(Baydawi, translation and discussion: Izutsu 1966: 149). Ma translates it as beini 5%/,
"violate the right way" (XD 57); Wang has ding bi wéi & 7€ /> 255 "(he will) inevitably do
evil", which is very general. Here we see a tendency to generalise a specific term (see
the section on #normalisation).

«Gratitude» appears in Q 2.185e in the form of taskurin "you (may) thank" and is
straightforwardly translated as gdnxié 'feel grateful; thank' . It also sneaks into Wang's
translation of ‘ala ma hada-kum ""because he has guided you" in the same verse, which
becomes yi [ gdnxie | yinddoér [..] DL [ J&&5 | 5125 0[...] "[...] because of [thanking |

for guidance".

The concept of «tagwa 'guardedness; fear of God» , also embodied in the cognate verb ittaga
'guard os. against, fear; be pious', has seen a progression from the original meaning of
«guarding oneself against something by putting something between oneself and the feared
entity» to the weakened and shifted religious meaning of «fear of God» and finally «piety». The
participle muttaqt 'godfearing' came to be almost synonymous to muslim and mu'min 'believer'
in reference to the adherents of Islam. For a detailed semantic analysis, see Izutsu 1980: 234-
239.

The translation jingwei 4 {2 'reverence' only covers the «awe» aspect, and does not
take «guardedness» into account (Both transl. 2.183, 2.187e; Ma 96.12, 78.31). In 96.12
and 78.31, however, Wang has jingshén #{|H 'reverent caution', where the «caution»
element is crucial in getting closer to the Arabic (HDC 5: 489). The expression of the
concept of «taqwa 'fear of God'» in Chinese seems to have caused some trouble, and the

translation is certainly not transparent.

5.9.7 Allah's Signs: Revelation

Allah reveals himself to mankind through his signs, his ‘ayat. Theses signs may be
linguistic or non-linguistic, which is reflected in the fact that the technical term for a
verse of the Qur'an is precisely ‘aya (pl. 'ayat)'*®. The translators' choices of Chinese
terms corresponds to this duality: for the linguistic type we have jié(wén) Fi(3Z) 'verse
(text)' (Ma 12.1; stira headings, both transl.), and for the signs in general we find jixiang

P& 'sign' (Ma 2.187, 12.7, 78.28), bidozhéng 42 'symbol' (Wang 12.7) and xidnji 2 &

146 Analysis in [zutsu 1964: 133ff.
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'clear imprint' (Wang 2.187, 12.1, 78.28). Although Wang renders 'aya in 12.1 with a
general term, he adds the other alternative in his commentary.

Revelation in its "linguistic" form is called wahy, the original meaning of which was
«to communicate silently», "inspiring the meaning in the recipient", so to speak. The
cognate verb '‘awha occurs in Q 12.3, which Wang renders by moshi Zk7: 'inspire silently
or secretly'*’. That comes very close to the original meaning of wahy, but arguably does
not convey its function as a terminus technicus for «revelation». Md's translation of the
same verb is much more conventional, gishi F{{7T+ 'inspire; enlighten' (XD). Now this is a
terminus technicus (in spite of its slightly different lexical core meaning), precisely
what one would expect of a scholar of religion.

The Qur'an in itself is of course the relevation par excellence. Qur'an', which
etymologically speaking means something like «lectionary», is transcribed by both
translators, but Ma also adds jing #% 'scripture'. One wonders if this is only a strictly
conventional clarification, or if doesn't also lend some of the status of the Chinese
Classics (also jing #%) to this alien scripture.

The Qur'an is said to be "sent down" by Allah, which is another term for revelation,
‘anzala 'send down'. 1t is traditionally rendered by jiang [% 'send down' (Tf 21.2), also
used by Wang (Q 97.1, 12.2). M4 in the same places adds shi 7= 'show; express' to obtain
jiangshi %718 'express by sending down', a term which crops up in Muslim texts but

does not seem to be a general Chinese word (e.g. no entry in HDC).

5.9.8 Worlds and Creatures

«Shijie 15 'world'» was not a current concept in pre-Buddhist Chinese and the
multiplicity of worlds, as it appears in the Qur'an (Q 1.2, 81.27, 81.29) was not a common
concept in pre-Buddhist China, and it never became current outside narrow Buddhist

circles until modern times'*®

. M3 consistently translates ‘alamin "worlds [oblique case]"
as qudn shijie =15 "all the world", ignoring the multiplicity. Wang has zhong shijié 5%

5 "all the worlds", which is plural.

147 Cf, what is said in the Tidnfang about Mohammad's reception of the revelation: shéng mo shi qi yi 28 Bk
73R "The sage [>Prophet] silently understood its meaning." (Tf 277.4).

148Q2.185and Q 12.2.

149 Cf. Masini 1993: 197.
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Note that the traditional Chinese phrase KH#1#£47 "all the things (&beings) of
heaven and earth" occurs in the translation rabb al-samawati wa-I-'ard "master of the
heavens and the earth" (Q 78.37). Wanwi &4 "all things (&beings)" is also Lit Zhi's
equivalent for ‘alamin in Q 1.2.*°

With respect to the creatures inhabiting the world, we may note the following (for
angels, see the section entitled Messengers):

Saytdn can be used generically or specifically, much like 'devil' in English. For Saytan (Q
81.25), the tempter and enemy of mankind, we find émé B 'demon' (Ma), and the
trancription Shdidan t1{H (Wang)™', Emé FEJE 'demon' does not seem to have been used to
refer to a specific arch-demon in Chinese before its adoption for «Devil» by Christianity'*.
Saytan has no clear equivalent in Chinse religion or mythology'. Both translators take
Saytan in 12.5 to be a generic reference, to judge by the fact that Wang has not
transcribed, but that is disputable, considering the epithet rajim 'accursed'.

Jinna (pl. of jinni*) in Q 114.6 is transcribed as zhénnf $812 by Wéang and translated as
jingling #5 3 'ghosts and demons' by Ma.

In Q 114 .3 a generic term for «god», 'ilah, is used in reference to Allah. One notes that wheas
Ma has no scruples in using the traditional Chinese term shénming B 'god', Wéang carefully
paraphrases: rénléi sud bai zhé N\JEF175% "the one whom mankind does obeisance to".

5.9.9 Master and Sustainer of All Creation'*®

Allah is ubiquitously referred to as rabb «master»'*, which expresses the notion of

150 Cf. Israeli 1997: 94-95.

151 Cf, Transcribed by Nestorians as shata. # Ref

152 Cf FG under émé FEJE.

153 There is a king of the underworld, Yanwang & £ King Yama, but he is deprived of metaphysical
significance beyond being the chief administrator of the Underworld. His full name is Yamaraja & &
ZE R [CH 1979: 2018; 265], and is ultimately derived from Hindu mythology through Buddhism.

154 The jinn 'genies' are intelligent, invisible supernatural beings. They are held to be made of fire, and
can move about swiftly without having to follow a definite path in space. The pre-Islamic Arabs held
the jinn to be powerful beings, that required their share of man's attention in order not to
"misbehave". Moreover, they were believed to have special knowledge of al-gayb, the things that are
hidden from the view and thought of mankind. This characteristic is also prominent in the ability of
the +jinn+ to possess a man and inspire him. Mediums possessed by spirits is a familiar phenomenon
from traditional Chinese religion, and has very old roots (Paper 1995: 111-124).

Although the +jinn+s are not insignificant in the Qur'an and the Islamic view of the world, they are
have lost much of their power as compared to their standing in the pre-Islamic period. As all
creatures they have to submit to God's will, and the Qur'an vehemently denies that they know
anything about hidden matters: the knowledge of these are the prerogatory of the omniscient and
omnipotent Allah. Despite this, placation of +inn+s by means of sacrifices has been known to
continue up to modern times, indicating the awe they are held in by some people.

[Jacqueline Chabbi: "Jinn" in EQ III: 43-49]

155 Cf. Israeli 1997: 96.

156 Rabb is conventionally translated into English as 'Lord', presumably following the example of Bible
translation, and thus successfully communicating the religious overtones (probably even the right
ones at that). But there is a catch: 'lord' strongly suggests «aristocratic nobility», Ar. rabb does not.
The latter is strongly tied to «ownership» and by extension «control», for which reason 'master' or
'owner' would be the proper gloss, although this carries with it a loss of precisely the religious
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God as "master, sustainer and owner of his creation""”’. The standard translation of rabb
into Chinese is zhiti == 'ruler; owner' (see below for enumeration of senses). Zhi =+
occurs in the Tianfang (everywhere), and so this usage dates back to the beginning of
the 18th century at least, but is probably much older.

158 a3 fact

There is a strong link between «rabb» and «upbringing» and «rearing»
which has motivated Wéng's translation of rabb as ydngzhti ¥ 3= "Rearing Ruler" in
many places (e.g. Q 96.1, 12.6 ) and as zhii £ "ruler" qualified by tidoydng™ & &
'nurture' (Q 1.2).

It is thus tempting to gloss zhii &= as "ruler" in the English literal translations in order to
underline the curtailing of Allah's omnipotence by considering him a mere «ruler», although
this doen't do justice to the fact that the semantic range of zhti &= is much wider than «ruler»:
it refers to «being in charge» in general, and may specifically refer to a «husband» or «family
head», «<owner» or «host», and the idea of a «principal agent» in general, and as such is more
appropriate as a translation of Ar. rabb 'master' than Eng. 'ruler' would be. Nevertheless, zhii 3
and rabb do actually share the sense of «ownership», even if it may not be as central to «zhu
F» as it is to «rabb». SoIretain 'ruler' as a literal gloss'®. [HDC 1:693.]

