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Abstract

The subject of this article is Aysa Zeynep Abdullah and her translation of the Holy Qur'an, which is
translated according to tartib al-nuzal. Three questions were traced in the article. First, Did Aysa Zaynap
Abdullah as a women use feminist translation techniques? Second, if she used, then how did she reflect
feminist translation techniques as a woman in her translation? The other one pertains to the sources that
informed the arrangement of sarahs in the translation, specifically within the context of tartib al-nuzal.
The present study endeavours to address these inquiries through five distinct sections. In the first part,
information about Abdullah's life is given by using data collection and analysis methods. In the second
part, the translation's preface was examined using the text analysis method. In the third part, the formal
features and methodology of translation are discussed with content/text analysis and comparison
methods. The fourth chapter provides illustrative instances wherein the translator's rendition of select
verses concerning women is expounded. The final phase culminates in a comparative assessment of the
translator's employed translation technique vis-a-vis the strategies inherent to feminist translation
paradigms. Conclusively, the findings of this investigation elucidate that the translator, through active
intervention in the source text, employs a translation approach aligned with feminist principles, herein
referred to as "womanhandling." Aysa Zeynep Abdullah's translation is largely a literal translation. She
does not provide any sources for the translation in any explanations or interventions made in the main
text. Through research, it has been determined that the tartib al-nuzdl followed in the translation
corresponds to the order attributed to Caliph Uthman. Nevertheless, it is concluded that Aysa Zeynep
Abdullah does not inform the reader about the source of this tartib al-nuzal.

Keywords: Tafsir, Translation of the Qur'an, Woman, Feminism, Womanhandling.

Oz

Bu makalenin konusunu Aysa Zeynep Abdullah ve niizul sirasina gore terciime ettigi Kur’an terciimesi
olusturmaktadir. Makalede temel olarak ii¢ sorunun izi siiriilmektedir; birincisi Aysa Zeynep Abdullah
bir kadin olarak feminist terciime tekniklerini kullanmis nudir? ikincisi eger kullandiysa terciimesine
nasil yansitmistir? Digeri ise 6zellikle tertibi’n niizGle gore yapilan bu terciimedeki sure tertibinin
kaynaklariyla ilgilidir. Bu calisma, s6z konusu sorulart bes ayr1 boliimde ele almaya caligsmaktadir.
Birinci boliimde veri toplama ve analizi yontemleri kullanilarak Aysa Zeynep Abdullah’in hayati
hakkinda bilgi verilmektedir. ikinci boliimde, metin analizi yéntemiyle tercimenin 06nsozi
incelenmektedir. Uglincii bolimde terciimenin bicimsel 6zellikleri ve yontemi, icerik/metin analizi ve
mukayese yontemleriyle ele alinmaktadir. Dordiincii boliimde ise miitercimin 6zellikle kadinlar1 konu
alan bazi ayetleri nasil tercime ettiine dair 6rneklere yer verilmektedir. Son agsama ise mitercimin
kullandig1 ¢eviri teknigi feminist tercime paradigmalarina Ozgii stratejilerle karsilagtirmali bir
degerlendirmesiyle sonuglanmaktadir. Bu arastirmalar sonucunda miitercimin kaynak metne aktif
mudahalede bulunarak metne kadin elinin degmesi (womanhandling) olarak isimlendirilen feminist
terciime stratejilerini kullandig1 tespit edilmistir. Aysa Zeynep Abdullah’in terciimesi bilyiik oranda
literal ¢eviridir. Herhangi bir agiklama ya da ana metne yaptig1 miidahalelerde terciimenin hi¢bir yerinde
kaynak belirtmemektedir. Yapilan aragtirmada ayn1 zamanda terctimede takip edilen niizul tertibinin Hz.
Osman’a isnad edilen siralama oldugu tespit edilmistir. Fakat Aysa Zeynep Abdullah’in bu niizul
tertibinin kaynag1 hususunda okuyucuyu bilgilendirmedigi goriilmektedir.

