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Abstract

INTRODUCTION

The aim of the present study was to show how
intertextuality could be a viable approach to determine
the intended meaning of words in religious texts such as
the Holy Quran. In order to do just this, the researcher
selected two Quranic words to be the data of the study.
These were al-gibaal (Arabic:  ) اﻟﺠﺒﺎلand al-rawasi
(Arabic: ) الرواسي1. As for the machinery, a three-level
analysis was attempted. At the first level, the denotational
and connotational meanings of the two lemmas
(dictionary entries) as illustrated in some major Arabic
dictionaries are provided. At the second, the meanings of
these words were sought in the interpretations of some
major Muslim expositors. Finally, some attempts were
made to provide alternative explanations by bringing
out the local and global intuitions that the words invoke
in the Quranic text as a coherent whole. The analysis of
data revealed that al-gibaal and al-rawaasi are both not
part of the Earth; al-gibaal is different form al-rawaasi
in that whereas al-rawaasi is the main part of a mountain
digging deep in the earth, al-gibaal is the outside part; algibaal serve a different function as compared with that of
al-rawaasi; and finally, unlike al-rawaasi, there are three
kinds of al-gibaal.
Key words: Intertextuality; Synonyms; Near
synonyms; The Holy Qur'an

The meaning of words is, on the whole, a central
aspect of language because many other linguistic
aspects (e.g. syntactic, pragmatic, etc.) are strongly
tied to it. Wierzbicka (1996) states that to investigate
language without taking the meaning into consideration
is like studying road signs from the point of view
of their physical properties. Indeed, in order to
determine the actual meanings of words involved in
a text, the common practice seems to look them up in
dictionaries. Consequently, many linguists in general and
lexicographers in particular have profoundly worked on
dictionaries to make them show the meanings wanted free
of both text and context.
Lexicography, a rather modern linguistic branch
specialized in compiling dictionaries, has occupied a
salient position among other branches of linguistics
according to its commonplace applications. For example,
Mouristen (2010) states that dictionaries are largely the
legitimate resource and (possibly the final) resort that
provide us with the meaning of words. He adds that
judges, for example, do not prefer depending on context
or text to determine the meaning of words concerned
with their trials to pass their judgments. That is probably
because they frequently encounter several meaning-

1

Whereas the word al-gibaal has a singular form (gabal) and a plural form (gibaal), the word al-rawasi is plural in Arabic and does not have
a singular form.
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based obstacles in which contextual cues and legislative
definitions do not assert the intended meanings varied by
lexis. Accordingly, judges prefer consulting dictionaries
which, they believe, are the resources most dependable for
determining word meanings (for details, see Mouristen,
2010), a state of affairs that our current research endeavor
tries to challenge.
Apart from dictionaries, current approaches in lexical
semantics that deal with word meaning have not yet
solved the problem of how to find out word meanings and
how to remove ambiguity which causes several problems
to language users. Recently, intertextuality has come to the
fore as a viable alternative. By couching word meaning
within this theoretical framework, we hope to highlight a
technique which is all text-bound in order to find out the
meaning of words in different texts.
As the central theoretical concern of a study like this
is to lay down the basic premises of the most appropriate
approach to deal with synonymy as a semantic relation,
we review in the next section (1.1) the literature on
intertextuality as a viable approach on how to establish
word meaning. In (1.2), we survey some of the major
claims about synonymy that are traditionally thought
to be relevant in determining word meanings. We try
in (1.3) to put forward an alternative interpretation that
could be substantiated from a Quranic perspective, and
try to construct an alternative model that complements
the linguistic framework. We take, as a starting point,
the current linguistic conception of ‘synonymy’, but then
depart from it by focusing on religious considerations
that we believe are central to what synonymy is, how
synonymy should be viewed, and how it helps to establish
textual networks in a religious text such as the Quran. In
section 3, we discuss our findings on how word meaning
is established for the two dictionary entries in a religious
text such as the Qu’ran. In section 4, we conclude with a
summary of the main findings of this research endeavor.

meaning by making a network relation to other texts,
Allen (2000) claims that in order to get the interpretation
of a text correctly, the reader has to follow a network
of textual relations. Consequently, meaning “becomes
something which exists between a text and all the other
texts to which it refers and relates, moving out from the
independent text into a network of textual relations (Allen
2000:1).
Claiming that the text itself is the mere source for
determining the meanings of words involved, Al-Jarrah
(2011) argues that practical reasoning (Arabic: اﻻﺳﺘﻨﺒﺎط
) which bridges the linguistic and social aspects of
communication could prove a dynamic approach to figure
out the intended meaning of words in a text. According
to Al-Jarrah (2011), this inference–based approach could
be an effective way of getting the intended meaning of
a religious text such as the Quran correctly. Hence, ‘cut
off ’ texts (spoken or written) are never detailed enough
to convey what is really intended. Unsaid (or unstated)
information constitutes a major part of the intentions,
goals, beliefs, etc. of the interactants in the discourse.
Al-Jarrah (2013) adds that “what matters is not only
what an expression means, but more importantly, what a
speaker intends to convey by means of a message in some
social context.” Unlike possibly all previous theoretical
frameworks, Al-Jarrah (2011, 2013) claims that even the
social and historical information, that is often considered
external to the text, can be obtained from the religious
text itself provided that the network of textual relations
is webbed successfully. To this end, the pole between the
presupposing information (the elements being interpreted)
and the pole of the presupposed (the required information)
should be linked properly.
In order to test the viability of this psycholinguistic
theoretical construct, Al-Jarrah (2013) puts the two
lemmas “sanah and cām in the following Quranic verse to
test:
(14)

1. REVIEW OF RELATED LITERATURE

And indeed We sent Noah to his people, and he stayed
among (in) them a thousand years (Arabic: sanah) less
fifty years (Arabic: cām)

1.1 Intertextuality
According to Allen (2000:15), the term intertextuality
was first coined by Julia Kristeva who introduced the
work of the Russian literary theorist M. Bakhtin to the
French speaking world in the 1960s. Kristeva (1980: 66)
defines intertextuality as “any text that is constructed as
a mosaic of quotations; any text that is the absorption
and transformation of another”. According to her, the
necessary elements which lead to getting an accurate
interpretation of a text should be involved inside the
text itself. Therefore, society and history are external to
textuality.
Waaijman (2010) defines intertextuality as a literary
approach focusing on the relations between texts. Because
intertextuality supports the fact that all texts express their
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وَﻟَﻘَﺪْ أَرْﺳَﻠْﻨَﺎ ﻧُﻮﺣًﺎ إِﻟَﻰٰ ﻗَﻮْﻣِﻪِ ﻓَﻠَﺒِﺚَ ﻓِﻴﻬِﻢْ أَﻟْﻒَ ﺳَﻨَﺔٍ إِﻟﱠﺎ
ن وَ ُهﻢْ ﻇَﺎﻟِﻤُﻮﻧَﺎﻟﻌﻨﻜﺒﻮت
ُ ﺧَﻤْﺴِﻴﻦَ ﻋَﺎﻣًﺎ ﻓَﺄَﺧَﺬَ ُه ُﻢ اﻟﻄﱡﻮﻓَﺎ

Upon wondering why the word sanah is replaced by
ām in the same Quranic verse, Al-Jarrah’s main thrust of
argument is that “the Holy Quran never makes the claim
that Noah lived to be 950 years old” as almost all Muslims
theologians (and of course ordinary people) have claimed.
To illustrate, he argues that the switch between sanah
and cām in this verse is definitely intentional in “that the
speaker intends to create ‘some’ contextual effect on the
addressees and ultimately achieve some goal. Therefore,
Al-Jarrah refutes altogether the common practice of
calculating Noah’s age as follows:
1000 sanah - 50 cām = 950
c
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simply because “the two sides of the equation are
different: 1000 sanah less 50 cām”. He further asserts:
In mathematical terms, we say that X can be subtracted from Y
only if the value of each variable is already known (For, apples
cannot be subtracted from oranges and vice versa).