That the depiction of the Master and Sustainer of all Creation should borrow terms
and figures from the realm of human governance is not in itself surprising, and we do
find Allah described e.g. as malik 'king' (Q 114.3) and even al-malik al-haqq "the true
king" (Q 25.26), which comes pretty close to the Chinese term for Allah, zhenzhii E
& "True Ruler"", still it is difficult to avoid the impression that the Chinese translators
have contributed to the imagery of imperial power in the depiction of divine
omnipotence. In addition to zhti & and Zhénzhii = 7, terms such as jiang [% 'send

down', feng Z& '(respectfully) take (up)', ci ¥ 'bestow', én &l 'grace' and zhong &

overtones that 'lord' preserves. Since the purpose of my retranslations is to exhibit the semantic and
syntactic baseline of their source texts, not all the possible or intended associations, I choose 'master".
The guess that 'master' is an appropriate gloss is proven right by the fact that Arab lexicographers felt
the need to point out that since rabb was used about God, slaves and servants should no longer refer to
their master as rabbl "<my> master", but rather as sayyidi "<my> MASTER"2. In other words, the
tendency to reserve certain constructions with rabb for its reading as «God» is a secondary
development. [LA 1.399-400].

157 Calderini: "Lord", in EQ 3: 230

158 E.g. the fact that certain verb forms of the same root are interchangeable with the (presumably
etymologically related) verb rabba 'rear; raise'. [LA 1.401a]

159 As for tidoydng #d %2, HDC lists two senses: 1. «take good care of oneself when recuperating from an
illness» and 2. «cultivate oneself [one's characters, skills etc.]». Neither sense seems to fit exactly (HDC
11:309), but I translate tentatively as 'nurture'.

160 It follows that I render zhenzhit 2.3 as "True Ruler" instead of "True Lord".

161 Cf. Q 3.28. See "Kings and Rulers" in the EQ (2.90-95), by Louise Marlow.
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'faithful (to the emperor)' all underline hierarchies well known under heaven. Wang's
use of quéxia [# T 'imperial residence' is symptomatic. Similar examples abound in

Tianfang.

5.9.10 Worship and Service

In the Qur'an Allah is the Master, and so it easily follows that human beings are his
servants or slaves, in Arabic: ‘abd (pl. ‘ibad). This is an intimate cognate of the verb
‘abada, which means «to serve», but since it is used (almost?) exclusively about service
to supernatural beings, its meaning is closer to «worship».

The translators have rendered ‘abd as piirén £ A\ (2.186 and 96.10)

LA 3.270b gives two meanings of the word ‘abd 'slave": 1. <khuman being (as someone who is
subject to the authority of his creator)» and 2. «slave» (defined as mamlik 'slave'). But LA
quotes several views to the effect that ‘abd ought not to be used about one's slaves, to avoid
blasphemy. Confer similar restrictions on the slave's use of rabb 'master' in reference to his
master (cf. the section on rabb)

Pu f# etc. HDC 1:1668 ff Orig. a kind of slave, but later used for any servant.

XD 987 states that pu {#% is the antonym of zhii. In Tf we find both pu % (Tf 24.1, 24.8) and
the expression zhénzhii zhind H == 24X “The True Ruler's slaves” (Tf 812.9).

‘Abada 'worship' (Q 1.5) is rendered as chéngbai 5%3F 'worship; adore' (WL) by Ma 1.5
and as bai 7 'pay obeisance to' by Wang'*,

One of the central acts of a Muslim's worship is salat 'ritual prayer'. The
corresponding verb salla 'to perform ritual prayer' occurs in Q 96.10 and is translated as
libai 57 'worship', another traditional Chinese term. Its use in an Islamic context as
early as the Ming dynasty is attested in Tianfang'®.

Bai 7 'pay obeisance to' also occurs in 114.3 in Wang's paraphrase for 'ilah 'god', rén
sud bai zhé A\ fiiFE "the one to whom people do obeisance”.

Da‘wa which means «(call of ) prayer» denotes another way for man to communicate
with his creator. Ma uses the standard general Chinese equivalent for 'pray' to
translate this word and its cognates, namely giddo 17 %5, which is in itself an old
indigenous religious term (Ma 2.186). Wang is more literal, translating it as hii(yx) "

(##) 'call', which is an etymologising translation, since the basic meaning of da‘d is «to

call». The use of yui 'appeal' ## is parallelled in Tf 632 4.

162 Cf. Israeli 1997: 98.
163 Tf 134.6, 137.6, 280.3.
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5.9.11 The Basmala-Formula.

The formula bi-smi llahi I-Rahmani l-rahim — "In the name of Allah, the Merciful, the
merciful", called basmala, is a common invocation found in the Qur'an and widely used
in Muslims' everyday language all over the world.

The first part of the Arabic —bi-smi llah "in the name of God"— is construed as follows by the
exegete Baydawi : "The meaning [of bi-smi llah] is [']being blessed in [or: through] the name of
God —exalted be he—, read[!']".

Both translators add the verb feng Z& «(respectfully) up-hold», thus compensating for

164

this idiomatic invocational formula'** which presumably has no exact Chinese

equivalent'®, This use of feng Z& is apparently related to its occurrence in the
collocation fengming 7% 17, 'to receive (&: obey) orders', but the exact nature of this
relation is not clear.

== s

Several native informants glossed féng... de ming %....2 % as yi..de mingyi PA... 1) %% "in the
name of"**, which is similar to what we find in Ma 96.1: féng ... de mingyi Z=...1) 4 5.

The whole phrase al-Rahman al-rahim is translated by Wéng as pti cf du ci 5 2% % 24
"the generally compassionate, uniquely [or: specifically] compassionate". Baydawi
says that al-rahman refers to Allah's mercy for the believers and unbelievers in general
(‘ammatan) in this world and the next, while al-rahim refers to his mercy for the
believers specifically (kassatan). This might be the reason why Wang uses pi %
'general' and dii % 'specific; alone' in his translation. It is however far from plausible

that this motivation would be recognized by Chinese readers uninitiated to the

164 The Arabic construction bi-smi llah "in the name of God" is by the exegete BaydawT construed as
follows: "The meaning [of bi-smi l1ah] is [']being blessed in [or: through] the name of God —exalted be
he—, read[!"]"

165 The chanting (and veneration?) of names is however by no means alien to Buddhism: in the practice
of nianfé & # (lit. "read [or: remember] Buddha", Skt. buddhanusmrti), the devotee recalls a
Buddha's name mentally, visualises the Buddha's body and merit, or calls out the names of the
Buddha (Féguang 3208). This reminds one of dikr, 'remembrance (of God)', a common practice among
Muslims throughout the world, especially among Safis. This last fact is of significance in China, since
Sufism has traditionally played an important role in Chinese Islam. On is also reminded of namé F#
'salute (Buddha)', derived from Skt. namas 'reverential salutation', which is in some ways similar to
the invocation under discussion.

Though there has been a wide use of negative taboos for names in the Chinese tradition ever since
Warring States times, notably a taboo on the use of the current emperor's given name, the positive
veneration of a metaphysically significant name, as celebrated in the Bible, seems to be alien.

166 In the sense of "on behalf of".
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explanation just mentioned. The lexical meanings of di % ('specific; alone', a central
concept in philosophical Daoism, are no significant help towards a precise
understanding of the phrase dici % %4 "specifically loving", which one suspects would

have sounded quite outlandish.

5.9.12 Allah

M3 uses the Chinese expression Zhénzhii H =, lit. 'true ruler', for Allah (e.g. Q 1.1). It
is interesting to note that the Wang opts for the transcription of Allah, thus retaining
the profoundly alien character of Allah as a central feature'¥. By contrast Ma uses a
term which has accumulated various senses in the centuries preceding these
translations'®, It seems that the danger of translating Allah as Zhéenzhii = &= "True
Ruler" is that it makes Allah look like a mundane ruler rather than an almighty,
transcendent God'®. For within the context of traditional Arab philology the word Allah
is perceived as unique, more like a proper noun. But zhii 7 is also used to translate Ar.
rabb 'Master' (q.v.).

In any case, the term Zheénzhii H 3 'True Ruler' is not new. It dates back to the
early 18th century at least, since it is ubiquitously employed in Lia Zhi's £ %2
biography of the Prophet Muhammad (e.g. Tf 20.8, 21.5). But it is of much older vintage,
even in a religious sense. Zhénzhti EH F 'true ruler', occurs at least twice in Chinese
Nestorian texts'”.

What was the semantic motivation for adopting this term in an Islamic context?
There are other possibilities, however. On one hand, the presence of zhén E 'true' may
have something to do with the common Muslim Chinese expression gingzhén 5 H.

Qingzhén 15 E, lit. 'pure and true', is very frequent in Chinese Islam. It refers to «ritual

167 But note that the co-existence of loan-word (transliteration) and indigenous word is not an unusual
thing even for such words as Allah. E.g, the parallel use of koda 'God' and Allah in Persian.

168 There are hypothetically relevant lexical senses of zhénzht H 3, lit. 'true ruler', to be found: 1.
«emperor ordained by heaven» 2. «<someone actually in charge» [HDC 2:141]. If these senses are the
basis of the sense of «Allahy, it is a rather prosaic etymology. See however the following discussion.

169 See, however, the discussion on rabb 'master' above.

170 The first occurrence is in the famous inscription on a stele found in X1'an outlining the dogmas and
history of Nestorianism in China. In this inscription, the Christian God is referred to once as wiyudn
zhénzhti #£ 70 H & 'true ruler without beginning' [Saeki 1932: CT p. 1], and once as s H H F ¢
[Saeki 1932: CT p. 8]. The Nestorians did by the way use other terms for «God»: Fé ## 'Buddha’ (sic!)
and yishén —1# "one god" [Standaert, Handbook, Vol. 1, p. 37].

153



purity» and «authenticity» in religion, and is used in many contexts simply to indicate
that something is Islamic'. Raphael Israeli (1997: 90-91) traces zhén E. 'true' to Daoist
and Buddhist sources and asserts that the connotations deriving from this interfere
with the concept of « Zhenzhii EH F ».

It is significant that Muslims were apparently never tempted to use tian X 'heaven'

to translate Allah. This differs markedly from the Christian case'’.