Anahtar Kelimeler: Tefsir, Kur’an Terciimesi, Kadin, Feminizm, Kadin Eli Degmesi.

Introduction

The main subject of this article is the Qur’an translation of Aysa Zeynep Abdullah, titled
“Indirilme Sirasina Goére Yiice Kur-an’1 Kerim ve Meali”.! The motivation for her translation
is to “clarify a truth that has been covered up for centuries”. It is claimed that Aysa Zeynep
Abdullah defines her translation as a challenge to gender inequality and presents her choice to
change the order of the siirahs (chapters of the Qur’an) as an example of a feminine perspective

1 Eng. The Holy Qur’an and its Translation According to the Order of Revelation.
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that influenced her reading of the sacred text.? In this specific milieu, the ensuing deliberation
seeks to unravel a series of inquiries. Chief among them is the appraisal of the employment of
feminist translation techniques within the confines of the translation. Furthermore, a critical
dissection is undertaken to discern the dominant translation technique, assessing whether it
aligns with the literal or exegetical. Moreover, within the framework of her translation
structured upon tartib al-nuzal (the chronological order of revelation), an investigation is
requisite into the underpinning sources that informed her determination of the sarah order. In
this context, the questions sought to be answered in the article are as follows: How have feminist
translation techniques been reflected in the translation? Is the translation method used in this
Qur’an translation literal or exegetical? In her translation by tartib al-nuzal (the chronological
order of revelation), based on which sources did she determine the order of the sarahs? The
contemplation of these inquiries, within the context of this article, constitutes an endeavour to
elucidate and analyze the nuanced dimensions intrinsic to Abdullah's translation enterprise,
thereby fostering a deeper comprehension of the intricate interplay between gender,
perspective, and translation strategy in the Qur’anic text.

The article mainly aims to determine the characteristics of Aysa Zeynep Abdullah’s
translation, which is considered an example of a feminist perspective in Qur’an translation, and
to delineate the specific facets through which its feminist essence manifests. The primary
objective of this article is to discern and delineate the distinct attributes of the translation work
of Aysa Zeynep Abdullah, acknowledged as an example of a feminist perspective applied to
Qur’anic translation. This study endeavours to explicate the multifaceted dimensions through
which Abdullah's translation encapsulates feminist traits. In pursuit of these objectives, this
article is designed to fulfil a two-fold purpose. Firstly, it aims to provide general information
about the identity of A. Zeynep Abdullah as well as the features of her translation endeavour.
Secondly, the article endeavours to undertake meticulous scrutiny of Abdullah's translation
methodology with specific emphasis on her discernment and subsequent rendering of verses
that pertain to women. This is driven by the hypothesis that the translation process employed
by Abdullah in these contexts is indicative of her adherence to feminist paradigms.

The article consists of five parts. The initial part is dedicated to biographical details
concerning Abdullah. This part of the article is underpinned by the employment of rigorous
data collection and analytical methodologies. The preface of the Qur’an translation is within
the scope of the study since it sheds light on the motivation of the translation. The subsequent
section, constituting the second part, undertakes a comprehensive textual analysis of the preface
featured in the Qur’an translation. This seeks to unravel the underlying motivations and
thematic underpinnings shaping the translator's approach. In the next chapter, the formal
features and the method of translation are facilitated through a synthesis of content and textual
analysis and comparative methodologies. In the fourth part of the article, examples of how she
translated some verses will be given to determine whether the translator’s paradigm is reflected
or not. Concluding the article, the final section embarks on a comparative assessment between
the deployed translation technique and feminist translation strategies. This evaluative
juxtaposition not only contributes to a nuanced comprehension of the translator's approach but
also advances a broader scholarly discourse concerning feminist translation praxes. In sum, the

2 Sema Ustiin Kiiliink, “The uncharted experience of women translators of the Qur’an in Turkey”, Paralléles

34/1 (2022), 146.
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article endeavours to illuminate the multifaceted dimensions characterizing Abdullah's
translation endeavour and its alignment with feminist translation paradigms.