His practical ‘reasonings’(or train of thought - so to
speak) about the two lemmas (sanah and cām) are tested
by touring the text to trace the relations between all the
occurrences of the two words in the Holy Quran, where
the investigation is not only concerned with the linguistic
units themselves, but also with the interrelationships
between language and society.
1.2 Synonymy
Although some researchers (e.g. Halliday and Hassan,
1976) view synonymy as one of the basic semantic
relations by which a discourse can be interwoven, and
claim that synonymy implies that two or more lexical
items have the same meaning, others (e.g. Susur, 2010;
Soare, 2011) believe that synonyms do not necessarily
express the same concept and, thus, are not always
homogeneous in terms of meaning. Lyons (1995) sets
three conditions that determine what is called “absolute
synonymy”. These include that
- all their meanings are identical,
- they are synonymous in all contexts, and
- they are semantically equivalent in all dimensions of
meaning, both descriptive and non-descriptive.
Cruse (1986), however, is skeptical about absolute
synonyms (words that can occur in all of the same
contexts, but no others), writing “There is no obvious
motivation for the existence of absolute synonyms in a
language, and one would expect either that one of the
items would fall into obsolescence, or that a difference in
semantic function would develop” (Cruse, 1986, p.270).
Baxter (2009, p.100) claims that "The greater the overlap
in the range of meaning of two words, the more likely
it is that they may be used synonymously". In Lyons’
(1995) terms, words whose meaning overlap are ‘near
synonymous’ in the sense that they “are more or less
similar, but not identical, in meaning”. According to him,
near synonymy cannot be used interchangeably because
they do not have the same meaning or some aspect of it.
Such kind of synonymy gains considerable plausibility
among linguists as it largely depicts the actual linguistic
relation found between lexical items.
1.3.1 Perspectives on Word Meaning
In their attempts to grasp the meaning of words, phrases,
utterances, and sentences, semanticists often distinguish
between two types of relations: sense relations and
reference relations. Whereas the former deals with the
type of relationship that exists between the linguistic
elements themselves (i.e., intralinguistic relations), the
latter deals with the relationship between the linguistic
elements (i.e., words, idioms, phrases, sentences, etc.)
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on the one hand, and the non-linguistic elements (i.e.,
external word of experience) on the other (Palmer, 1981,
pp.29-32).
Bloomfield’s (1933) awareness of the impracticality
of incorporating reference relations into his linguistic
model simply because they include the sum of human
knowledge, made him exclude semantic, pragmatic and
sociolinguistic considerations altogether from the realm of
linguistics, focusing mainly on those aspects of language
that can be dealt with in a scientific way. In other words,
Bloomfield’s argument hinges on the assumption that
precise definition of meaning can be sought “when this
meaning has to do with some matters of which we possess
scientific definition” (ibid: 139). Yet, according to him,
abstract words such as love and hate are excluded from the
category which can be scientifically described because “we
should have to have a scientifically accurate knowledge of
everything in the speaker’s world” (ibid: 139).
The futility of seeking a scientifically accurate
definition of each form of a language led Chomsky
(1965) to focus on competence rather than performance
in formulating the framework of his linguistic theory. His
often-quoted statement “Linguistic theory is concerned
primarily with an ideal speaker-listener, in a completely
homogeneous speech-community, who knows its language
perfectly and is unaffected by such grammatically
irrelevant conditions as memory limitations, distractions,
shifts of attention and interest, and errors (random or
characteristic) in applying his knowledge of the language
in actual performance” (Chomsky, 1965, p.3) makes it
clear that such theory can be based upon anything but
context. Chomsky therefore argues in favor of a linguistic
theory whose scope does not exceed the limits of the
linguistic text where nonlinguistic features are always
deferred. To him, any linguistic theory of performance or
variation –if there were any- must be built upon a wellestablished, boundary-defined theory of competence. It
should be borne in mind that Chomsky’s notion of ‘a theory
of performance’ incorporates the context at the discourse
level. In other words, it involves all those discourse
entities that are “contextually evoked” but none of those
that are “situationally evoked” (Prince, 1981b, p.236).
Elements such as the age of the speaker, the relationship
between speaker and listener, their social class(es) can by
no means be part of that linguistic endeavor.
All these proposals have one thing in common:
incorporating into the linguistic theory “the maximally
decontextualized sentences” (Lyons, 1977, p.590).
However, proponents of the belief that the context
should be incorporated into the study of language have
shown that any theory of “context of situation” must
have two versions: a weak form and a strong form. At
the weak level, the context –linguistic or nonlinguisticcontributes to the overall meaning of the message being
communicated; hence the linear order of the linguistic
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items fails most of the time to convey the message
independent of all the non-linguistic features that are
present at the time of speaking. “Deictics” is just one
example that all languages make use of in a way or
another. Sentences like “Bring that one, I want this” are
ambiguous unless they are contextualized. In Arabic it is
not an unusual thing for a father to use the lexical item boy
to refer to his 50-year-old son. When the father says, for
example, “Bring that chair, you boy” it can by no means
be understood that boy here refers to a grown-up man who
is 50 years old or so unless it is contextualized. Whatever
attempts are made to exclude this part of meaning will be
doomed to failure, for the scientific account of language
or the abstractness of utterances can be anywhere but the
layman’s language.
On the other end of the scale, the stronger form of
the theory accounts for meaning not just as partially
inferred from the context, but assumes that the context
can totally account for the meaning the speaker wants
to communicate to his audience. In the early decades of
the 20th century, Malownisky (1923), due to his failure to
translate into English some of the texts from the language
he was studying, noticed that languages categorize
meaning differently, and that such categorization is
almost futile once it is decontextualised. In addition,
he noticed that some words of the language do have
solely social function; those words, which he termed
‘phatic communion’2 are expressions of greetings, family
questions and the like. To him, expressions like these are
meaningless once decontextualised, for they serve social
functions.
Firth (1935), influenced by the ideas of Malinowski
(1923), went on considering the context as part of the
linguist’s devices not very much different from tense,
aspect, gender, number, etc. More importantly, according
to Firth, context does not only comprise the setting (time
and place) in which the message is communicated, but
it also includes the verbal action, the nonverbal action,
the participants and objects involved, and the result of
the verbal action. To put it differently, the linguistic
items (i.e., words, phrases, sentences), the nonlinguistic
features (i.e., facial expressions, body language, mood of
the speaker ), the speaker and hearer(s), and the effect or
“response it calls forth in the hearer”- to use Bloomfield’s
words- do all count as part of the message the speaker
wants to communicate to her/his audience. Once one of
these factors changes, the overall meaning will inevitably
change accordingly. To the proponents of the Discourse
Representation Theory, the meaning of the discourse “isn’t
simply the conjunction of the first-order representations of
its individual sentences” (Blackburn & Bos, 2005, p.2)
One fascinating idea in this approach is the fact
that specialists need not talk about proposition or core
2

meaning, but a state of affairs in which context – in its
broadest sense- can become a legitimate field of linguistic
investigations. When conducting his research, Labov
(1966; 1972) found out that the “massive free variation”
in the speech of New Yorkers is largely determined by
context. This free variation, according to Labov, cannot be
accounted for in light of some current linguistic theories
that give context (including socioeconomic factors, of
course) only a marginal role. An “enlargement” of the
framework of that linguistic theory to include these factors
has become an urgent need. He writes:
The speech community is not defined by any marked agreement
in the use of language elements, so much as by participation in
a set of shared norms: these norms may be observed in overt
types of evaluative behavior, and by the uniformity of abstract
patterns of variation which are invariant in respect to particular
levels of usage.		
(Labov, 1972, pp.120–121)

Hymes’ communicative competence (1972), and
Gumperz’s contextualization clues (1979) are just no more
than some ways of achieving this goal, and the restrictions
that de Saussure (1916[1959]), and Bloomfield (1933) put
forward for almost total exclusion of context are no longer
convincing.
In this vein, Baxter (2009, p.89), for instance, states:
…, the primary meaning contained in the pages of the Word of
God is found in what the writers say in the sentences themselves,
rather than in the words that are the building blocks of those
sentences. This is not to say that words do not have meaning,
but that it is only when words are examined within the sentences
of the biblical text that their meaning can be discerned. For that
reason God has given us literary works rather than a dictionary
in which his message has been communicated to us. Recognition
of the importance of context for determining word meaning
has been one of the positive results of the work of modern
linguistics.

What this basically means is that Baxter tries to
shed light on the importance of context in Biblical
interpretations.
1.3.2 An Alternative Approach
Unlike possibly all these theoretical models of analysis,
our theoretical standpoint that we will try to advance here,
however, is like this: the division between sense relations
and reference relations is not needed in the interpretation
of a religious text such as the Qu’ran. This is probably so
because, following Al-Jarrah (2011, 2013), intralinguistic
relations (like interlinguistic relations) can also be
obtained from the religious text itself provided that the
presupposing information and the presupposed are pulled
together maximally effectively. The interesting inquiry
that should be settled in advance is therefore twofold:
-	How much contextual information can be
brought into the religious text?
-	How much contextual information can be derived
from the religious text?

Leech (1974: 62-4) uses ‘phatic function’ instead.
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The theoretical premise we undertake here is that only
contextual information which the text itself motivates can
be relevant in determining word meaning in a religious
text such as the Quran. This theoretical stand is an
inevitable ingredient of the belief that the religious text
is coherent-whole and self-contained. What this basically
means is that word meanings in the religious text such
as the Quran are never dependent on external knowledge
which the words of “God” do not provide evidence for.
It is an article of faith that word meaning can only be
discerned from the verses of the religious text itself.
In other words, we depart from all previous models of
analysis as we claim that contextual information can be
‘imported’ from the religious text, but should never be
‘exported’ into it.
A point worthy of mention here is that our current
model then refutes altogether some common practices
by religious expositors. First, we no longer need what
Muslim expositors call “occasions of revelation” to get the
intended message correctly. The reason is that for the word
of God to be universal, it has to surpass the limits of time
and space of its first revelation. What this basically means
is that while we agree with Kristeva (1980) that texts
are not finished, consumable products as they encourage
readers to keep coming up with their own interpretations,
we refute altogether her claim that they are connected to
on-going cultural and social processes. On the contrary,
we believe that religious texts, in particular, should
embody stable meanings that people’s non-stop searches
should target. This is probably so because Kristeva (1980)
herself acknowledges that “we do not create meanings
of texts from our own minds, but rather compile them
from pre-existent texts.” Our theoretical stance therefore
calls for obliterating the line of demarcation between the
individual text and the cultural text.3
Second, the current approach obviates the need to
resort to dictionaries to figure out word meanings. This is
probably so because, according to Chomsky (1955), the
dictionary definitions are not a faithful representation of
word meaning.
According to Mouristen (2010), dictionaries do not
give all meanings of a word in their particular contexts
since lexicographers who produce dictionaries collect
records of the uses of a word in a citation file, and they
may not know every context in which the term is used. In
fact, they fail to provide us with the intended meaning in
some special texts which are substantially dependent on
context or which are text-bound such as the religious ones.
Furthermore, dictionaries provide prototypical meanings
based on common understanding that, we believe, may
not be accurate all the time. Following Baxter (2009),
it is an article of faith to us that “it is only when words