Allah's Mercy and Blessing

Al-Rahman "the Merciful" and al-rahim "the merciful" are two of the foremost of
Allah's attributes. Together with related attributes, such as gafiir 'forgiving', they
underline the conception of Allah's mercy in spite of his stern warnings of threatening
punishment on the Day of Judgement. We shall now take a closer look at the semantic
fields linked to rahma and the terms used to translate it. For the sake of clarity, it is
imperative to define some artificial semantic labels allowing us to avoid ambiguity.

Thus the following definitions:

|mercy| = the action that A forgoes her right to do B harm and may even be good to him,
while B is in the power of A, and in spite of the fact that B does not deserve anything good from
A

|pity| = A's condescending feeling of tenderness aroused by the suffering of B.

lempathy| = A's ability to feel or her attempt to feel what B is feeling.

171 For zhén E 'true', see Israeli 1997: 90-92. Qingzhén JE B is on the one hand a reference to dietary
prescriptions (mainly the prohibition of pork) and bodily cleanliness, but on the other hand it is also a
reference to the perception of being distinct from and purer than the others, gingzhén ;& & being a
symbol of the way of living of Muslim Chinese. In the sense of representing what is lawful and not
forbidden, it corresponds to the Arabic halal. But since the semantic domain of the concept is much
wider than haldl, Dru Gladney has suggested that a closer correspondence might be Ar. tahdra, «ritual
or moral purity» [Gladney 1998: 25-29] (#C #HDC). The importance of this term can be seen clearly
from its occurrence in some of some words central to Muslim life in China: gingzhén fangudn ;EEIRIE
'halal resturant', gingzhénsT S5 E 3F 'mosque’, gingzhénjido /BB 3] 'Islam', gingzhénydn JEEE, lit. "The
Pure and True Words", =Sahada. Cf. also zhénjing E#& lit. "The True Scripture", i.e. 'the Qur'an'.
[Gladney 1991: 410-411].

172 The Catholic missionaries arriving in China in the second half of the 16th century, beginning with
Matteo Ricci, adopted the existing Chinese expressions tidan X 'Heaven' and Shangdi 7% 'The
Sovereign Above' to translate «God». This occurred in the course of a general strategy to make
Christianity palatable to the Chinese by adapting the exteriors of the religion to the Chinese
environment. Later, however, there arose a dispute among missionaries of different orders, known as
the Rites Controversy, in which the soundness of such an approach was called into question. In the end
the pope had to intervene, and he rejected the adoption of tian X 'Heaven' and Shangdi %5 'The
Sovereign Above' and decreed that the rival term tianzhii X &= "Heavenly Ruler" be used instead.
[Standaert, Handbook, Vol 1, p. 37]
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|sym-pathy| = What A is feeling when he is suffering because he identifies with B's
suffering.

When we examine the semantic range of «rahma» (glossed as 'mercy'; rahma is the
abstract noun corresponding to the adjectives rahman and rahim) as it appears in the

famous lexicon Lisan al-Arab, we find various expressions used to gloss its meaning:
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magfira «forgiveness»; ‘atf, «xemotional inclination»; and Safaga'”, «solicitude».

Looking at the terms used as epithets, we find that Al-Rahman "the Merciful" always occurs
as an epithet of Allah in Arabic", and is accordingly also employed as an alternative divine
proper name beside Allah. It is often defined as «possessing the ultimate degree of rahma
'mercy'». As for rahim, it also means «merciful». It is, however, not only used about God, and
when it is, a distinction is commonly made between them: When God is called rahman, it is
taken to refer to the universality of God's mercy in this world, whereas in the case of rahim the

reference is to God's exclusive mercy toward the believers in the hereafter'”.

Both Wéng and Ma use the word ci 2% in their translations of the basmala formula:

Originally, ci 2% denoted «the love and care of someone of a higher status or older generation
for someone of a lower status or younger generation», and was used especially to refer to the
parents' loving care for their offspring. The word could also specifically mean «loving mother».
[—>HDC 7: 646.] This Confucian family-orientated concept, which was already generalised by
the Daoists to refer to a metaphysical concern for all existing things, was further universalised
by the Buddhists to refer to deep emotional empathy for all sentient beings. It was used to
translate the Sanskrit term maitri (‘benevolence', derived from Skt. mitra 'friend"). Beéi #E, the
original meaning of which «sadness», is an necessary component of ci %%, according to the
Féguang. Bei 3% «sadness; compassion» translates the Sanskrit term karund ('compassion';
derived from karuna 'mournful; compassionate'), and expresses the feeling of |sym-pathy| at the
suffering of other beings'”. [—> Fégudang 4873a; 5457b.]

173 Ad 3afaqa 'solicitude": The (modern?) meaning of Firtizabadi or Taj al-‘ariis. The latter work, however,
does give rigga 'delicacy; softness; weakness' and rahma 'mercy' as synonyms. [Lane's lexicon]

1741t is probable that the word is an old borrowing from Old South Arabian (a sub-group of South
Semitic), but the ultimate source is likely to somewhere in the Jewish or Christian environment, e.g.
from Hebrew or Syriac. Note that even some early commentators reportedly thought the word was of
Hebrew origin as opposed to rahim, e.g. as quoted by Baydawi (Jeffery 1938: 140-141)

175 See BaydawT's commentary on this verse (exegete, d. 691/1292). He points out that the increase in the
structure of the word rahman (i.e. the extra letter, niin, i.e. n, when the word is written in the Arabic
script) indicates an "increase in meaning": quantitatively, because Allah is rahman of both Believers
and Unbelievers in this world, but rahim exclusively of the Believers in the next; qualitatively, He is
rahman of this world and the next, and rahim in only this world, because there are despicable (haqira)
as well as majestic (jalila) blessings (ni®am) in this world, whereas there are only huge blessings in the
next.

176 Note that 'pity' can have very negative overtones in English, expressing something rather akin to
«contempt ; this is not the case with béi & 'sadness; compassion' or ¢i 2% 'loving care'
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It is clear that the Chinese concept of ci %%, as coloured by Buddhism, involves very
deep |empathy|. Now can the same thing be said about the sememe «rahma 'mercy'» in
the Qur'an? We have seen above that «rahma» is associated with the concern for
someone's well-being through emotion (‘atf, Safaga) and a lenient attitude to offenses
and sins (magfira: «forgiveness»), which may be emotionally motivated. It seems natural
that a concern for someone else's well-being should involve some kind of empathy, for
how could one otherwise know how the other feels? On the other hand, one may feel
that one knows best what is good for the other; and surely God would know that,
especially the omniscient God of the Qur'an. So the question of God's |empathy| and |
sym-pathy| remains open'”’.

One thing, though, can be clearly stated. God's «rahma» is not unconditional. God never
tires of repeating and emphasising that man is dependent on him. Without God's «rahma», man
perishes [see Q 18.57; 24.14], and that man does not necessarily have any claim to God's
«rahma» ; the presence of divine guidance itself is a case of «rahma». Considering the fact that
«rahma» is not unconditional, and that there is an enormous imbalance of power between the
giver and receiver, we do indeed approach the concept of |mercy|. The imbalance of power and
the lack of control the object of «<mercy» has over its occurrence, opens up the semantic field of
«grace (as favour)» as well.

It seems that the specific semantic features «undeservedness» and «leniency» are
not central, nor maybe even present, in the semantic range of ci 74. These two features
are closely connected to the concept of «generosity» and «forgiveness», which would
tend to be expressed differently: kuan % ' be lenient' and she # 'remit'; you H
'pardon’'.

M3 introduces the word rén 1= 'humaneness; kind-heartedness; goodness' as an
epithet of Allah in his translation of the formula under discussion.

Now rén {— is a concept whose core meaning is «humaneness», and it is considered an
eminent virtue in Confucian thought. Central to the concept is kind-heartedness motivated by
an aversion to the suffering of others (see Mengzi 1.1.7; 7.2.31), and as an attitude directed
towards moral behaviour this can be called 'benevolence'’. Its natural opposite is cdn %
'cruel, unfeeling' «Rén 1~ » is interpersonal, and is moreover an indispensable quality in a
«person of superior character» (jiinzi 7 -; e.g. Mengzi 1.1.7), and one gets the impression that
the quality of «rén {=» is more often ascribed to a morally superior man. [See in general HDC
1:1095.]""

177 Raphael Israeli emphasises that ci can mean «the Barge of Compassion» in Buddhism in addition to
the core meaning. (1997: 93).

178 An example from Confucius' Analects: "5 ERH{~ o FH : "B A o '" — "Fan Chi asked about rén {—.
The master said: '(It is to) love [ai Z] others." [Ltinyti "Analects", LY 12.22].

179 Raphael Israeli argues that the adoption of this Confucian term to describe Allah was part of the
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So how does rén {— 'kind-hearted' work as a translation of Rahman 'Merciful'? Again
we face the issue of |empathy]: if one is kind-hearted, one surely has empathy. But the
existence of a divine |empathy| in Islam is, as we have seen above, far from guaranteed.
That is not to say, however, that there is no semantic overlap between «rahma» and «rén
{= ». |Mercy| may originate in «kind-heartedness»; but this is not necessarily so.
Especially one would hesitate to apply the quality of «kind-heartedness» to the God of
the Qur'an: He is very strict and not very lenient (beyond this life, at least) as far as the
punishment of idolaters and hypocrites is concerned: they will burn in hell forever in

the next life.

A related concept is «ni‘ma 'blesssing'». In Q 1.7 M3 translates ‘an‘ama 'bless' by
youzhii #i8/) 'help', a word he has just used in the translation of ista‘ana 'to ask for help'
above (1.5, q.v.), thus undermining the difference between the two concepts in Arabic.

This contrasts with Wang, who has shi'en Jifi &l 'bestow favours'.

The Arabic verb ‘an‘ama has often been translated as 'to favour'. That is, however, in some
respects inaccurate, as the focus is not on the «goodwill» of the subject, but on the concrete
«act of giving something pleasant», which in a religious context is well rendered in English by
'to bless so. with sth.', cf. Arberry's translation of this verse: "[...] the path of those whom Thou
hast blessed [...]" [Arberry 1964: 1]. It also refers to God's helping hand.