1. Biography of Aysa Zeynep Abdullah

The available information about the biography of Abdullah remains constrained. There
is only one interview with Aysa Zeynep Abdullah which was published on Medyascope on
October 11, 2019. 3 According to the information on this website, Aysa Zeynep Abdullah is 45
years old and a mother of two children. Her initial education was imparted by her father, who
is a theologian. The name she uses “Aysa Zeynep Abdullah” is not her real name but rather a
pseudonym. The interview does not encompass details regarding the rationale underlying her
adoption of a pseudonymous identity. However, we are informed that a woman writing a
translation of the Qur’an has been a controversial issue in the Islamic world for a long time.*
The inclusion of such information implies that Abdullah preferred to use a pseudonym only
because she was under pressure due to being a “woman”.

The interview mentions the opposition of Abdullah’s family concerning her efforts in
translating and publishing the Qur’an. About the process of writing the Qur’an’s translation,
Abdullah said that the new generation, like herself, has been asking many questions about
religion, and even more questions. With the intention of teaching people her acquired
knowledge, she decided to translate the Qur’an as a woman.® Abdullah’s translation is presented
as the first translation of the Qur’an by a woman in Tuirkiye®, however, this assertion is factually
incorrect. Paratextual elements such as book covers, titles, prefaces, introductions, and marginal
notes play an important role in the packaging, marketing, and publishing process.” Just as
paratextual elements play an important role in marketing, Abdullah’s Qur’an translation was
introduced as the first translation of the Qur’an by a woman in Turkiye. Moreover, Abdullah
proudly participated in the promotion of her portrait as the first female translator of the Qur’an
into Turkish. This is not to say that the two female translators before Aysa Zeynep Abdullah
(Medine Balc1 and Necla Yadsiman) were not recognized in Tiirkiye. The lack of recognition
or rejection of the previous translations is probably due to publicity concerns. In other words,
the focus on the “first female Qur’an translator” is motivated by marketing strategies and
financial gains. ®

A. Zeynep Abdullah asserts, regarding the position of women in Islam, that everything
goes better with women in it, but that men even determine the place of women themselves. She
claims that due to the predominantly male-authored nature of translations and religious texts
women and their rights remained obscured.® It may be understood from these claims that the

8 Biigra Cebeci, “Tiirkiye’de Kur’an Meali Hazirlayan 1k Kadin, Aysa Zeynep Abdullah Anlatiyor”, Medyascope
(Accessed March 23, 2023). .

4 Cebeci, “Tiirkiye’de Kur’an Meali Hazirlayan Ik Kadin, Aysa Zeynep Abdullah Anlatiyor” (Accessed March
23, 2023).

5 Cebeci, “Tiirkiye’de Kur’an Meali Hazirlayan ilk Kadin, Aysa Zeynep Abdullah Anlatiyor” (Accessed March
23, 2023).

6 Cebeci, “Tiirkiye’de Kur’an Meali Hazirlayan ilk Kadin, Aysa Zeynep Abdullah Anlatiyor” (Accessed March
23, 2023).

7 Adriana Serban - Rim Hassen, “Introduction: Women Translators of Religious Texts”, Paralleles 34/1 (2022),

6.

Ustiin Kiiliink, “The uncharted experience of women translators of the Qur’an in Turkey”, 145-146.

®  Cebeci, “Tiirkiye’de Kur’an Meali Hazirlayan 11k Kadm, Aysa Zeynep Abdullah Anlatiyor” (Accessed March
23, 2023).
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translations have neglected the matters pertaining to women, given that the translators of the
Qur’an preceding her were exclusively male. So, it is necessary to examine how she translates
the verses related to women’s rights or women in general in the Qur’an. Therefore, the question
of how Aysa Zeynep Abdullah translated the verses with a feminist paradigm is among the
questions that this article seeks to answer.