are examined within the sentences of the biblical text
that their meaning can be discerned”. In summary, the
researchers believe that dictionary meanings do not reflect
objective truths, but people’s experience – a state of
affairs that may sometimes distort the “primary meaning
contained in the pages of the word of God”, to quote
Baxter (2009, p.89).
1.3.2.a The Machinery
As meaning is underdetermined by form (Carston,
2000) in the sense that “no sentence ever fully encodes
the thought or proposition it is used to articulate”
(Kolaiti, 2008, p.342), the inferential nature of verbal
communication is stressed. The task of the reader is to
supply missing information by looking for it elsewhere in
the text—a process of retrieving information processed
at some other stages in the discourse (the presupposing
and the presupposed). As Halliday and Hasan (1976, p.4)
state, “The one presupposes the other, in the sense that it
cannot be effectively decoded except by recourse to it.”
Halliday and Hasan (1976) recognize that a reiterated item
may be a repetition of an earlier item, a synonym and/or a
near-synonym, etc.
According to Kolaiti (2008), presupposed information
may be sentential, discoursal across adjacent sentences,
discoursal across non-adjacent sentences, intertextual, and/
or encyclopedic. In Sperber and Wilson’s (1986 [1995])
terms, whereas local intuitions account for how “two
adjacent segments are related”, global intuitions account
for how the text “hangs together as a whole” (Wilson
1998, p.64). However, according to Kolaiti (2008, p.346)
“the core question ought to be how receivers move from
an area X of their cognitive environment—where X is the
utterance under interpretation which, roughly speaking,
functions as the stimulus that instigates the process of
conceptual information retrieval—to some other area Y of
their cognitive environment in search of the presupposed
conceptual information.” According to Sperber and
Willson, it is the following of a path of least effort
until an interpretation which satisfies the expectation
of relevance is found. In Halliday and Hassan’s terms
(1976), it is the movement from the presupposing to the
presupposed, where presuppositions can be anaphoric
(pointing backward), cataphoric (pointing forward),
exophoric (pointing to something outside the text), or/
and endophoric (pointing to something inside the text).
According to the relevance-theoretic model of analysis,
the cognitive environment of the individual “consists
of not only all the facts that he is aware of, but also, all
the facts that he is capable of becoming aware of, in his
physical environment” (Sperber & Wilson, 1986 [1995],
p.39).

3

The division between the individual text and the cultural text may seem a fascinating idea in Judeo-Christian tradition as it brings the idea of
individual sovereignty to its maximum. This may not be totally true when it comes to Muslims’ theology which capitalizes on the universality
of the religious message.
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Accordingly, we hypothesize that every single
Quranic verse, functioning as presupposing information,
calls for conceptual information retrieval. Readers are
required to navigate across the text to locate the bit of
information that is being called for. Realizing that the
Holy Quran is an interpretable whole, a lexical item can
be related with another lexical item, which in turn can be
related to another text, and so on. Needless to say, this
lexical relation does not hold between pairs of words
as one might wrongly conclude, but through ‘lexical
chains’(meaning relations), where the goal is, using
a Hallidayian term, to establish a ‘conceptual tie’. In
addition to the social, cultural and situational factors that
influence language usage, this lexical cohesion, as referred
to in the Hallidayian model, helps construe meaning.
Finally, it should be pointed out that in order to
establish conceptual ties, we aim to make the most of
all information structuring devices such as reference,
substitution, ellipsis, conjunction, lexical cohesion
(Halliday & Hasan, 1976, 1985; Hasan , 1984),
foregrounding and backgrounding, i.e. relating text to
one’s own knowledge (Prince, 1981b, 1992; Wallace,
1982; Farhady, 1982; Bardovi-Harlig 1983; Carrel &
Eisterhold, 1983; Chafe, 2005), word order (Gundel
et al., 1993; Birner, 1994; Birner & Gregory, 1998),
thematisation or ‘staging’ (Grimes, 1975), anaphora and
co-reference (Reinhart, 1983a, b), syntactic simplification
(Siddharthan, 2004), repetition, tense and aspect (Yule,
1999; Leech, 2004;), etc. Cognitive processes, such
as bottom-up and top-down processing (Carreland
Eisterhold, 1983) are also relevant. In halliday and
Hassan’s (1985, p.81) terms, both Componential Cohesive
Relations and Organic Cohesive Relations should be
established. In Kolaiti’s terms, it is the establishment of a
cohesive tie which holds between two areas of the text. To
her, cohesion is a text-defining property when a relation of
presupposition between two areas in the text is obtained.
In the next section, we undertake the task of testing
these claims. The goal is to show that the meaning of the
two closely related synonymous terms al-gibaal and alrawaasi can be totally text-bound, including their sense
relations (those that exist between the linguistic elements
themselves) and their reference relations (those that exist
between the linguistic elements and the external word of
experience).

ْوَﻳَﻮْمَ ُﻧﺴَﻴﱢ ُﺮ اﻟْﺠِﺒَﺎلَ وَﺗَﺮَى اﻟْﺄَرْضَ ﺑَﺎرِزَةً وَﺣَﺸَﺮْﻧَﺎ ُهﻢْ ﻓَﻠَﻢْ ُﻧﻐَﺎدِر
(47 ،ﻣِﻨْ ُﻬﻢْ أَﺣَﺪًا" )اﻟﻜﻬﻒ
And (remember) the Day We shall cause the
mountains(Arabic: al-gibaal) to pass away (like clouds of
dust), and you will see the earth as a leveled plain.

ِوَ ُهﻮَ اﻟﱠﺬِي ﻣَﺪﱠ اﻟْﺄَرْضَ وَﺟَﻌَﻞَ ﻓِﻴﻬَﺎ رَوَاﺳِﻲَ وَأَﻧْﻬَﺎرًا ۖ وَﻣِﻦْ ُآﻞﱢ اﻟﺜﱠﻤَﺮَات
ٍﺟَﻌَﻞَ ﻓِﻴﻬَﺎ زَوْﺟَﻴْﻦِ اﺛْﻨَﻴْﻦِ ۖ ُﻳﻐْﺸِﻲ اﻟﻠﱠﻴْﻞَ اﻟﻨﱠﻬَﺎرَ ۚ إِنﱠ ﻓِﻲ ذَٰﻟِﻚَ ﻟَﺂﻳَﺎتٍ ﻟِﻘَﻮْم
(3 ،ﻳَﺘَﻔَﻜﱠﺮُونَ" )اﻟﺮﻋﺪ
And it is He Who spread out the earth, and placed
therein firm mountains (Arabic: al-rawaasi) and rivers
and of every kind of fruits He made Zawjain Ithnaîn (two
in pairs - may mean two kinds or it may mean: of two
varieties, e.g. black and white, sweet and sour, small and
big). He brings the night as a cover over the day. Verily,
in these things, there are Ayât (proof, evidence, lessons,
signs, etc.) for people who reflect.
Upon consulting a number of relatively ‘authentic’
translations of these verses, it has become evident that
the two lemmas are almost always rendered into English
as ‘mountains’, and thus making no distinction, however
slight it might be, between the two. What this basically
means is that the switch between al-gibaal and al-rawaasi
in the two verses is never made clear to the reader of the
translated version of the text. We strongly believe that
one reason why translators often fail to communicate the
intended meaning right is that they have two sources of
information available to them: (1) dictionary knowledge,
and (2) expositor’s commentaries. Both sources, we
believe, fail to provide them with enough informative data
to help them get the intended meaning across successfully.
To illustrate, both entries are approximately defined in
almost all of the Arabic dictionaries nondistinctively. For
instance, al-gibaal is defined in lisaan alʕarab (Arabic:
) ﻟﺴﺎن اﻟﻌﺮب, a major source of word meaning, as a huge
peg of the earth:

 اﺳﻢ ﻟﻜﻞ وَﺗِﺪٍ ﻣﻦ أَوﺗﺎد اﻷَرض إِذا ﻋَﻈُﻢ وﻃﺎل ﻣﻦ اﻷَﻋﻼم:"اﻟﺠَﺒَﻞ
 وأَﻣﺎ ﻣﺎ ﺻﻐُﺮ واﻧﻔﺮد ﻓﻬﻮ ﻣﻦ اﻟﻘِﻨﺎن واﻟﻘُﻮر،واﻷَﻃﻮاد واﻟﺸﱠﻨﺎﺧِﻴﺐ
" واﻟﺠﻤﻊ أَﺟْﺒُﻞ وأَﺟْﺒﺎل وﺟِﺒﺎل،واﻷَآَﻢ

In al muћeeţ (Arabic: )طيحملا, another major
reference, it is also defined as a huge peg:

.ٌ ﻓﺄَآَﻤَﺔٌ أو ُﻗﻨﱠﺔ:َ ﻓﺈنِ اﻧْﻔَﺮَد،َﻈﻢَ وﻃﺎل
ُ َ ُآﻞﱡ وَﺗِﺪٍ ﻟﻸرْضِ ﻋ:ُاﻟﺠَﺒَﻞ
Similar ‘non-distinguishing’ definitions are provided
for al-rawaasi. Consider how the word is defined in lisaan
alʕarab:

2. DISCUSSION

ﻞ
ُ َورَﺳَﺎ اﻟﺠَﺒ. وأَرْﺳﺎﻩ هﻮ،َ ﺛَﺒَﺖ:ﺳﻮّاً وأَرْﺳَﻰ
ُ رَﺳَﺎ اﻟﺸﱠﻲ ُء ﻳَﺮْﺳُﻮ ُر
واﻟﺮﱠواﺳِﻲ ﻣﻦ.ٌ وﺟﺒﺎلٌ راﺳِﻴﺎت،ﻳَﺮْﺳُﻮ إذا ﺛَﺒَﺖ أَﺻﻠ ُﻪ ﻓﻲ اﻷَرض
ْورَﺳَﺖ.ٌ واﺣﺪﺗﻬﺎ راﺳِﻴﺔ:ﺖ اﻟﺮﱠواﺳﺦُ؛ ﻗﺎل اﻷَﺧﻔﺶ
ُ  اﻟﺜﱠﻮاﺑ:اﻟﺠﺒﺎل
 ﺑَﻠَﻎَ أَﺳﻔﻠُﻬﺎ:ًﺳﻮّا
ُ ورَﺳَﺖِ اﻟﺴﱠﻔﻴﻨ ُﺔ ﺗَﺮْﺳُﻮ ُر. ﺛﺒَﺘَﺖْ ﻓﻲ اﻟﺤَﺮْب:ﻗَﺪَﻣُﻪ
 وأَرْﺳﺎهﺎ،اﻟﻘَﻌْﺮَ واﻧﺘﻬﻰ إﻟﻰ ﻗﺮارِ اﻟﻤﺎءِ ﻓَﺜَﺒَﺘَﺖ وﺑﻘﻴﺖ ﻻ ﺗَﺴﻴﺮ
: وﺳﻔﻴﻨﺘﻪ، ﻋﻠﻴﻪ اﻟﺴﻼم،وﻓﻲ اﻟﺘﻨﺰﻳﻞ اﻟﻌﺰﻳﺰ ﻓﻲ ﻗﺼﺔ ﻧﻮح.هﻮ
 ﻋﻠﻰ اﻟﻨﻌﺖ، ُﺟْﺮِﻳﻬَﺎ و ُﻣﺮْﺳِﻴﻬﺎ:َ وﻗﺮئ،ﺑﺴﻢ اﷲ ﻣَﺠْﺮِﻳﻬﺎ و ُﻣﺮْﺳﺎهَﺎ
 ﻣﻦ، ﺑﺎﻟﻀﻢ، ﻣﻦ ﻗﺮأَ ُﻣﺠْﺮاهﺎ و ُﻣﺮْﺳﺎهَﺎ:ﷲ ﻋﺰ وﺟﻞ؛ اﻟﺠﻮهﺮي
 ﻣﻦ رَﺳَﺖ وﺟَﺮَت؛، ﺑﺎﻟﻔﺘﺢ، وﻣَﺠْﺮاهﺎ وﻣَﺮْﺳﺎهﺎ،أَﺟْﺮَﻳْﺖ وأَرْﺳَﻴْﺖ

2.1 Al-Gibaal and Al-Rawaasi: Dictionary
Definitions
The two lexical entries al-gibaal and al-raawasi which
are roughly rendered into English as “mountains”, appear
recurrently in different verses of the Holy Quran. For
instance, consider the following two verses:
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واﻟﺮﱠواﺳِﻲ ﻣﻦ.ٌ وﺟﺒﺎلٌ راﺳِﻴﺎت،ﻳَﺮْﺳُﻮ إذا ﺛَﺒَﺖ أَﺻﻠ ُﻪ ﻓﻲ اﻷَرض
ْورَﺳَﺖ.ٌ واﺣﺪﺗﻬﺎ راﺳِﻴﺔ:ﺖ اﻟﺮﱠواﺳﺦُ؛ ﻗﺎل اﻷَﺧﻔﺶ
ُ  اﻟﺜﱠﻮاﺑ:اﻟﺠﺒﺎل
 ﺑَﻠَﻎَ أَﺳﻔﻠُﻬﺎ:ًﺳﻮّا
ُ ورَﺳَﺖِ اﻟﺴﱠﻔﻴﻨ ُﺔ ﺗَﺮْﺳُﻮ ُر. ﺛﺒَﺘَﺖْ ﻓﻲ اﻟﺤَﺮْب:ﻗَﺪَﻣُﻪ
 وأَرْﺳﺎهﺎ،اﻟﻘَﻌْﺮَ واﻧﺘﻬﻰ إﻟﻰ ﻗﺮارِ اﻟﻤﺎءِ ﻓَﺜَﺒَﺘَﺖ وﺑﻘﻴﺖ ﻻ ﺗَﺴﻴﺮ
: وﺳﻔﻴﻨﺘﻪ، ﻋﻠﻴﻪ اﻟﺴﻼم،وﻓﻲ اﻟﺘﻨﺰﻳﻞ اﻟﻌﺰﻳﺰ ﻓﻲ ﻗﺼﺔ ﻧﻮح.هﻮ
 ﻋﻠﻰ اﻟﻨﻌﺖ، ُﺟْﺮِﻳﻬَﺎ و ُﻣﺮْﺳِﻴﻬﺎ:َ وﻗﺮئ،ﺑﺴﻢ اﷲ ﻣَﺠْﺮِﻳﻬﺎ و ُﻣﺮْﺳﺎهَﺎ
 ﻣﻦ، ﺑﺎﻟﻀﻢ، ﻣﻦ ﻗﺮأَ ُﻣﺠْﺮاهﺎ و ُﻣﺮْﺳﺎهَﺎ:ﷲ ﻋﺰ وﺟﻞ؛ اﻟﺠﻮهﺮي
 ﻣﻦ رَﺳَﺖ وﺟَﺮَت؛، ﺑﺎﻟﻔﺘﺢ، وﻣَﺠْﺮاهﺎ وﻣَﺮْﺳﺎهﺎ،أَﺟْﺮَﻳْﺖ وأَرْﺳَﻴْﺖ

Kelle Taha; Rasheed S. Al-Jarrah; Sami Khawaldeh (2013).
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synonymous terms such as al-rawaasi. The various
interpretations of the Quran, we have consulted, do not
provide a satisfactory explanation for the intentional
switch between al-rawaasi and al-gibaal in a Quranic
verse such as this one:

al-rawasi is defined in al şiћaћ fi ?luġah, another
major reference, as follows:

ْﺳ ُﺒﻼً ﻟﱠﻌَﻠﱠ ُﻜﻢ
ُ َوَأَﻟْﻘَﻰ ﻓِﻲ اﻷَرْضِ رَوَاﺳِﻲَ أَن ﺗَﻤِﻴﺪَ ﺑِ ُﻜﻢْ وَأَﻧْﻬَﺎراً و

 أي،ورَﺳَﺖْ أﻗﺪاﻣﻬﻢ ﻓﻲ اﻟﺤﺮب.ٌوﺟﺒﺎلٌ راﺳِﻴﺎت. ﺛﺒﺖ:رَﺳﺎ اﻟﺸﻲء ﻳَﺮْﺳﻮ
:وﻗﻮﻟﻪ ﺗﻌﺎﻟﻰ.ِ أي وﻗﻔﺖ ﻋﻠﻰ اﻟﻠﻨْﺠَﺮ،ورَﺳَﺖِ اﻟﺴﻔﻴﻨﺔ ﺗَﺮْﺳﻮ ُرﺳُﻮًّا.ﺛﺒﺘﺖ
 "ﻣَﺠْﺮاهﺎ: و،ُﺖ وأَرْﺳَﻴْﺖ
ُ ْﺑﺴﻢ اﷲ ُﻣﺠْﺮاهﺎ و ُﻣﺮْﺳﺎهﺎ" ﺑﺎﻟﻀﻢ ﻣﻦ أَﺟْﺮَﻳ
 أي،ًت ﺑﻴﻦ اﻟﻘﻮم رَﺳْﻮا
ُ ْورَﺳَﻮ.ْوﻣَﺮْﺳﺎهﺎ" ﺑﺎﻟﻔﺘﺢ ﻣﻦ رَﺳَﺖْ وﺟَﺮَت
ت ﻋﻨﻪ
ُ ْورَﺳَﻮ. ﺷﻲء ﻣﻦ ﺧَﺮَزٍ ﻳﻨﻈﻢ آﺎﻟﺪﺳﺘﻴﻨﺞ:واﻟﺮَﺳْﻮَ ُة.أﺻﻠﺤﺖ
.ً إذا ذآﺮت ﻣﻨﻪ ﻃﺮﻓﺎ،ُ رَﺳَﻮْت:ًوﻳﻘﺎل أﻳﻀﺎ. أي ﺣﺪﱠﺛﺖ ﺑﻪ ﻋﻨﻪ:ًﺣﺪﻳﺜﺎ

(15،ﺗَﻬْﺘَﺪُونَ" )اﻟﻨﺤﻞ
And He has affixed into the Earth Mountains standing
firm, lest it should shake with you; and rivers and roads,
that you may guide yourselves.
Commenting on the interpretation of the this verse, Ibn
Katheer provides the following interpretation in which he
uses the two words simultaneously without marking out a
distinguishing line:

As shown in the dictionary definitions above, it is
clear that the two lemmas (al-gibaal” and al-rawaasi)
are defined text-independent, and thus building lexical
knowledge mostly on common background information.