Fadl seems to be the nearest equivalent to the concept of divine grace in the Qur'an, if
«grace» is defined as "undeserved favour or unmerited relentment" [Mir: "Grace", in EQ: 344-
345]. So while ni‘ma (verbal noun to an‘ama besides "in‘am) denotes the gift and the act of giving
something good, fadl is the disposition leading to such act (this meaning of fadl derives from
the sense «bounty», in turn derived from the basic meaning «super-abundance».)

En J&, which appears in the translations of ni‘ma and its cognate 'an‘ama (Q 1.7, Q
12.6), basically means «generous acts of favour» and «the emotional attitude that
motivates such acts». Furthermore, its semantic reach has also been extended to the
«feelings of gratitude» that are associated with acts of favour. [HDC 7.493; 7.497 under
enhui &L H]. According to what has been said above, én &l would seem to be more
appropriate as a translation of fadl than of ‘an‘ama 'bless'.

Interestingly, Liti Zhi in the 18" century chose to use fii 1& 'bliss; bless' instead of én

attempt to find and emphasise similarities between Confucian and Islamic wisdom (1997: 92-93).
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J& to translate nifma in Q 1.7.

5.9.13 Transliteration

Transliteration is a very visible case of foreignising, and it is reasonable to examine
the possible motives for transliterating certain terms. The first thing to note is that
Wang transcribes a lot more than Ma does. While both translators trancribe proper
names, the names of the siiras and the mysterious letters, Wang additionally
transcribes the following terms: Allah (1.1), gadr 'power' (96.1), Qur'an (12.2), Saytan
(81.25, #12.5), ‘ar$ 'throne' (81.20), al-zabaniya 'the guards of Hell' (96.18), al-riih 'the
spirit' (97.4).

Hybrids cotaining both transcription and translation are alabéwén [ £i7 {5 3¢  for
‘arabi (Wang and Ma 12.2), mumin 2 & 'Muslim/believer' for alladina 'amanii (Wang

2.183), and Gilldnjing & FE£S for qur'an (12.2).

5.9.14 Conclusions

The analysis of religious terminology in my data allows several observations. Both
translators use a fair amount of traditional Muslim Chinese terms, and so strengthen
the continuity of Islamic literature. Wang includes more traditional terms and phrases
than M3 and shows a marked tendency toward borrowing, which can also be seen as a
traditional feature, since we find many loan-words in the Chinese Muslim lexicon'®.

Md Jian clearly standardises the terminology by ensuring that they conform to the
current Chinese standard terms'® (frequently in disyllabic form), and crucially, that the
usage is acceptable; e.g. xinydng {5 /! 'believe', éndidn & # 'grace', zansong & i
'praise', giddo 1T %%, linghin %2 3f 'soul!, jingshen *& i 'spirit'. Wéng strives after
formally equivalent terms (but still keeping tradition firmly in focus), while M3 prefers
current terms and avoids obsolete ones.

There is both closeness and distance to Chinese Christian terms. Good examples of

similarity are the use of zhii & 'ruler' to refer to God, Ma's terms for «angel», tianshén

180 See Wang 2001 and glossary in Gladney 1991. Liti Zhi's Tianfdng is replete with transcriptions.
181In many cases also in the sense that they are the standard translation equivalents of certain
"Western" terms, e.g. jingshén f&1# 'spirit'.
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KA and «paradise» leyudn %4[H . Differences are many, e.g. the non-use of tidan <
'heaven' for Allah. Buddhist, Confucian and Daoist elements crop up in many places, but
are not too obtrusive. Cf, baoying ¥R 'retribution', rén {— 'humaneness', and ci 2%
'loving care; compassion'. We are clearly dealing with a process of semantic layering, of
superimposed terminologies which mutually influence each other and co-evolve in
time.

These are cases of mild domestication. Another example of a very mild form of
domestication occurs in the translation of Q 96.4, where Allah teaches man "to write
characters with a brush". The mild domestication is caused by the nature of the
vocabulary, and it is natural to use this for something which in the original must mean
something like «write letters with a reed-pen».

Finally I will try to say something about the tricky question of whether or not cultural
adaption has taken place. It is clear that any translation involves cultural adaption to
some extent, because languages are not structured the same way either on the level of
content or expression. In the case of Arabic and Chinese, which are hugely dissimilar,
one would expect a high degree of adaption, meaning shifts which expose
incompatibilities between the two languages. The case of quéxia [ T 'imperial
residence' in Wang 81.20 borders on cultural adaption. Cultural adaption clearly
occurred in traditional Chinese Islam. Examples from Tianfang are tianming X @
'heavenly mandate/order; fate' (Tf 277.7), shénrén i A 'spirit man' (for «angel»; Tf
275.5).

5.10 EXEGETICAL CHOICES AND INCIDENTS

In the Introduction I expressed the hypothesis that the exegetical choices of the
translators would have an effect on the target texts. In this section I investigate if my
data reinforce this hypothesis or reject it. In concrete terms I will look at the exegetical
significance of choices made by the translators with respect to terms, glosses, additions
and variant readings. Occasionally I will refer to Wang's commentary.

Exegesis is vital to any scriptural religion, for it has a direct effect on both theological
system and religious practice. It is also all the more necessary in the case of the Qur'an,

where the overall picture is often lost in rhetorical detail and the series of different
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interconnected occasions of revelation. So if the translations really change the picture
of Islam as it emerges from scripture, one would expect to find exegetically significant
differences between the source and target texts.

B2are used

One of the first striking points to note, is that in both traslations brackets
to mark stretches of text as an addition made by the translator. These additions are
explanatory additions made by the translator in order to facilitate the reading of the
text, they complement the text so to speak. This is a common feature of Qur'an
translation'®, but seems to be conspicuously absent from Bible translation.

So we can readily identify a concern with the sacredness and inviolability of the
Qur'anic text, which motivates the translator to mark clearly what he has added. This
naturally arises from the dogmas of the inimitability ('ijaz) of the Qur'an and its status
as the Word of Allah. This has led to the traditional Muslim scepticism to Qur'an
translation, which was ultimately tolerated as a type of exegetical activity. However, the
awareness that the translated text would be the only way for most Chinese Muslims to
read the text, may have contributed to the wish to make the translation transparent, so
that the reader could see the outline of the source text beneath the Chinese surface.
Putting additions in brackets is one way of acheiving such transparency.

As noted in the Introdction, both translators used the traditional commentaries
actively, and used many of the same works. It would certainly be desirable to find out if
certain exegetes are preferred and find out more about exegetical consultation in the
process of translation, but unfortunately such detailed tracking is beyond the limits of
this thesis, and would necessitate a larger corpus of text. Instead I have restricted
myself to see what can be learned from selected cases occurring in my material. I have
tried to collect the most striking cases of exegetical significance, but the selection is
somewhat subjective and cannot claim to be exhaustive.

For a treatment of the exegetical significance of terminological choices, see the

section on terminology.

5.10.1 Variant readings

182 Wang uses corner brackets and Ma round brackets.
183 E.g. the translations by Pickthall, Sale, Yusuf Ali etc.
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Starting with variant readings, we may note the following cases:

In Q 1.4 both translators have read malik 'owner' rather than malik 'king' (same consonantal
text), i.e. they have chosen the reading of al-Kisa'T and ‘asim [Al-taysir] This is the reading in the
Hafs “an ‘asim reading, as opposed to the Warsh “an nafi® reading.

Ad Q 81.24 the commentators tell us that some reciters read zanin 'opinionated' instead of
danin 'miserly'. This variant is ignored in the translations, where the Egyptian edition is
followed.

Q 12.12 yarta® wa-yal‘ab rather than the variants narta® wa-nal‘ab or even narta‘i (Baydawi).

The text used was probably the reading of Hafs “an ‘Asim, used in the famous
Egyptian Qur'an edition. This is the most common reading in the modern world, and
moreover both translators spent some time studying in Egypt, which makes it likely

that they would choose that reading.

5.10.2 Explanatory Additions in Brackets

Sometimes explanatory material is clearly marked with brackets.

—In Q 2.187c the believers are told to seek what Allah has destined for them, and our
translators add the explanation that it is children that the believers should seek. This agrees
with Baydawt and the Jalalan commentary, although the latter also adds a second alternative:
"[seek] the intercourse which he has permitted".

—In M3 12.8 and 12.14 gidngzhuang de 5811 "strong" is added in brackets in order to make
it clear why being a band is an advantage to Yasuf's brothers.

—Wang 96.18 adds the explanation "to take him to Hell", which agrees with the Jalalan
commentary.

—Wang 2.185a has zhenwéi E %4 "true and false" in corner brackets, an extension to the
translation of furgan 'distinction'. This is in agreement with Jalalayn.

5.10.3 Unmarked Explanatory Additions

—Q 2.184a Wang follows Jalalayn with insertion of the negation la 'not' before yutigina-hu.

—Ma 2.185a has zhénwéi H % "true and false" in corner brackets, an extension to the
translation of furgan 'distinction'.

—Ma 2.186 1Rt 5 #F i "so tell them" added, in accordance. with Baydawi (against
Jalalayn).

—Wang 12.12 Specifying «eating fruit» as the source of enjoyment.

—In 78.12 both translators add the word tian < "heaven", to enable the reader to know what
the sab‘an Sidadan are: "seven strong [heavens]".

—In 81.23 M4 identifies the rasil 'messenger' as "that angel". That is an interpretation.

—Ma 96.4 adds xiézi 5% "write".

—In 78.33 both translators in accordance with the commentaries stress the youth (Ma) and
virginity (Wang) of the "full-breasted ones of equal age".

Wang 12.8 and 12.14
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5.10.4 Ignored Exegetical Positions

—An exegetical translation of tattaqiina in Q 2.183 would be "be guarded against" rather
than "revere", if one chose to follow Jalalayn. None of the translators did this, however.