The following statements on the website where the interview took place are significant
in terms of the history of the Qur’an:

“The fact that the verses in the Qur’an have not been canonized according to the order in which
they were transmitted by the Prophet Muhammad has long been a subject of debate in the Islamic
community. After the death of the Prophet Muhammad, Caliph Aba Bakr (d. 13/643), and
Caliph Umar (d. 23/644) adhered to the order of the verses transmitted by the Prophet
Muhammad, while Caliph Uthman (d. 35/656) changed this order and copied the Qur’an. Author
Abdullah believes that this change of order has had a negative impact on the integrity of the
Qur’an’s meaning.”°

These statements given above carry the claim that the order of verses in the Qur’an was
changed by Caliph Uthman. However, it is fixed by ijma that the order of the verses is tawqifi
(designated by the divine authority). In the preface of her translation, Aysa Zeynep Abdullah
states that it is not the order of the verses but the order of the suras that were changed by Caliph
Uthman.

2. Preface of the Translation

In the preface of the translation, the translator gives information about her motive and
the method she followed in the translation. The preface consists of about two and a half pages
and elucidates details concerning the history of the Qur’an. She discusses that the Qur’an was
gathered together and turned into a codified textual unity after the death of Prophet Muhammad
by Abu Bakr (between 632-634 H.) to enhance readability, ensure preservation and maintain
this textual composition in its current state in the era of Uthman. She explicitly asserts that the
order of the Qur’an was according to the order of the revelation until the period of Uthman. But
in his caliphate, this original order was disrupted for various reasons, and rearranged, rewritten,
and copied in an order that he called the order of reading.'? The following expression of her is
remarkable:

“... the Qur’ans (in different ways) that existed according to the order in which the Prophet
Muhammad (pbuh) recited them and the order in which they were revealed were collected and
destroyed.” 13

Several pivotal points within this assertion are important in terms of the history of the
Qur’an. Although there is a consensus among scholars that the order of verses is tawqifi, it is

10 Cebeci, “Tiirkiye’de Kur’an Meali Hazirlayan ilk Kadin, Aysa Zeynep Abdullah Anlatiyor” (Accessed March
23, 2023).

Aysa Zeynep Abdullah, Indirilme Sirasina Gére Yiice Kur-an’t Kerim ve Meali (Istanbul: Hermes Yaymlari,
2019), 11.

12 Abdullah, I:ndirilme Sirasina Gore Yiice Kur-an’1 Kerim ve Meali, 11.

13 Abdullah, Indirilme Swrasina Gore Yiice Kur-an’t Kerim ve Meali, 11.

11
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not possible to say the same thing about the order of the sarahs. In this regard, there are those
who say that the order of siirahs is ijtimat, as well as those who say that it is tawqifi .}* Another
important issue is the expression “Qur’ans”. This expression used by A. Zeynep Abdullah in
the plural form of “Qur’an” actually corresponds to the expression “Mushafs” in Islamic
terminology.

Another noteworthy statement within the preface is the translator’s declaration that this
work was carried out to facilitate the reading of the Qur’an in its true form in its integrity of
meaning according to tartib al-nuzil and the reinstatement of each element to its original form.
By including expressions such as “everything returns to its authentic form ” in the preface, the
reader is poised to anticipate a text-centered translation that takes into account the contextual
parameters of the nuzal (descent) environment. This arises from the fact that the chronological
sequence, or more precisely, the order of the sarahs in accordance with tartib al-nuzal serves to
center the life of the Prophet Muhammad (sirah) in perspective. Consequently, the discernible
sources of Islamic history, sirah and hadith literature, Ulam al-Qur’an, and the narrations of the
occasion of the verse, collectively assume a paramount role in shaping the chronological
arrangement of the sarahs, warranting thorough consultation of these sources. On what basis
did A. Zeynep Abdullah establish this chronological order in her translation? Did she take the
chronological order in the sources or did she present a new chronology in line with her own
research? These inquiries constitute among the interrogations necessitating elucidation.