ﺛﻢ ذآﺮ ﺗﻌﺎﻟﻰ اﻷرض وﻣﺎ أﻟﻘﻰ ﻓﻴﻬﺎ ﻣﻦ اﻟﺮواﺳﻲ اﻟﺸﺎﻣﺨﺎت
واﻟﺠﺒﺎل اﻟﺮاﺳﻴﺎت ﻟﺘﻘﺮ اﻷرض وﻻ ﺗﻤﻴﺪ أي ﺗﻀﻄﺮب ﺑﻤﺎ
ﻋﻠﻴﻬﺎ ﻣﻦ اﻟﺤﻴﻮاﻧﺎت ﻓﻼ ﻳﻬﻨﺄ ﻟﻬﻢ ﻋﻴﺶ ﺑﺴﺒﺐ ذﻟﻚ وﻟﻬﺬا ﻗﺎل
 أﻧﺒﺄﻧﺎ ﻣﻌﻤﺮ ﻋﻦ ﻗﺘﺎدة: " واﻟﺠﺒﺎل أرﺳﺎهﺎ " وﻗﺎل ﻋﺒﺪ اﻟﺮزاق
 ﻟﻤﺎ ﺧﻠﻘﺖ اﻷرض آﺎﻧﺖ ﺗﻤﻴﺪ ﻓﻘﺎﻟﻮا ﻣﺎ: ﺳﻤﻌﺖ اﻟﺤﺴﻦ ﻳﻘﻮل
هﺬﻩ ﺑﻤﻘﺮة ﻋﻠﻰ ﻇﻬﺮهﺎ أﺣﺪا ﻓﺄﺻﺒﺤﻮا وﻗﺪ ﺧﻠﻘﺖ اﻟﺠﺒﺎل ﻓﻠﻢ ﺗﺪر
اﻟﻤﻼﺋﻜﺔ ﻣﻢ ﺧﻠﻘﺖ اﻟﺠﺒﺎل

2.2 Al-Gibaal and Al-Rawaasi: Quranic
Interpretations
Worse even is that these ‘inaccurate’ dictionary definitions
are extensively utilized by almost all interpreters of the
Quran. For example, consider the interpretation of the
following verse:

ْوَﻳَﻮْمَ ُﻧﺴَﻴﱢ ُﺮ اﻟْﺠِﺒَﺎلَ وَﺗَﺮَى اﻟْﺄَرْضَ ﺑَﺎرِزَةً وَﺣَﺸَﺮْﻧَﺎ ُهﻢْ ﻓَﻠَﻢْ ُﻧﻐَﺎدِر
ﻣِﻨْ ُﻬﻢْ أَﺣَﺪًا
(47 ،)اﻟﻜﻬﻒ

Worse even is that most expositors refer to alrawaasi as a characterizing feature (Arabic:  ) ﺻﻔﺔof
al-gibaal, a state of affairs that will definitely bring
about overwhelming amount of confusion, and therefore
misunderstanding. Consider, for example, how the
meaning of al-rawasi in the following verse is illustrated
in a number of resources:

And (remember) the Day We shall cause the
mountains(Arabic:al- gibal ) to pass away (like clouds of
dust), and you will see the earth as a levelled plain.
Commenting on this verse, Ibn Katheer (Arabic:نبا
)ريثك, one of the well-known (and possibly most
reliable) religious expositors in the history of Islam,
claims that it probably has the following interpretation:

ٍوَاﻷَرْضَ ﻣَﺪَدْﻧَﺎهَﺎ وَأَﻟْﻘَﻴْﻨَﺎ ﻓِﻴﻬَﺎ رَوَاﺳِﻲَ وَأَﻧﺒَﺘْﻨَﺎ ﻓِﻴﻬَﺎ ﻣِﻦ ُآﻞﱢ ﺷَﻲْء

ﻳﺨﺒﺮ ﺗﻌﺎﻟﻰ ﻋﻦ أهﻮال ﻳﻮم اﻟﻘﻴﺎﻣﺔ وﻣﺎ ﻳﻜﻮن ﻓﻴﻪ ﻣﻦ اﻷﻣﻮر
 " ﻳﻮم ﺗﻤﻮر اﻟﺴﻤﺎء ﻣﻮرا وﺗﺴﻴﺮ: اﻟﻌﻈﺎم آﻤﺎ ﻗﺎل ﺗﻌﺎﻟﻰ
اﻟﺠﺒﺎل ﺳﻴﺮا " أي ﺗﺬهﺐ ﻣﻦ أﻣﺎآﻨﻬﺎ وﺗﺰول آﻤﺎ ﻗﺎل ﺗﻌﺎل
" وﺗﺮى اﻟﺠﺒﺎل ﺗﺤﺴﺒﻬﺎ ﺟﺎﻣﺪة وهﻲ ﺗﻤﺮ ﻣﺮ اﻟﺴﺤﺎب
" " وﻗﺎل ﺗﻌﺎﻟﻰ " وﺗﻜﻮﻧﺎﻟﺠﺒﺎل آﺎﻟﻌﻬﻦ اﻟﻤﻨﻔﻮش " وﻗﺎل
وﻳﺴﺄﻟﻮﻧﻚ ﻋﻦ اﻟﺠﺒﺎل ﻓﻘﻞ ﻳﻨﺴﻔﻬﺎ رﺑﻲ ﻧﺴﻔﺎ ﻓﻴﺬرهﺎ ﻗﺎﻋﺎ
ﺻﻔﺼﻔﺎ ﻻ ﺗﺮى ﻓﻴﻬﺎ ﻋﻮﺟﺎ وﻻ أﻣﺘﺎ " ﻳﺬآﺮ ﺗﻌﺎﻟﻰ ﺑﺄﻧﻪ
ﺗﺬهﺐ اﻟﺠﺒﺎل وﺗﺘﺴﺎوى اﻟﻤﻬﺎد

(19،ﻣﱠﻮْزُونٍ )اﻟﺤﺠﺮ
And we have provided therein means of living, for
you and for those whom you provide not [moving (living)
creatures, cattle, beasts, and other animals].
Al ţabari, for instance, considers al-rawasi as
mountains:

 وأﻟﻘﻴﻨﺎ:  ﻳﻘﻮل.  ﺟﺒﺎﻟﻬﺎ:  } وأﻟﻘﻴﻨﺎ ﻓﻴﻬﺎ رواﺳﻲ { رواﺳﻴﻬﺎ: ﻗﻮﻟﻪ
 ﻳﻌﻨﻲ ﺟﺒﺎﻻ ﺛﺎﺑﺘﺔ ; وﻗﺪ ﺑﻴﻨﺎ ﻣﻌﻨﻰ اﻟﺮﺳﻮ, ﻓﻲ ﻇﻬﻮرهﺎ رواﺳﻲ
ﻓﻴﻤﺎ ﻣﻀﻰ ﺑﺸﻮاهﺪﻩ اﻟﻤﻐﻨﻴﺔ ﻋﻦ إﻋﺎدﺗﻪ

What is worth noting from this is that Ibn Katheer
barely provides us with an accurate meaning of al-gibaal;
rather he describes the scenery of the Day of Judgment on
his common appreciation of the words of the verse such as
al-gibaal but never details what al-gibaal in reality is, or
how al-gibaal is different from al-rawaasi, for example.
This is probably true for all other interpreters of the Holy
Quran (e.g., Al ţabari, Al-Qurtubi, inter alia).
What is possibly lacking in such interpretations, we
believe, is drawing a fine line of demarcation between
the Quranic word (al-gibaal) and all other closely related

According to Ibn katheer, the interpretation is as
follows:

ذآﺮ ﺗﻌﺎﻟﻰ ﺧﻠﻘﻪ اﻷرض وﻣﺪﻩ إﻳﺎهﺎ وﺗﻮﺳﻴﻌﻬﺎ وﺑﺴﻄﻬﺎ وﻣﺎ
ﺟﻌﻞ ﻓﻴﻬﺎ ﻣﻦ اﻟﺠﺒﺎل اﻟﺮواﺳﻲ واﻷودﻳﺔ واﻷراﺿﻲ واﻟﺮﻣﺎل
وﻣﺎ أﻧﺒﺖ ﻓﻴﻬﺎ ﻣﻦ اﻟﺰروع واﻟﺜﻤﺎر اﻟﻤﺘﻨﺎﺳﺒﺔ
On the whole, we dare to conclude that neither the
dictionaries nor the Quranic commentaries do provide
an accurate definitions of the two terms, definitions
that could help the reader of the religious text draw
distinguishing lines between the two words, and thus be
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ٍﺷﻲْء
َ وَاﻷَرْضَ َﻣﺪَدْﻧَﺎهَﺎ َوأَﻟْﻘَﻴْﻨَﺎ ﻓِﻴﻬَﺎ رَوَاﺳِﻲَ َوأَﻧﺒَﺘْﻨَﺎ ﻓِﻴﻬَﺎ ﻣِﻦ ُآﻞﱢ
(19،ن )اﻟﺤﺠﺮ
ٍ ﱠﻣﻮْزُو

Determining the Intended Meaning of Words in a
Religious Text: An Intertextuality-Oriented Approach

al-gibaal) is part of the earth when in fact they are
all introduced in the same verse as three independent
entities conjoined by the coordinated conjunction “wa”
(English and). What this basically means is that if algibaal were part of the earth (as common understanding
would suggest), their introduction in this verse would
be helplessly redundant. However, a text-motivated
understanding of this verse refutes altogether such
understanding and stresses the belief that al-gibaal is
utterly different from the earth (Arabic: al-alard). Hence,
they are conjoined by a coordinating conjunction along
with the heaven (Arabic: al-samawaat), another utterly
independent entity.
Consider also how the split between the earth and algibaal is stressed in this other Quranic verse:

able to understand the intentional switch between them in
tens of verses of the Quran.
2.3 Al-Gibaal and Al-Rawaasi: An Alternative
Analysis
Shielded with the basic theoretical premise that no two
words have an identical meaning (Soare, 2006), the
thrust of our argumentation in the forthcoming discussion
section is twofold: (1) to show that the two lemmas algibaal andal-rawaasi neither have the same meaning nor
yield the same connotations; and (2) to provide evidence
that the switch is intentional, and therefore informative.
Upon surveying all the Quranic verses in which these
two words are mentioned, it can be concluded that algibaal have specific characteristics and, admittedly,
certain functions which are completely different from that
of al-rawaasi. In section 3.1 below we will try to detail
the main characteristics of al-gibaal vis-avis that of alrawaasi by bringing forth the Quranic verses validating
our claims. Then, in 3.2 the functions of al-gibaal and
those of al-rawaasi are contrasted. In 3.3, we will show
that the Quran distinguishes between three kinds of algibaal in comparison with only one kind of al-rawaasi.