5.10.5 Exegetical Substitution
These are cases where the translators substitute a distinct interpretation for a more
indeterminate or ambiguous expression.

—Ma 2.184a substitutes a definite ruling for an indeterminate direction: yi sud qué de rishu
blizhai (& F ik H 2l 7.

—In Q 2.187e the translators follow Baydawi (against Jalalayn), who glosses hudad 'limits' as
‘ahkam 'rulings', and hence use terms meaning «rules of law».

—Ma substitutes ¢ydn 5 'abusive language' for lagw 'nonsense' in Q 78.35.

—There are numerous definitions and interpretations of the word al-samad (Q 112.2), and
since there are many conflicting opinions, the translations are usually paraphrases of some
kind, reflecting exegetical material. Ma: wanwt sud ydnglai de &%) Fir {1 #8 1) "the true ruler is
the one on whom the ten thousand beings rely." Wang: béi git zhé % 3K ¥ "the besought one"

—Q 114.3 contains the word 'ilah 'god', which is a generic term. It is often applied to what the
Qur'an portrays as false, pagan gods, but here it is used in reference to Allah (probably a
contraction of al-ilah "the god", i.e. "God"), and so the issue becomes complicated for
translators. Ma translates it as #1BH 'god; spirit', a term potentially confusable with (a) pagan
(Chinese) gods and spirits, and (b) other terms involving shén, such as jingshén. Wang clearly
does not seem to trust the Chinese vocabulary on this point, and paraphrases [ A %] ft 7 &
"he, whom [mankind] worships".

5.10.6 Two Controversial Terms

As a matter of interest, one is tempted to test if there is any exegetical involvement from the
translators on one or two topics which are sensitive issues in the discussions about Islam in the
modern world. When looking at the translation of jahada 'strive' (the verb which jihad™
'striving' is derived from), I find that it has been consistently translated as féndou 'struggle’.

With respect to Q 4.34 which permits wife-beating , Ma translates 7] LLF] #t11/", but Wang is
much more severe and translates & #] 1"} "punish them [f.pl] by flogging". This seems to
indicate that there is not a tendency toward liberal, humanist Qur'an exegesis'®. But on the
other hand there is no special emphasis on jihad qua "Holy War" either.

5.10.7 Summary

Shortly summarised we may say that there is ample evidence of the translators

184 Not everyone is aware of the fact that "Holy War" is not a primary meaning of jihad. E.g. the inner
struggle against evil impulses is also «jihad».
185 Humanist exegetes tend to stress that the beating is to be done lightly and only as the very last resort.
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letting explanatory material, some of it with exegetical significance, into the text
without marking it as such. In numerous cases they nevertheless opt for bracketing the
explanatory expressions. Their exegetical choices show conformity with two of the
most widely used traditional commentaries, Baydawi and Jalalayn, and cannot
therefore be called independent or original. But to be sure there is a selection of
material from these traditional commentators, e.g. Q 2.183 was not translated in
accordance with the explanation of Jalalayn. The translators do not always agree on if

or how to add exegetical material.

5.11 NORMALISATION, NEUTRALISATION AND LOGICAL RESTRUCTURING

As we have seen, there is a tendency for the Chinese Qur'an translations to move in
the direction of less symbolic language and a higher degree of explicitness than the
source text. The translations also contain marked and unmarked disambiguating
additions. Now we also encounter other phenomena which may conveniently be linked.
There are instances where a reordering and/or additions have been applied to make the

flow of speech easier to follow.

In Ma 12.9 we note the insertion of an explanatory note telling us who is speaking. In Q 78.30,
Allah's sudden address to the prospective denizens of hell is prefixed with a similar
explanation: "[I] will say to them:".

Ma's restructuring of the last two colons of verse 12.10 covers up the obscure ellipsis in the
last colon. In his Chinese version, the stumbling blocks for the reader have been conveniently
removed.

In spite of the complicated syntactical and rhetorical strucure, Ma has succeeded in making
Q 96.9-14 more readable by substituting 'a-ra'ayta "have you seen" with "So tell me then!" and
punctuating carefully. Wang solves the same passage differently (see notes on the passage),
adding in two bracketed protases and, crucially, comments amply on the form and content in
his intercolumn commentary.

Wang's bracketing of ruordn #5#X% in 12.5 and 12.9 is also a clear logical structuring of the
text, but in this case not quite a restructuring, since in 12.5 the particle fa 'so' is present and the
dependent form of the verb yaklu "(may be) free" in 12.9 provide a partial motivation for them.

The specification of gidngzhuang de 5@t 1Y "strong" in 12.8 and 12.14 makes it much clearer
why it is that being a band is an argument in the favour of Yasuf's brothers.

The translation of sujjirat "are heated up" in 81.6 as péngpai i I 'surge' may also be
motivated by a desire to make the imagery conform to conventional models in the target
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culture.

If we take these examples together with the observations made about explicitness,
the flattening of symbolic language and the modernisation of the text in the form of
parsing aids (punctuation; see above), we may talk about a "normalisation" shift
occurring during the transition from source to target text. The text has lost something
of its singularity. The idiosyncracies of the source text have been reduced, no doubt as a
result of (a) remains from the hermeneutical process of understanding (b) the
desirability of a readable and accessible text. The translators neutralise potential
obstacles and pre-chew the text for the reader so that it becomes logically structured
and conforms to target culture expectations of normality. No doubt we may remark that
translators who are eager to produce accessible and influential translations so that the
message may reach as many minds as possible have good reason to move the text into
the golden mean. These findings are in line with what Jifi Levy has to say about
translation style (1969: 109-122).

In Q 81.14, generalisation, normalisation and resolution of trope can be found in the same
verse.

5.12 INTERTEXTUAL RELATIONS AND RECEPTION

In order to see how these two translations stand in relation to other texts, I have
performed two small experiments'®, In the first I read passages from Lit Zhi's 17th-
century biography of the prophet Muhammad, Tianfang Zhishéng shili X 77 2 58 & %,
and compared religious terminology used there to the terms used by M3 and Wang. I
also looked at two stretches of Liti Zhi's Qur'an translation (Q 1 and Q 96.1-5). In the
second I searched the internet for debates about the translation of the Qur'an into
Chinese. Both experiments proved fairly instructive, and while they are too restricted

to allow broad generalisation, they provide valuable impressions about the nature of

the translations studied.

186 The relationship between the Chinese translations and the English translations which were consulted
by the Chinese translators should be investigated. Again, this must be relegated to future research.
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5.12.1 Lia Zhi's Translation

Turning to Lit Zhi's work, much has already been said above in section 5.9 about
religious terminology. While many terms do not coincide one to one, there is still a clear
continuity. The specimens of Qur'an translation by Lit Zhi (see Appendix A) paint a
similar picture with respect to terminology. We find familiar terms and phrases such as
zdo % 'create', plici dici % ZZ % 2% " universally merciful, specifically merciful”,
zhizhdng ¥ % 'be in charge of', bai 7 'pay obeisance to', zhéngli IE % 'the right way'
and zhii & 'master'. Then there is a number of unfamiliar terms, such as gélan 1%
(transcription of galam 'pen'), gongqi™ A HH (for yawm al-din, “the day of judgement)
and the opposition between fi 1 'bless' and huo 4 'harm' in his translation of Q 1.7'%.
And often we find familiar words or characters in unfamiliar phrasing. But the most
striking is the tendency to four-character rhythm in the translation of sirat al-fatiha (Q
1), which is entirely cast into this rhythm by Lit Zhi. The verses from the beginning of
Q 96 does not show the same maked tendency however. The centrality of Q 1 in Muslim
ritual may have something to with this, though both passages are of the hymn-type'®.
In any case, it is clear that the modern translations tie in with the Muslim literary

tradition without copying it too closely, and thoroughly modernising the presentation.

5.12.2 Some Readers' Voices
In my second experiment, I ran a into a discussion forum posting on an Islamic
Chinese website that complained bitterly about M Jian's translation. Towards the

end of the posting, summing up his view, the author*** says:

W5 BX R o A R KR T o A SR R RTAE R R AR B TR A
HRERI Y e o (HASA B M A <5 R ) A e

[M3 Jian's Qur'an translation is too bad, it makes people misunderstand all too
easily, maybe it has been good for the development of Islam in China in the past, but it

187 It is not clear to me how this is to be understood literally. «The time of justice»?

188 The opposition between these two terms is attested in Classical Chinese literature (Méngzi, Gaozishang;
HDC 7: 935). A case of cultural adaption?

189 Cf. Neuwirth 1981: 192-195.

190 <http://www.islamcn.net/> There is a large number of active Islamic Chinese websites on the
internet.

191 Anonymous. Username on the forum: Yiban {7 .
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is not good for for the development of Islam in today's China.]"*

In the posting he complainss that M3 often uses “derogatory words” instead of

“neutral words”, that the language is old-fashioned'” and difficult to read, with too

%, His main concern is that non-Muslims may misunderstand, citing

many chéngytis
examples like wéi sud yit wéi 7%y flt ik % "does what [he] pleases to do”, said about
Allah**, Although the author does not know Arabic, he thinks that “the Qur'an can't
possibly be like this, can it?” After this criticism of Ma's translation, he is in for a
beating by the people who comment on his posting. They denounce him for attacking
one of the most respected personalities among Chinese Muslims, challenge him to do

196

any better'®, Nevertheless he is not the only one to be dissatisfied with Ma Jian's

translation. One participant in a web forum asks:

AR o B AR R B A I E R R e ? IS AR AN o
[And are there any translation errors in the Qur'an translations [we use] now? I
don't think they read smoothly.]*’

It has already been noted that Ma Jian's translation is the most-quoted Chinese

198 and has achieved an almost canonical status. The reactions

translation of the Qur'an
to the posting quoted above confirms this impression. But clearly there is more to it:
not everyone thinks M3 Jian's translation is a good text. And since the Qur'an is the best
text there is to most devout Muslims, there is a conflict. It seems that we can again
conclude that some readers' complaints about the difficulty of the translations (partly

199

resulting from hybridity) does not thwart canonical status'®. Despite of the canoniciy,

192 <http://www.islamcn.net/bbs/dispbbs.asp?BoardID=1&ID=14802&page=1> (29.3.2005). The posting is
dated 23.8.2003.