3. Formal Characteristics and Methodology of Translation

The translation consists of a single volume. In addition, each page of the book contains
the Arabic text and the Turkish translation next to it. At first glance, this situation shows that
the translation is closer to literal translation rather than exegetical. As a matter of fact, it is
evident that the translation is literal, but occasionally she makes additions in brackets next to
the words, usually reflecting her own thoughts or making it easier to understand.

Another feature of the translation is its adherence to the tartib al-nuzal, as opposed to
the Mushaf order. As the translator states in the preface, this is the original form of the Qur’an
according to her; the Qur’an we have now is the Qur’an imposed by the Umayyads.*® Therefore,
we have a translation of the Qur’an that has “returned to its authentic form”. The translator
gives any information in any part of the book about the sources on the basis of the order of suras
which she made. Likewise, there is no footnote or information in the main text. Therefore,
although the translation contains a few additions, it is generally a literal translation.

Another striking feature of the translation is that the verse numbers in the Arabic text
are not written in Arabic. The reader can not find any information on whether the Arabic text
in the book was approved by the Mushaflar1 inceleme ve Kiraat Kurulu Baskanligi® in Turkiye

14 For more information please see also. Jalal al-din al-Suyiti, al-/tgan fi uliim al-Qur an, ed. Muhammad Abu
al-Fadl Ibrahim (Al-Hay’at al-Misriyya, 1974), 1/211-220.; Muhsin Demirci, Kuran Tarihi (Istanbul: [FAV,
2015), 185-190.

15 Abdullah, Indirilme Sirasina Gore Yiice Kur-an’t Kerim ve Meali, 12.

16 This foundation is responsible for ensuring the excellence of calligraphy in domestically published Mushafs,
sections (juz' or ajza), Mushafs with translation, and Qur’anic exegeses, as well as overseeing the compliance
of Qur’anic publications, either in print or digital format, with the "Rasm Uthmani" or " ‘Ali al-Qar1 "
calligraphic styles, and authorizing the examination, printing, and distribution of all kinds of audio, tape, audio-
visual Qur’anic materials is authorized and accountable in this regard.
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or not. The beginnings of the suras in the translation are given in the order of sura’s tartib al-
nuzil -name- number of verses- Mushaf order, e.g. 10" Sirah al-Fajr (30 verses) (89" place).
Under the sarah titles, information about the sarah, such as the period of its revelation, the
occasion of the sarah if there is one, and the subjects covered in the strah are not given.

The order of the revelation in the book is as in the table below:

Chronological
Order of the Name of the Siirah Order of Mushaf
Siarah

1. al- ‘Alaq 96
2. al-Qalam 68
3. al-Muzzammil 73
4, al-Muddaththir 74
5. al-Fatiha 1

6. al-Tabbat 111
7. al-Takwir 81
8. al-A‘la 87
9. al-Layl 92
10. al-Fajr 89
11. al-Duha 93
12. al-Inshirah 94
13. al-“Asr 103
14, al-‘Adiyat 100
15. al-Kawthar 108
16. al-Takathur 102
17. al-Ma‘un 107
18. al-Kafiran 109
19. al-Fil 105
20. al-Falag 113
21. al-Nas 114
22. al-lkhlas 112
23. al-Najm 53
24. ‘Abasa 80
25. al-Qadr 97
26. al-Shams 91
217. al-Burigj 85
28. al-Tin 95
29. al-Quraysh 106
30. al-Qari‘ah 101
31. al-Qiyamah 75
32. al-Humazah 104
33. al-Mursalat 77
34, Qaf 50
35. al-Balad 90
36. al-Tariq 86

www.dergipark.org.tr/tader
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37. al-Qamar 54
38. Sad 38
39. al-A‘raf 7