(14 )اﻟﺤﺎﻗﺔ

ْوﻳَﻮْمَ ُﻧﺴَﻴﱢ ُﺮ اﻟْﺠِﺒَﺎلَ وَﺗَﺮَى اﻟْﺄَرْضَ ﺑَﺎرِزَةً وَﺣَﺸَﺮْﻧَﺎ ُهﻢْ ﻓَﻠَﻢْ ُﻧﻐَﺎدِر
(47 ،ﻣِﻨْ ُﻬﻢْ أَﺣَﺪً) اﻟﻜﻬﻒ

3. FINDINGS
3.1 Characteristics of Al-Gibaal and Al-Rawaasi
- Al-Gibal and Al-Rawasi Are Not Part of the Earth
One important presupposed characteristic of al-gibaal
and al-rawaasi is that they are both not part of the Earth, a
text-bound fact that is often overlooked by the interpreters
of the Quran. This somehow peculiar finding is yielded
by a prudent investigation for all verses in which the
two words al-gibaal and al-rawaasi are mentioned. For
example, consider the following verses which explicate
that al-gibaal, as a constituent, is independent of the earth:

And (remember) the Day We shall cause the mountains to pass
away (like clouds of dust), and you will see the earth as a leveled
اﻟﺴﻤﻮات
plain, and we shall gather
them all together so as to leave not
one of them behind.

اﻟﺴﻤﻮات

In this verse, it is اﻷرض
explicated that what will happen to
the earth on the Day of Judgment will be different from
اﻷرض
(and possibly independent
 ﺑﺎرزةof) what will happen to the
mountains (al-gibaal). Whereas the earth will be leveled
plain (Arabic: ) ﺑﺎرزة, the mountains will be caused to
pass away (Arabic: ) ﺗﺴﻴّﺮ. This ‘passing away’ of the
mountains as an event that will take place on the Day of
ﺗﺴﻴّﺮin other verses:
Judgment is stressed

إِﻧﱠﺎ ﻋَﺮَﺿْﻨَﺎ اﻟْﺄَﻣَﺎﻧَﺔَ ﻋَﻠَﻰ اﻟﺴﱠﻤَﺎوَاتِ وَاﻟْﺄَرْضِ وَاﻟْﺠِﺒَﺎلِ ﻓَﺄَﺑَﻴْﻦَ أَن
ًن إِﻧﱠ ُﻪ آَﺎنَ ﻇَﻠُﻮﻣﺎً ﺟَﻬُﻮﻻ
ُ ﻳَﺤْﻤِﻠْﻨَﻬَﺎ وَأَﺷْﻔَﻘْﻦَ ﻣِﻨْﻬَﺎ وَﺣَﻤَﻠَﻬَﺎ اﻟْﺈِﻧﺴَﺎ
(72 ،)اﻷﺣﺰاب

(3،ﺳﻴﱢﺮَتْ" )اﻟﺘﻜﻮﻳﺮ
ُ ل
ُ وَإِذَا اﻟْﺠِﺒَﺎ
And when the mountains are made to pass away;

Truly, We did offer Al-Amânah (the trust or moral
responsibility or honesty and all the duties which Allâh
has ordained) to the heavens and the earth, and the
mountains, but they declined to bear it and were afraid of
it (i.e. afraid of Allâh’s Torment). But man bore it. Verily,
he was unjust (to himself)
and ignorant (of its results).
اﻟﺴﻤﻮات
Accordingly, Allah has offered Al-Amânah to three
اﻟﺴﻤﻮات
separate entities. These are:
اﻷرض
1- The heavens “ (” اﻟﺴﻤﻮاتasamawat)
2- The earth “ (” اﻷرضalarḑ)
3- The mountains “ (” اﻟﺠﺒﺎلal-gibal)

(20،ل ﻓَﻜَﺎﻧَﺖْ ﺳَﺮَاﺑﺎً )اﻟﻨﺒﺄ
ُ ﺳﻴﱢﺮَتِ اﻟْﺠِﺒَﺎ
ُ َو
And the mountains shall be moved away from their
places and they will be as if they were a mirage.
This split between the earth and the mountains as two
independent entities is further implicated by the following
verse which states that whereas both the earth and the
mountains will shake violently on the Day of Judgment,
only the mountains al-gibaal will be like a heap of sand
poured out:

اﻷرض
اﻟﺴﻤﻮات
اﻟﺠﺒﺎل
It seems quite paradoxical to believe, as many have,
that the heaven (Arabic:
 ) اﻟﺴﻤﻮات اﻟﺠﺒﺎلis independent of
the earth (Arabic: ) اﻷرض, but the mountain (Arabic:
ﺑﺎرزة
ﺗﺴﻴّﺮ

14ل آَﺜِﻴﺒﺎً ﻣﱠﻬِﻴﻼً {اﻟﻤﺰﻣﻞ
ُ ل وَآَﺎﻧَﺖِ اﻟْﺠِﺒَﺎ
ُ ض وَاﻟْﺠِﺒَﺎ
ُ ْﻒ اﻟْﺄَر
ُ ﺟ
ُ ْﻳَﻮْمَ ﺗَﺮ
On the day when the earth and the mountains will be
in violent shake and the mountains will be a heap of sand
poured out.

اﻷرض
ﺑﺎرزة
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ًض وَاﻟْﺠِﺒَﺎ ُل ﻓَ ُﺪآﱠﺘَﺎ دَآﱠﺔً وَاﺣِﺪَة
ُ ْﺣﻤِﻠَﺖِ اﻟْﺄَر
ُ َو

And the earth and the mountains shall be removed
from their places, and crushed with a single crushing
By conjoining the earth with the mountains (Arabic:
al-gibaal) in this Day of Judgment event (namely
removing them from their places), the need to think of
them as two independent entities should be highlighted.
This claim is strongly confirmed in a third Quranic verse:
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The following verse explicates the same destiny for the
mountains on the Day of Judgment:

(10 ،ل ُﻧﺴِﻔَﺖْ )اﻟﻤﺮﺳﻼت
ُ وَإِذَا اﻟْﺠِﺒَﺎ
And when the mountains are blown away.
Likewise, a number of Quranic verses highlight the
autonomy of al-rawaasi. Consider the following verses:

ٍوَاﻷَرْضَ ﻣَﺪَدْﻧَﺎهَﺎ وَأَﻟْﻘَﻴْﻨَﺎ ﻓِﻴﻬَﺎ رَوَاﺳِﻲَ وَأَﻧﺒَﺘْﻨَﺎ ﻓِﻴﻬَﺎ ﻣِﻦ ُآﻞﱢ ﺷَﻲْء
(19،ﻣﱠﻮْزُونٍ )اﻟﺤﺠﺮ

Figure 1
Al-Gibalvs. Al-Rawasi

And the earth we have spread out (like a carpet); set
thereon mountains firm and immovable; and produced
therein all kinds of things in due balance.

Source: http://kaheel7.com/pdetails.php?id=583&ft=3

Our "intertext" search made it obligatory for us to try
to bring to light the local and global intuitions the two
lemmas might invoke in the Qur'anic discourse. We were
able to detect the following:
●	Unlike al-rawaasi, al-gibaal can be seen by the
naked eye. This difference is explicated in the
following verse:

ْﺳ ُﺒﻼً ﻟﱠﻌَﻠﱠ ُﻜﻢ
ُ َض رَوَاﺳِﻲَ أَن ﺗَﻤِﻴﺪَ ﺑِ ُﻜﻢْ وَأَﻧْﻬَﺎراً و
ِ ْوَأَﻟْﻘَﻰ ﻓِﻲ اﻷَر
(15،ﺗَﻬْﺘَﺪُونَ )اﻟﻨﺤﻞ

And He has affixed into the earth mountains standing
firm, lest it should shake with you; and rivers and roads,
that you may guide yourselves.

ﻲ وَأَﻧْﻬَﺎراً وَﻣِﻦ ُآ ﱢ
ﻞ
َ ِوَ ُهﻮَ اﻟﱠﺬِي ﻣَﺪﱠ اﻷَرْضَ وَﺟَﻌَﻞَ ﻓِﻴﻬَﺎ رَوَاﺳ
َاﻟﺜﱠﻤَﺮَاتِ ﺟَﻌَﻞَ ﻓِﻴﻬَﺎ زَوْﺟَﻴْﻦِ اﺛْﻨَﻴْﻦِ ُﻳﻐْﺸِﻲ اﻟﻠﱠ ْﻴﻞَ اﻟﻨﱠﻬَﺎرَ إِنﱠ ﻓِﻲ ذَﻟِﻚ
(3،ﻟَﺂﻳَﺎتٍ ﻟﱢﻘَﻮْمٍ ﻳَﺘَﻔَﻜﱠﺮُون" )اﻟﺮﻋﺪ

ِﺻﻨْﻊَ اﻟﻠﱠﻪ
ُ ۚ ِوَﺗَﺮَى اﻟْﺠِﺒَﺎلَ ﺗَﺤْﺴَ ُﺒﻬَﺎ ﺟَﺎﻣِﺪَةً وَهِﻲَ ﺗَ ُﻤﺮﱡ ﻣَﺮﱠ اﻟﺴﱠﺤَﺎب
َاﻟﱠﺬِي أَﺗْﻘَﻦَ ُآﻞﱠ ﺷَﻲْءٍ ۚ إِﻧﱠ ُﻪ ﺧَﺒِﻴﺮٌ ﺑِﻤَﺎ ﺗَﻔْﻌَﻠُﻮن
(88) اﻟﻨﻤﻞ

And it is He who spread out the earth, and placed
therein firm mountains and rivers and of every kind of
fruits He made Zawjain Ithnaîn (two in pairs - may mean
two kinds or it may mean: Of two varieties, e.g. black
and white, sweet and sour, small and big). He brings the
night as a cover over the day. Verily, in these things, there
are Ayât (proofs, evidence, lessons, signs, etc.) for people
who reflect.
On the whole, the fact that al-rawaasi were set (placed,
fixed, etc.) (Arabic:  )ىقلأin the earth as all the previous
verses explicate supports the claim that they (like algibaal) are not an integral, but added, entity to the earth
for certain functions.