193 Another message on the forum agrees: "(/RFEE T /CAERVEAR [/] B EEAREHEZERE T
["Read Mr Téng's translation [/] The Chinese used in Mr M4's translation is too old"]
(<http://www.islamcn.net/bbs/dispbbs.asp?BoardID=1&ID=10975&page=34>  (27.3.2005),  dated
5.12.2003).

194 Four-character set phrases.

195 Incidentally, this assumption of the "innocence" of the source text with respect to improper readings
shows that the notion of the perfection of the Qur'an is very much at work in this reader's mind.

196 <http://www.islamcn.net/bbs/dispbbs.asp?BoardID=1&ID=14802&page=1> (29.3.2005).

197 <http://www.islamcn.net/bbs/dispbbs.asp?BoardID=1&ID=10975&page=34> (27.3.2005). Dated
4.12.2003, username 'yangyang'.

198 See the section on M3 Jian's translation in Chapter 2. Cf, Lin 1989: 6.

199 The sheer number of copies printed definitely has something to do with the prominence of Mi's
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there have been more than one Chinese translation after M3 published his. Téng
Daozhang states in the preface to his translation that he ventures to make a yet another
translation because he feels that the Chinese translations made up to that time are not

as lucid and easy to understand as the English ones*®.

translation (Lin 1989: 6).
200 Tong 1989: 9.
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6 CONCLUSIONS

6.1 THE INITIAL HYPOTHESES

In this final Chapter, I will summarise the results and try to fit them into the larger
context. First, where do the loosely formulated hypotheses from Chapter 1 stand in the
light of my investigations? Hypothesis (a), which stated that we may expect the target

texts to differ significantly from the source text, was confirmed. This is hardly
surprising given the inherent problems in translation, especially the fact that languages
do not correspond to each other in a simple one-to-one relation. Deviations were found
on all levels: semantic, syntactic, rhetorical, pragmatic and exegetical. It should
however be noted that there was no evidence of systematic distortion of source text
features; rather general tendencies in translation, such as explicitation, normalisation
and intellectualisation, were at work, together with the forging of new layers of
terminologies which draw on Chinese sources but are recognisably and distinctly
Islamic. The fact that there will always be differences between source and target does
not, however, prevent a translation from becoming a trusted authority, and the
successive efforts of Qur'an translation into Chinese show that the lack of an achievable
perfection does little to deter prospective translators.

Hypothesis (b) was also confirmed. It stated that the target texts would show a high

degree of hybridity, which could lead to their rejection by the community of readers.

21 more visibly so

Elements of hybridity are very much in evidence in both translations
in Wang than in Ma. Scepticism with regard to Ma's translation was expressed by some
readers in online Islamic discussion forums, but on the whole Ma's translation has
been welcomed by the Chinas Muslims and become the standard translation. One less
cautious critic was even heavily scolded for his criticism. So the latter part of
hypothesis (b) is partly rejected: hybridity is not an obstacle to canonicity®?. This

compares well to other famous translations: the Authorised Version of the Bible is also a

201 Wéng 81.20 is a case in point. Or the automatic application of qué f# 'indeed'. See discussion for
examples and details.

202 This conclusion contrasts with Israeli 1997, where the translations are not seen to have achieved
canonicity, although he concedes that M Jian is more "canon-like" in style. (1997: 102)
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hybrid text in more than one way, yet its authority was firm. Despite hybridity, there is
another powerful factor working against rejection: continuity. I have shown that there is
a significant overlap with traditional Chinese Islamic terminology. This continuity
means a certain (albeit limited) degree of unity. Yet this is again offset by the lack of
unified terminology in some cases.

In the case of hypothesis (c) matters get more complicated. Its states that a shifted
image of Islam emerges from the shifts that occur in the process of transition from one
language to another. It is not possible to say anything about the actual image without
conducting a survey among informants. Nevertheless something can be said about the
nature of shift likely to result from the processes revealed in the course of analysis. For
example®®, there is some evidence that Allah is presented in Chinese imperial garb.
While this tendency is not very marked or strong, it is still there. The question of
whether or not such shifts amount to cultural adaption is delicate. My perception is
that cultural adaption goes much farther than the shifts we have noted. Both
translations are still very recognisably hybrid, and that means that if cultural adaption
has taken place, it is not wholesale and might be rather subtle?*, Although the influence
of syncretism is perceptible in the choice of terminology, it is not in any sense
dominant.

There is no clear exegetical direction to be gleaned from my material®. It is however
certain that traditional exegetical works where consulted by both translators, and the
information taken from them was variously incorporated into the translation (marked
or unmarked) or put into the notes®®,

Hypothesis (d), which stated that incommensurabilities between the Chinese and

Arabic/Islamic conceptual system would be exposed by a close reading, was confirmed
in a general sense. Every verse-sextet in the data testifies to the incommensurabilities

at hand. But if we wish to go beyond the almost trivial fact that languages are not

203 The shift toward higher degrees of explicitness is discussed below in Section 6.2.

204 Raphael Israeli, however, makes a point of the occurrence of a major shift away from the original.
"The Islamic notions of Allah and his attributes, the hereafter, and the like, when cast into Buddhist or
Daoist moulds, are at quite a variance with what a devout Muslim has in mind when he pronounces
the same words or thinks about the same concepts." (1997: 102)

205 There is however no evidence of modernist or science-oriented Qur'an interpretation, and the little
experiment with controversial topics (Section 5.9) showed no evidence of liberal interpretations.

206 Verifiable only in Wang's case, since I do not have a copy of Ma's commentary.
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structured the same way, and say something about what and how languages are
incompatible, it is difficult to give an overall picture and easy to lose oneself in the
minutiae of each phenomenon. We have noted, however, the complex relationship
between the systems of aspect and tense marking in Chinese and Arabic, and notably
that there is no such simplistic rule that a PfF verb in Arabic would result in a Chinese
sentence with the particle le 7. Further we found that hybridity did not go far enough
to allow Allah to refer to himself in the plural, and the difficulty of rendering
interspersed imperatives without being explicit about either the subject or adding
modal verbs or particles. Syntax is a major problem for the translators, everything from
the right-branching constructions of Arabic to the frequent use of apposition calls for a
certain flexibility in the form of syntactical restructuring.

Hypothesis (e), which postulated significant differences between any two

translations, was at least partly confirmed, but unsurprisingly there is no easy answer
here either. The overall tendency is that Ma favours readability, while Wang favours
some kind of formal correspondence with an apparatus of symbols and commentary to
guide the reader in the inevitably more difficult text. However, if Wang's text is more
difficult at the surface (e.g. syntax), Ma is more likely to gloss over the difficulties of
the source text. It is somewhat ironical that this opposition is characteristic of
traditional apporaches to translation®”. The first obvious difference between Md's and
Wang's translations, the difference in language variety, is not so easy to translate into
differences in terms of what restrictions or possibilities each variety presents the
translator with. One would perhaps expect the Literary Chinese translation to be more
concise and bound to traditional ways of phrasing. Wang's translation is certainly not
concise, however. It shows the same tendency to explicitate as Ma's does. Although
both varieties have a generous provision of means to express time and aspect, formal
aspectual and temporal particles are much more frequent in Md than in Wang,.
Traditional Chinese Muslim vocabulary and phrases show up in greater strength in
Wang's translation than in Md's, while Md's vocabulary has more in common with
Christian Chinese terms than Wéang's has. One also suspects Wéang of being more wary

of the capacity of Chinese words to express Qur'anic concepts. The many transcriptions
pacity p p y p

207 Gentzler 2001: 58. More about this dichotomy below.
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(Anlaha ZZH7-~F 'Allah'l) and the translation of 'ilah 'god' by paraphrase (rén sud bai zhé
NFTFE# "the one to whom people do obeisance”) suggest this. The fact that stylistic
devices such as four-character set-phrases occur in Ma's "colloquial" translation but
are conspicuously absent from Wang's "literary" translation is significant: it is

symptomatic of the difference between the two translations.

6.2 TRANSLATION AS MEDIATION

In addition to hybridity and difference, several other features of the translations are
striking. One is the tendency to explicitate, or stating explicitly what has been left
unsaid in the source text. This takes on various forms: paraphrasing, dissolution of
symbolic language, intrusion of exegetical material and simply using more concrete
terms than the original. Partly the additions are marked, and the translators are clearly
aware of the problematic character of these changes®. While this tendency to be
explicit goes against the grain of Chinese language use, it accords perfectly with
findings about translations in general. The reason for this phenomenon is probably that
the hermeneutical process of understanding interferes with the formulation in the
target language.

Another common feature of translations is intellectualisation and generalisation.
Intellectualisation often means the simplification and re-ordering of narrative and
argument, reduction of tropes and the interference of commentary in order to make
the text more readable. Generalisation is a related phenomenon, where the translator
usually replaces specific (especially less known) terms by more general ones. Both were
found in the selected passages to a certain degree.

We can see that readability in some sense is a major goal of these translations, though

evidently not in the sense of a polished style?®. Both translators primarily want to

208 One can infer this from the use of brackets to mark additions, but we also find it said explicitly by the
translator in the Statement of Principles among the front matter of Wang's translation (Gildn yijié fanli
w5 B E % L] in Wang 1932, p. 1). We should also note that the presence of devices to show that a
certain part of the text is not a part of the source text reveals a concern with the purity and
sacredness of the source text. This attitude is also found in the preface to a much more recent
translation (Téng 1989: 9).