And you will see the mountains (al-gibaal) and think
them sold, but they shall pass away as the passing away of
the clouds. The work of Allah, Who perfected all things.
Verily He is well-acquainted with what you do.
●	Unlike al-rawaasi, al-gibaal are compared to the
waves of the sea in the Quran:

ن ﻓِﻲ
َ وَهِﻲَ ﺗَﺠْﺮِي ﺑِﻬِﻢْ ﻓِﻲ ﻣَﻮْجٍ آَﺎﻟْﺠِﺒَﺎلِ وَﻧَﺎدَى ﻧُﻮحٌ اﺑْﻨَ ُﻪ وَآَﺎ
(42، )هﻮد.َﻣَﻌْﺰِلٍ ﻳَﺎ ُﺑﻨَﻲﱠ ارْآَﺐ ﻣﱠﻌَﻨَﺎ وَﻻَ ﺗَﻜُﻦ ﻣﱠﻊَ اﻟْﻜَﺎﻓِﺮِﻳﻦ
So it (the ship) sailed with them amidst waves like
mountains (al-gibaal), and Nûh (Noah) called out to
his son, who had separated himself (apart): “O my son!
Embark with us and be not with the disbelievers.”
●	Unlike al-gibaal, al-rawaasi is always displayed
as a constituent laid inside the earth. Consider
h o w t h e p r e p o s i t i o n “  ( ” ﻓﻴﻬﺎE n g l i s h i n )
collocates with al-rawaasi but never with algibaal:

- Al-Gibaal and Al-Rawaasi Have Different Forms
In the previous subsection, our main concern was to show
that al-gibaal and al-rawaasi are independent entities of
the earth, a finding that possibly conflicts with previously
established common beliefs. The sovereignty of the algibaal and al-rawaasi should, we believe, be respected no
less than the sovereignty of the earth or the heavens.
However, our previous discussion brings about no less
important concern, namely the difference between algibaal on the one hand and al-rawaasi, on the other. In the
next few pages we set ourselves the task of drawing a line
of demarcation between the two. Cautiously, we hope to
show that there is ample evidence in the Quran to believe
that whereas al-rawaasi is that part which is hidden in
the earth, al-gibaal is the outside upper part as shown in
Figure 1 below:

"وَ ُهﻮَ اﻟﱠﺬِي ﻣَﺪﱠ اﻷَرْضَ وَﺟَﻌَﻞَ ﻓِﻴﻬَﺎ رَوَاﺳِﻲَ وَأَﻧْﻬَﺎراً وَﻣِﻦ ُآ ﱢ
ﻞ
َاﻟﺜﱠﻤَﺮَاتِ ﺟَﻌَﻞَ ﻓِﻴﻬَﺎ زَوْﺟَﻴْﻦِ اﺛْﻨَﻴْﻦِ ُﻳﻐْﺸِﻲ اﻟﻠﱠﻴْﻞَ اﻟﻨﱠﻬَﺎرَ إِنﱠ ﻓِﻲ ذَﻟِﻚ
(3)اﻟﺮﻋﺪ
.َﻟَﺂﻳَﺎتٍ ﻟﱢﻘَﻮْمٍ ﻳَﺘَﻔَﻜﱠﺮُون
ٍوَاﻟْﺄَرْضَ ﻣَﺪَدْﻧَﺎهَﺎ وَأَﻟْﻘَﻴْﻨَﺎ ﻓِﻴﻬَﺎ رَوَاﺳِﻲَ وَأَﻧْﺒَﺘْﻨَﺎ ﻓِﻴﻬَﺎ ﻣِﻦْ ُآﻞﱢ ﺷَﻲْء
(19) .اﻟﺤﺠﺮ
ٍﻣَﻮْزُون
وَﺟَﻌَﻞَ ﻓِﻴﻬَﺎ رَوَاﺳِﻲَ ﻣِﻦْ ﻓَﻮْﻗِﻬَﺎ وَﺑَﺎرَكَ ﻓِﻴﻬَﺎ وَﻗَﺪﱠرَ ﻓِﻴﻬَﺎ أَﻗْﻮَاﺗَﻬَﺎ ﻓِﻲ
(10) ﻓﺼﻠﺖ
َأَرْﺑَﻌَﺔِ أَﻳﱠﺎمٍ ﺳَﻮَاءً ﻟِﻠﺴﱠﺎﺋِﻠِﻴﻦ
ٍوَاﻟْﺄَرْضَ ﻣَﺪَدْﻧَﺎهَﺎ وَأَﻟْﻘَﻴْﻨَﺎ ﻓِﻴﻬَﺎ رَوَاﺳِﻲَ وَأَﻧْﺒَﺘْﻨَﺎ ﻓِﻴﻬَﺎ ﻣِﻦْ ُآﻞﱢ زَوْج
(7) ق
.ٍﺑَﻬِﻴﺞ
And it is He who spread out the earth, and placed therein
firm al-rawaasi
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●	Unlike al-rawaasi, al-gibaal can be curved out to
make houses as dwellings for people:

analysis has provided evidence that al-gibaal serve
functions utterly different from those of al-rawaasi.
Functions of Al-Rawasi
Al-rawassi are explicated in the Holy Quran as huge
entities whichserve mainly one function: to prevent the
earth from shaking (Arabic: ) أن ﺗﻤﻴﺪ ﺑﻜﻢ. So, they function
like roots. Consider all the Quranic verses which explicate
this function:

(82، )اﻟﺤﺠﺮ.َوَآَﺎﻧُﻮاْ ﻳَﻨْﺤِ ُﺘﻮنَ ﻣِﻦَ اﻟْﺠِﺒَﺎلِ ﺑُﻴُﻮﺗﺎً ﺁﻣِﻨِﻴﻦ

And they used to hew out dwellings from the
mountains (feeling themselves) secure.

ًوَاﻟﻠّ ُﻪ ﺟَﻌَﻞَ ﻟَﻜُﻢ ﻣﱢﻤﱠﺎ ﺧَﻠَﻖَ ﻇِﻼَﻻً وَﺟَﻌَﻞَ ﻟَﻜُﻢ ﻣﱢﻦَ اﻟْﺠِﺒَﺎلِ أَآْﻨَﺎﻧﺎ
وَﺟَﻌَﻞَ ﻟَ ُﻜﻢْ ﺳَﺮَاﺑِﻴﻞَ ﺗَﻘِﻴ ُﻜ ُﻢ اﻟْﺤَﺮﱠ وَﺳَﺮَاﺑِﻴﻞَ ﺗَﻘِﻴﻜُﻢ ﺑَﺄْﺳَ ُﻜﻢْ آَﺬَﻟِﻚَ ُﻳﺘِﻢﱡ
(81) اﻟﻨﺤﻞ.َﻧِﻌْﻤَﺘَ ُﻪ ﻋَﻠَﻴْ ُﻜﻢْ ﻟَﻌَﻠﱠ ُﻜﻢْ ُﺗﺴْﻠِﻤُﻮن

ْﺳ ُﺒﻼً ﻟﱠﻌَﻠﱠ ُﻜﻢ
ُ َأَﻟْﻘَﻰ ﻓِﻲ اﻷَرْضِ رَوَاﺳِﻲَ أَن ﺗَﻤِﻴﺪَ ﺑِ ُﻜﻢْ وَأَﻧْﻬَﺎراً و
(15 ،)اﻟﻨﺤﻞ
.َﺗَﻬْﺘَﺪُون

And Allâh has made for you out of that which He has
created shades, and has made for you places of refuge in
the mountains, and has made for you garments to protect
you from the heat (and cold), and coats of mail to protect
you from your (mutual) violence. Thus does He perfect
His favor unto you, that you may submit yourselves to His
will (in Islâm),
and for other creatures, such as bees:

And He has affixed into the earth mountains standing
firm, lest it should shake with you; and rivers and roads,
that you may guide yourselves.

ًوَﺟَﻌَﻠْﻨَﺎ ﻓِﻲ اﻟْﺄَرْضِ رَوَاﺳِﻲَ أَن ﺗَﻤِﻴﺪَ ﺑِﻬِﻢْ وَﺟَﻌَﻠْﻨَﺎ ﻓِﻴﻬَﺎ ﻓِﺠَﺎﺟﺎ
(31،)اﻷﻧﺒﻴﺎء.ﺳ ُﺒﻼً ﻟَﻌَﻠﱠ ُﻬﻢْ ﻳَﻬْﺘَﺪُون
ُ
And we have placed on the earth firm mountains, lest
it should shake with them, and We placed therein broad
highways for them to pass through, that they may be
guided.

َوَأَوْﺣَﻰ رَﺑﱡﻚَ إِﻟَﻰ اﻟﻨﱠﺤْﻞِ أَنِ اﺗﱠﺨِﺬِي ﻣِﻦَ اﻟْﺠِﺒَﺎلِ ﺑُﻴُﻮﺗﺎً وَﻣِﻦ
(68، )اﻟﻨﺤﻞ.َاﻟﺸﱠﺠَﺮِ وَﻣِﻤﱠﺎ ﻳَﻌْﺮِﺷُﻮن
And your Lord inspired the bees, saying: «Take you
habitations in the mountains and in the trees and in what
they erect
●	Unlike al-rawaasi, the term al-gibaal collocates
with the verb “”رخي, which explicitly reveals the
mental image of falling down as in the following
verse:

َ ِﺧَﻠَﻖَ اﻟﺴﱠﻤَﺎوَاتِ ﺑِﻐَﻴْﺮِ ﻋَﻤَﺪٍ ﺗَﺮَوْﻧَﻬَﺎ وَأَﻟْﻘَﻰ ﻓِﻲ اﻟْﺄَرْضِ رَوَاﺳ
ﻲ
ًأَن ﺗَﻤِﻴﺪَ ﺑِ ُﻜﻢْ وَﺑَﺚﱠ ﻓِﻴﻬَﺎ ﻣِﻦ ُآﻞﱢ دَاﺑﱠﺔٍ وَأَﻧﺰَﻟْﻨَﺎ ﻣِﻦَ اﻟﺴﱠﻤَﺎءِ ﻣَﺎء
(10، )ﻟﻘﻤﺎن.ٍﻓَﺄَﻧﺒَﺘْﻨَﺎ ﻓِﻴﻬَﺎ ﻣِﻦ ُآﻞﱢ زَوْجٍ آَﺮِﻳﻢ
He has created the heavens without any pillars that you
see, and has set on the earth firm mountains lest it should
shake with you. And He has scattered therein moving
(living) creatures of all kinds. And we send down water
(rain) from the sky, and we cause (plants) of every goodly
kind to grow therein.

ل
ُ ض وَﺗَﺨِﺮﱡ اﻟْﺠِﺒَﺎ
ُ ْت ﻳَﺘَﻔَﻄﱠﺮْنَ ﻣِﻨْ ُﻪ وَﺗَﻨﺸَﻖﱡ اﻟْﺄَر
ُ ﺗَﻜَﺎ ُد اﻟﺴﱠﻤَﺎوَا
(90 )ﻣﺮﻳﻢ.ًهَﺪّا
At it the skies are ready to burst, the earth to split
asunder, and the mountains to fall down in utter ruin.
This verse introduces us with a mental image of algibaal as they could fall in ruins. What this basically
entails is that al-gibaal are entities standing up, so that
they could fall in ruins when the earth is split asunder.
To sum up, the previously-quoted verses invoke the
intuitions that al-gibaal are the outside part of what
people commonly call a mountain. There is no verse that
explicates al-rawaasi as entities seen by the naked eye,
engraved and used as a residence for both people and
some other creatures such as bees, or as fallible objects.
Therefore, we dare to make the claim that what people
commonly refer to as a mountain (Arabic: al-gibaal)
divides into two main parts: the part which lies above the
earth surface, and that which lies inside (and, of course,
hidden part). In Quranic terms, whereas the former is
referred to as al-gibaal, the latter is called al-rawaasi.

Functions of Al-Gibaal
On the other hand, because al-gibaal differ from alrawaasi in terms of position and size relative to the earth,
they are displayed in the Quran as entities preventing the
earth from bulging (sticking out). In order to clarify this,
consider the following verses:

(7 ،)اﻟﻨﺒﺄ

And the mountains as pegs?
This Quranic statement that al-gibaal function as pegs
tells that if they were removed, the earth would definitely
bulge as explicated in the following verse:

ْوَﻳَﻮْمَ ُﻧﺴَﻴﱢ ُﺮ اﻟْﺠِﺒَﺎلَ وَﺗَﺮَى اﻟْﺄَرْضَ ﺑَﺎرِزَةً وَﺣَﺸَﺮْﻧَﺎ ُهﻢْ ﻓَﻠَﻢْ ُﻧﻐَﺎدِر
(47،)اﻟﻜﻬﻒ
ًﻣِﻨْ ُﻬﻢْ أَﺣَﺪا
And (remember) the Day we shall cause the mountains
to pass away (like clouds of dust), and you will see the
earth bulged (Arabic: ً) ﺑَﺎرِزَة, and we shall gather them
all together so as to leave
notﺟﺪد
one of them behind.
ﺑﻴﺾ

3.2 Functions of Al-Gibaal Vis-A-Vis Al-Rawasi
Muslim expositors, Arabic dictionaries compilers, and
Quranic interpreters have never indicated that al-gibaal
serve different functions compared with those of alrawaasi. By detecting the global intuitions that the two
terms invoke in the Quran as a whole, our intertextual
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وَاﻟْﺠِﺒَﺎلَ أَوْﺗَﺎدا

3.3 Kinds of al-gibaal.
ﺣﻤﺮ ﻣﺨﺘﻠﻒ أﻟﻮاﻧﻬﺎ
Upon examining all verses
the Holy Quran where the
 ﺳﻮدof
ﻏﺮاﺑﻴﺐ
word al-gibaal and al-rawaasi are mentioned, it turned
 ﺟﺪدanother finer distinction
out that it is plausible ﺑﻴﺾ
to make

ﺣﻤﺮ ﻣﺨﺘﻠﻒ أﻟﻮاﻧﻬﺎ
ﻏﺮاﺑﻴﺐ ﺳﻮد
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between the two: Whereas there is only one type of alrawaasi, al-gibaal, on the other hand, separate into three
ًَﺎرِزَةdepending
ﺑ
ًرِزَةcolors.
ﺑَﺎ
ًﺑَﺎرِزَةon their
main kinds
These include
ﺑﻴﺾ
ﺑﻴﺾ ﺟﺪد
) ﺟﺪد ﺑﻴﺾ ﺟﺪد, red of varying
renewable
lily-white
(Arabic:
degrees أﻟﻮاﻧﻬﺎ
(Arabic:
), andﺣﻤﺮ
coal black
ﻣﺨﺘﻠﻒ
ﻣﺨﺘﻠﻒﺣﻤﺮ
أﻟﻮاﻧﻬﺎ
أﻟﻮاﻧﻬﺎ
ﻣﺨﺘﻠﻒﺣﻤﺮ

CONCLUSION
By couching it within an intertextuality framework of
analysis, the present study investigated the intended
meaning of two synonymous dictionary entries al-gibaal
and al-rawasi in the Holy Quran. We hope to have shown
that intertextuality could enable us to read the religious
text such as the Quran (and probably better understand it)
without needing to consult other sources of information
such as dictionaries and commentaries. This theoretical
stand is motivated by our current article of faith that the
religious text (such as the Holy Quran) should prove that
it is coherent-whole and self-reliant. Information should
be imported from it but never exported into it. In this
study, one of our main purposes was to show how this
approach could be used as a significant tool to help solve
many problems that have faced lexicographers (dictionary
compilers) and expositors (religious text interpreters) for
ages.
As for the findings, we claim to have arrived at the
following assumptions: Al-gibaal and al-rawaasi are
both not part of the Earth. al-gibaal is different from alrawaasi in that whereas al-rawaasi is the main structure
of a mountain which goes deep under the surface of the
earth, al-gibaal refers to the outside part of it. In addition,
they are different function-wise. Finally, we claim to have
figured out from the text that there are three kinds of algibaal.

(Arabic: ﺳﻮد

) as ﻏﺮاﺑﻴﺐ
explicated
the following verse:
ﺳﻮدﻏﺮاﺑﻴﺐ
 ﺳﻮدin
ﻏﺮاﺑﻴﺐ
ﺟﺪد
ًﺑﻴﺾتٍ ﱡﻣﺨْﺘَﻠِﻔﺎ
ﺟﺪد ﺛَﻤَﺮَا
ِﺑﻴﺾﺟْﻨَﺎ ﺑِﻪ
َﺟﺪد ﻓَﺄَﺧْﺮ
ًﺑﻴﺾَﺎءِ ﻣَﺎء
ﻦَ اﻟﺴﱠﻤ
ِأَﻟَﻢْ ﺗَﺮَ أَنﱠ اﻟﻠﱠﻪَ أَﻧﺰَلَ ﻣ
أﻟﻮاﻧﻬﺎ
ﻠﻒ
ﻣﺨﺘ
ﺣﻤﺮ
أﻟﻮاﻧﻬﺎ
ﻠﻒ
أﻟﻮاﻧﻬﺎ
ﻠﻒ
ﻣﺨﺘ
ﺣﻤﺮ
ﺐ
ُ ﺣﻤْﺮٌ ﻣﱡﺨْﺘَﻠِﻒٌ أَﻟْﻮَا ُﻧﻬَﺎ وَﻏَﺮَاﺑِﻴ
ُ َﻣﺨﺘ ﺟُﺪَدٌ ﺑِﻴﺾٌ و
ِﺣﻤﺮﺠِﺒَﺎل
ْأَﻟْﻮَا ُﻧﻬَﺎ وَﻣِﻦَ اﻟ
ﻏﺮاﺑﻴﺐ ﺳﻮدﻏﺮاﺑﻴﺐ ﺳﻮدﻏﺮاﺑﻴﺐ ﺳﻮد
(27، )ﻓﺎﻃﺮ. ٌﺳُﻮد
ِ ﺑَﺎرnot that Allâh sends down water (rain) from
Seeًزَةyou
the sky,ﺑﻴﺾ
andﺟﺪد
we produce therewith fruits of various colors,
and among the mountains are renewable lily-white, and
ﺣﻤﺮ ﻣﺨﺘﻠﻒ أﻟﻮاﻧﻬﺎ
red of varying colors, and coal black.
ﻏﺮاﺑﻴﺐillustrations explicate the idea:
Theﺳﻮد
following
ﺑﻴﺾ
ﺟﺪد
1.
ﺣﻤﺮ ﻣﺨﺘﻠﻒ أﻟﻮاﻧﻬﺎ
ﻏﺮاﺑﻴﺐ ﺳﻮد

ﺑَﺎرِزَ ًة
ﺟﺪد ﺑﻴﺾ
ﺣﻤﺮ ﻣﺨﺘﻠﻒ أﻟﻮاﻧﻬﺎ
Figureﺳﻮد
3 ﻏﺮاﺑﻴﺐ
Al-Gibaal That Are Renewable Lily-White
ﺟﺪد
Source: ﺑﻴﺾ
http://www.mollybawn.com/icebergs.html
2. ﺣﻤﺮ ﻣﺨﺘﻠﻒ أﻟﻮاﻧﻬﺎ
ﻏﺮاﺑﻴﺐ ﺳﻮد
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