209 Again I can point to Wang's Statement of Principles, where he states that content, and not good style,
is what he aims for (Guildn yijié fanli 5 F = /% )L in Wang 1932, p. 1).
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convey the meaning, and often ride roughshod over stylistic features. When that is
said, it must be noted that Ma achieves a much higher level of fluency in grammar,
vocabulary and syntax. The cases where Ma gives the impression of distrusting his
readers' ability to comprehend a difficult text are many. Wang is more literal, at the
cost of producing syntactic conundrums. In terms of labels one could see this as a case
of dynamical equivalence (Ma) against formal equivalence (Wang), though such
labeling?*® oversimplifies the picture.

Even if the interpretation is traditional, the presentation of the text is modern.
Especially the pervasive punctuation has a profoundly modernising effect on the
translations, making them into something quite different from the source text. Qur'an
translation into Chinese was in itself a modern phenomenon, and is part and parcel of
the Islamic revival in China which has been going on since the late 19" century. So
modernising is clearly a feature of both translations. But since Wéng is using Literary
Chinese in his translation, his project has a profound archaising dimension as well**".
Md's impulse to domesticate is stronger than Wang's, who transcribes a lot more.
Again, we see that Ma produces a more accessible translation, yet it is arguable if he is
more exact. Above all, he keeps away from extremes and so ends up with a readable
compromise*,

Summing up, z8ng ér ydn zhi 411 5 &, it is a case of translation as mediation. Hybrid
texts are produced in the process of re-presenting the Holy Book of one great
civilisation in terms acceptable in the context of another great civilisation, asserting
the vigorous existence of entities that are at the same time Chinese and Muslim*?, The
translations make the Qur'an available in Chinese, thereby creating new ways one can
quote and talk about it in a Chinese context. There are clear indications of active
mediation on the part of the translators, who end up normalising, explaining,

neutralising and intellectualising the original text. In this way they hide some portion

210 Cf. Fawcett 1997: 54-63.

211 Ma has not a few archaic features as well, but mostly only such that are a part of Modern Written
Chinese. Nevertheless, the archaising elements of his translation are more pronounced than a few set-
phrases. Lin Song finds that the alternation between colloquial and literary elements is one of the
factors contributing to the refinement of diction in M&'s translation. (Lin 2000a)

212 The sense of balance between different techniques and approaches is also noted in Lin 2000a.

213 This accords nicely with Jonathan Lipman's conclusions in Familiar Strangers (1997: 223-227).
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of the hybridity, removing obstacles for the reader. But enough of it remains for it to be
instantly noticeable and potentially bothering to readers unwilling to accept too many
unfamiliar elements. The process of interaction has so far produced more than ten
translations of the Qur'an into Chinese, and since a definitive translation is improbable,

that may not be the end of it.

6.3 PRESENT RESTRICTIONS AND FUTURE RESEARCH

Finally a word about the restrictions which necessarily apply to the conclusions of this study.
The most serious restriction is the limited amount of data. Although it would have been
desirable to work with a larger body of selections (other translations, further passages, or
both), it has not been possible in this case. Nor can the study claim to be valid for all kinds of
Qur'anic discourse, since the selection of passages did not include all types. So this remains an
isolated case study, the conclusions of which, though interesting, cannot be easily generalised.
They can however reveal possibilities for further research (see below). Another clear restriction
is one of method. I have used the method of close reading of parallel texts, and as such my
findings do not allow conclusions to be drawn about the subjective motivations of the empirical
translators (as opposed to the translators implicit in the translations) or the responses of actual
readers. In these respects, my findings only suggest possibilities*.

There are many more Qur'an translations in Chinese which deserve to be studied. The many
translations of a sacred text from a distant culture provide the ideal set-up for a study of the
reception of such translations among different kinds of readers, aiming to find out more about
the interaction between a religious community and its sacred scripture. The difference
between the Muslim Chinese reception and non-Muslim one is definitely worth exploring.
Investigations about the process of canonisation and the differing status of translations is a
further fascinating topic, and may prove vital to the understanding of the development of
religious ideas. This process of continuous Qur'an translation can moreover profitably be
compared to the translations of Buddhist scriptures into Chinese across the centuries.

214 On a more personal note, since this is an MA-thesis, it is unavoidable that the time, resources and
amount of experience available to the researcher are limited, and as a result this study cannot claim to
have exhausted the topic in any way, not even with respect to the studied passages. There are many
sources which have not been used simply because it is difficult to be at home in many fields at once
(here especially Chinese studies, Arabic and Islamic studies, and Translation Theory), and use them
systematically. This is the personal restriction. I hope to make up for these deficiencies in the future.
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APPENDIX A ) .
FRAGMENTS OF QUR'AN TRANSLATION BY LIU ZHI 2/& (18™"
Century)

"L1AHEL

[12] BT - (LEEY -

[13] R -

[14]  BEAH -

[15]  EMEFFEE o MEREg) o

[16]  EEIERK -

[17] RRABIREZHE o IEHEH o IRIEKES

[Lic:] LRI EAE 2 5 o A8 G o 2 R o BERGRILE o " (Tianfang 276.9-277.3)

Al-fAlag (sira 96)
"[96.1] EEYIEZE L o

[96.2] EAEHILHE °

[96.3] HHEEB([CLTEZES
[96.4]  FLIMERA o {(FEt[ o I}
[96.5]  {HAHIFTAFIFE °

s o WWELLNT/NERE © WBFE —W o " (T 282.6-9)

Part of shahada (creed)
HEYIIEE - EHEHETE o (Tf278.2-3)
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APPENDIX B
CONCORDANCE OF RELIGIOUS TERMS

The glosses are lexical in nature. Only relevant senses are given. Verse numbering refers to
the Arabic verse the translations were made from. The entries are arranged according to the
root consonants of the Arabic word.

'y [radicals uncertain]
'AYA 'sign, omen; verse'

xidnji ZHIE 'clear imprint'
Wang 2.187, 12.1,78.28

bidozhéng 4 'symbol’'
Wang 12.7

jixiang P52 'sign'
Ma 2.187,12.7,78.28

jiéwén Hfi 'verse text'
Mal2.1

jié fifi 'section; item; verse'
Ma in meta-text
Wang in meta-text

'ALLAH 'Allah; God'
zhénzht = =+ 'Allah' (WL)
Ma everywhere
anlahia Z¢Hh7~F 'Allah’
Wang everywhere
'ILAH 'god'
shénming #1BH "Mgods'
Ma 114.3
... sud bai zhé ...fiiFE#H "[he] whom .... worship"
Wang 114.3 [dots: rénleéi A %H 'mankind']

-m-n
'AMANA BI- 'belive in'

mumin 2 & [from Arabic +mu'min+ 'believer']
Wang 2.183

xindao {57& 'believe in the way'
Ma 2.183

guixin fit{5 "to Adirect belief" [cont. ~wd ~F&]
Wang 2.186

xinyang 15! 'believe'
Ma 2.186

-n-s

NAS 'people; human beings'
shirén t: A\ "people of the world"; 'ordinary people'
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Ma114.1,2,3,5

rénléi AZH 'mankind'
Wang 114.1, 2, 3,5, 6
Ma 114.6

b-y-n
BAYYINA 'clear sign' ?proof
mingzheng AHEE
Ma 2.185
Wang 2.185

t-w-b
TABA “ALA 'turn toward; relent to; allow to repent'
ytin [ridéng] huizui 7[5 ]1EIE "allow you [pl.] to regret (your) sin'
Wang 2.187
shiirdo 21 'forgive'
Ma 2.187

j-h-m
JAHIM 'Hell' ("The Hot Place")
hudyu K Sk
Ma 81.12
Wang 81.12

jzzy
JAZA'" 'recompense'
baochéu #E 'reward, remuneration'
Ma 78.26,78.36
Wang 78.26, 78.36

jn-n
JANNA 'garden; Paradise'

yudn [F 'garden'
Wang 78.16

yudnpil 'garden; orchard'
Ma 78.16

leyudn 24[F 'garden of pleasure'
Ma 81.13

tianyudn K [F 'heavenly garden
Wang 81.13

j-h-n-m
JAHANNAM [one of the names of hell; =Gehenna]
hudyt /K f3k 'fire hell [or: prison]' HDC 7:18 "hell with raging flames and white-
hot pans"
Ma 78.21
Wang 78.21

h-l-l
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'AHALLA 'make lawful'
zhtin # 'allow’
Ma 2.187

zhi yi héfd B R &1 "place within the lawful"

Wang 2.187

h-m-d
HAMD 'praise'
zansong &/ 'praise’
Ma1l.2
Wang 1.2

k-I-q
KALAQA 'create’
%% zao 'create’

Wang 78.8 [cont. ~ ... £ wéi], 96.1

45 X zaochéng 'create'
Ma 78.8

A% chuangzao
Wang 96.1
Ma 96.1, 96.2

d-*-w
DAA 'call; pray; invite'
qiddo #rf 'pray’
Ma 2.186
'ha' I 'call out'
Wang 2.186
DA'WA 'call; prayer; invitation'
qiddo ¥rfs 'prayer'
Ma 2.186
hayu FEEH 'call; appeal’
Wang 2.186
DA'T 'caller; prayer; invitor'
qiddozhé #153# 'one who prays'
Ma 2.186
hiizhé -5 'one who calls out'
Wang 2.186

d-k-r
DAKARA 'remember’

2ZE 50 140ji 'keep firmly in mind' (WL)
Ma 2.63

S0 jiyl 'remember; recall' (WL)
Wang 2.63

DANB 'sin; guilt'
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zul JE 'crime'
Ma 81.9
zui'e JEEE 'crime’
Wang 81.9

r-b-b
RABB 'master; lord'
zhll F 'master; owner; ruler'
Ma 1.2; 12.6(2), 78.36, 37, 39; 81.29; 96.1, 3, 8; 97.4
zhuzdi 5% 'master; ??overlord' [HDC 1:701]
Ma114.1
yangzhti ¥ F "rearing ruler"
Wang 12.6(2), 78.36, 39; 96.1, 3, 8; 97.4
tidoyang ... zh& i %...3% "the (one who is) rearing...."
Wang 81.29 [dots: zhdng shijie 57 5 "all the worlds"]; 114.1 [dots:
rénléi A\ #H 'mankind']
tidoyang ... zhl ##...F "the ruler who nurtures ..."
Wang 1.2 [dots: zhong shijie 57 tH: 55 "all the worlds"]

r-h-m
AL-RAHMAN 'the Merciful'
(%) #Z (pU)ci'(generally) caring, compassionate'

Wang 1.1

%% ci 'caring, compassionate'
Mal.l

247 cizhil 'compassionate (&: caring) ruler'
Wang 78.37

Z (= =E zhi rén de zhl 'most benevolent ruler"
Ma 78.37

ZE{~ 7 zhi rén zhil 'most benevolent ruler’
Ma 78.38

RAHIM 'compassionate, merciful'
(J&) #& (db)ci '(specifically) caring, compassionate'
Wang 1.1
{Z rén 'benevolence, humaneness, magnanimity; virtue'
Mal.l

r-3-d
RASADA 'be rightly guided'
zlinxtn zhéngdao #E 1EE "keep to the right way"
Ma 2.186
huo zhéngdao JE %5 "obtain the right way"
Wang 2.186

r-m-d
RAMADAN 'Ramadan' [name of the month of fasting in Islam]

178



Laimdidan ¥ = f} 'Ramadan’
Ma 2.185

Laimaidandi #2845 'Ramadan’
Wang 2.185

s-j-d
SAJADA 'prostrate oneself'

koutéu M[JEE 'to kowtow' [lit. knock the head (on the ground)]
Ma 96.19

koushdu M1 'to kowtow' [lit. knock the head (on the ground)]
Wang 96.19

jugong #55 "bow to s.0'
Mal2.4

bai 7 'pay obeisance to'
Wang 12.4

MASJID 'place of prostration; mosque'
mosizhidé 15
Wang 2.187
qingzhénst {E E5F 'pure and true temple; >mosque'
Ma 2.187

SAKARA 'thank; be thankful'
gdnxie [&34 'feel gratitude [>be thankful]'
Ma 2.185
Wang 2.185

$-t-n
SAYTAN 'devil; the Devil, Satan'
emé FLJEE 'demon; the Devil [Christianity]'
Ma12.5,81.25
Wang 12.5
Shdidan ff1{H 'Satan' [transliteration]
Wang 81.25

s-1-w
SALLA 'perform salat [=prayer ritual]'
libai 155 'worship'
Ma 96.10
Wang 96.10

s-w-m
SIYAM 'fasting' [verbal noun]
zhaijie 757 'fasting'

Wang 2.183, 2.187
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Ma 2.183, 2.187
SAMA 'to fast'
zhaijie 757 'to fast'
Wang 2.184, 2.185
Ma 2.184, 2.185

d-1-1
DALLA 'err; go astray'
miwt 2K#8 'be at fault' (WL)
Ma1l.7
Wang 1.7
DALAL 'error’
miwt 2K 'fault’
Ma12.8
mitwl Z7R 'error'
Wang 12.8

gy
TAGA
beini 157 'be contrary to; revolt' (WL)
Ma 96.6
wéi'e 2 'do evil'
Wang 96.6

“b-d
“ABADA '[serve>];worship' cf. Gottesdienst
£2F% chéngbai 'worship; adore' (WL)
Ma1l.5
F#£ bai 'pay obeisance to'
Wang 1.5

“ABD 'slave'
[zhong]pd [#]{% "[all the] servant[s]"
Wang 2.186
purén ££ A 'servant'
Ma 2.186, 96.10
Wang 96.10

*d-b
“ADAB 'punishment'
xingfa | &1 'penalty; punishment' (WL)
Ma 78.30 78.40
Wang 78.30
fazé £i& 'punish and accuse' [not in HDC]

=

Wang 78.40

180



“f-w
“AFA AN 'forgive' ??absolve
shémidn % 'remit; pardon'
Ma 2.187
kuanyou 5 H 'excuse; forgive'
Wang 2.187

f-d-y
FIDYA 'redemption'
fashd ZilE 'penance’
Wang 2.184
Ma 2.184

f-r-q
FURQAN 'distinguishing (between true and false, permitted and forbidden etc.)' [often
used to refer to the Qur'an] ??salvation
fénbié zhénwéi 43 5| 5% "distinguish between true and false"
Ma 2.185
fenbié [-zhenwéi-] 4351 [ E{4 ] "distinguish between [-true and false-]"
Wang 2.185

q-r-
QUR'AN 'Qur'an' [For etymological speculations, see... ]
Gulan & FH 'Qur'an'
Wang 2.185, 12.2
Gulanjing { {HEH#E ) ""<The scripture of the> Qur'an""'
Ma 2.185,12.2

QARA'A 'call; recite; read'
xuandi = i# 'read out publicly'
Ma96.1,96.3
songdu FHiE 'recite'
Wang 96.1, 96.3

g-w-m
ISTAQAMA 'to be straight, upright'
+xun-gul ddo-ju+ i #1#FH %L "to follow the compasses and tread (according to)
the carpenter's square [i.e. to toe the line]"
Ma 81.28
+zhéngzhi+ 'to be straight'
Wang 81.28
MUSTAQIM 'straight’
+zhéng+ 'straight; right'
Ma1l.6
Wang 1.6

k-b-r
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KABBARA
zansong F&H 'praise’
Ma 2.185
song [Anlaha] ztinda [ Z2hrF] &K "praise [Allah's] Agreatness"
Wang 2.185

k-d-b
KADDABA 'consider [or: call] a lie [or: liar]'

yi..wéi xawang PL...25[F % 'take .... to be baseless'
Wang 78.28

féurén 55 'deny’
Ma 78.28;96.13

fouxin 7515 7?'disbelieve' not in HDC
Wang 96.13

KIDDAB 'lying' [verbal noun]
xtdan FFHE 'absurd (&: exaggerated)' HDC 8:828

Wang 78.35
hudnghua 5755 'lie; falsehood' (WL)
Ma 78.35
k-f-r
KAFIR '(ungrateful) unbeliever'
MEEIN
Ma 78.40
MMEH
Wang 78.40
m-l-a-k
MALAK 'angel'
tianshén
Ma 78.38, 97.4, (81.23)
xianshi
Wiéng 78.38, 97.4
m-l-k
MALIK 'king'
juonwang # T 'monarch’
Ma114.2
zhangli ... zhé = .., 3% '[he] who supervises ...
Wang 114.2

MALIK 'owning; owner'
zht =% 'ruler; owner'
Mal.4
zhizhang [baoyingri] zhi zhti 4% [# H 2] = 'the ruler who oversees [the day
of retribution]'
Wang 1.4
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n-d-r
'ANDARA 'warn'
jinggao £ 45
Ma 78.40
jingjie £
Wang 78.40

n-z-1

'ANZALA 'send down' [as a revelation, hence the frequent translation 'reveal']

jiangshi [#7Ts 'express by sending down'
Ma12.2,97.1

jiang [# 'send down'
Wang 12.2,97.1

n-‘-m
NI*MA 'grace?'
éndidn JFL

Ma12.6
én &l
Wang 12.6
'AN*AMA 'bestow grace upon'
youzht # 8] 'help'

Ma1l.7

shi'en Jii &l 'show favour™'
Wang 1.7

h-d-y
HADA 'guide'

yinddo 5[4 'guide'
Ma 2.185
Wang 2.185

HUDA 'guidance'
zhéngdao 1F74 'the straight (&: right) way'
Ma 96.11 [cont: ziinxtin 'follow' 7 {&~]
zhiddo 5% 'guidance' HDC 6: 583;
Wang 96.11
Ma 2.185
yinddo 5%
Wang 2.185

w-h-y
'AWHA 'communicate (without words); inspire'
qishi f47Ts 'inspire; enlighten'
Ma12.3

183



moshi ZX7R 'inspire silently or secretly' [HDC seems to have a biblical example]

Wang 12.3

w-q-y
ITTAQA 'to fear God'
jingwei #{ & 'revere; hold in awe' (WL)
Ma 2.183, 2.187e
Wang 2.183, 2.187¢e
TAQWA 'fear of God'
jingwei #{£2 'revere, hold in awe'
Ma 96.12 [as a verb]
jingshen Hi{H
Wang 96.12
MUTTAQI 'godfearing'

jingwei de rénmen & E 1 A" 'reverence, awe'

Ma 78.31
jingshén zhi rén #(1E 2 A
Wang 78.31
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ABBREVIATIONS AND SHORT REFERENCES

[See Bibliography for full bibliographical references.]

B al-Baydawi, “Abd Allah 'ibn *Umar: Tafsir al-Qur'an al-karim li-l-Baydawt
conv. conventional(ly)

El Encyclopedia of Islam

EQ Encyclopedia of the Qur'an

Féguang  Fdguang da cididn % K5 i,

HDC Hanyti da cididn 55 K 4

Jal(alayn)  Tafsir al-'imamayn al-Jalalayn.

LA Lisan al-‘Arab, by Ibn Manzir.

lit. literally

Mi x.y Glildnjing 5 #% [Translated by M4 Jian] J5 %, siira x, verse y
nQ x.y Notes on Q x.y. in Chapter 4 of this thesis

Q x.y The Qur'an, al-Qur'an al-karim, Egyptian ed., siira x, verse y

Taisho KRIEH BRI [hHEE T % @ (Chinese Buddhist Electronic Text
Association) fif CBETA]

Tianfang Tianfang zhishéng shilu by Lia Zhi 2%

Tf Tianfang zhishéng shili by Lia Zhi 25

Wéangx.y  Guldnjing yijié 15 B #85E## [Translated by Wang Jingzhai T ##75], stira x, verse
y

XD Xiandai Hanyt cidicn 3485 5 ) Hi

Xicigilin ~ Xiict gitlin Ji 5 5 Ak
Xt lishi Xiandai Hanyti xiict lishi B 5 5 5 (717

Y&R Yip, Po-Ching and Don Rimmington: Chinese: A Comprehensive Grammar
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