40. al-Jinn 72
41, Yasin 36
42. al-Furgan 25
43. al-Fatir 35
44, Maryam 19
45, Taha 20
46. al-Wagi‘ah 56
47, al-Shu‘ara’ 26
48. al-Naml 27
49, al-Qasas 28
50. al-Isra’ 17
51. Yiunus 10
52. Had 11
53. Yusuf 12
54, Hijr 15
55. al-An‘am 6

56. al-Saffat 37
o7. Lugman 31
58. Saba’ 34
59. al-Zumar 39
60. al-Mu’min 40
61. al-Fussilat 41
62. al-Shara 42
63. al-Zukhruf 43
64. al-Dukhan 44
65. al-Jathiyah 45
66. al-Ahqaf 46
67. al-Dhariyat 51
68. al-Ghashiyah 88
69. al-Kahf 18
70. al-Nahl 16
71. Nah 71
72. Ibrahim 14
73. al-Anbiya’ 21
74. al-Mu’minan 23
75. al-Sajdah 32
76. al-Tar 52
17. al-Mulk 67
78. al-Haggah 69
79. al-Ma‘arij 70
80. al-Naba’ 78
81. al-Nazi‘at 79
82. al-Infitar 82
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83. al-Inshigaq 84
84, al-Ram 30
85. al-‘ Ankabut 29
86. al-Mutaffifin 83
87. al-Bagarah 2
88. al-Anfal 8
89. Alu ‘Imran 3
90. al-Ahzab 33
91. al-Mumtahinah 60
92. al-Nisa’ 4
93. al-Zilzal 99
94. al-Had1d 57
95, Muhammad 47
96. al-Ra‘d 13
97. al-Rahman 55
98. al-Insan (Dahr) 76
99. al-Talaq 65
100. al-Bayyinah 98
101. al-Hashr 59
102. al-Nar 24
103. al-Hajj 22
104. al-Munafigtn 63
105. al-Mujadalah 58
106. al-Hujurat 49
107. al-Tahrim 66
108. al-Taghabun 64
109. al-Saff 61
110. al-Jumu‘ah 62
111. al-Fath 48
112. al-Maidah 5
113. al-Tawbah 9
114. al-Nasr 110

There is no information in the book about the list according to which the above tartib
al-nuzal was made. It does not seem possible to determine whether the translator made this list
as a result of her own research or the sources she consulted. She did not give a source as a
reference. This passage appears to engage in discourse concerning the chronological order of
revelation pertaining to specific verses within the Qur’an and its connection with Caliph
Uthman. It is posited that this order of the Qur’anic sirahs (chapters) bears a remarkable
resemblance to the sequence attributed to Uthman. Notably, this sequence has been
methodically presented in tabular format within the work authored by Cerrahoglu (d. 2022).1’
Furthermore, it warrants mention that the specific assignment of a particular Qur’anic
manuscript to Uthman, aligned with the chronological order of revelation, is initially

17" Ismail Cerrahoglu, Tefsir Usulli (Ankara: Ankara Universitesi {lahiyat Fakiiltesi Yaymlar1, 1971), 83-84.
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documented by Abd al-Mutaal al-Said1 (d.1971) in his book “al-Nazm al-Fanni fi al-Qur’an.”
Furthermore, it is suggested that Cerrahoglu might have been influenced by the aforementioned
list.'®

4. Translation of Verses Related to Women

Feminist translation strategies have been applied in all types of texts, including the
sacred text i.e. the Bible and the Qur’an.'® In recent years, feminist writers and translators'
concerns with patriarchal language have drawn attention to sex discrimination in and through
language, making language a key battleground for regaining gender equality. Their analysis has
contributed to challenging the politics and effects of grammatical and linguistic conventions
utilized in numerous text categories, including sacred and religious texts.?’ Through the
deconstruction of patriarchal language, feminist translators have worked to restore gender
equality. Consequently, they have employed feminist translation techniques as a means to
navigate the difficulty of conveying patriarchal linguistic features. Aysa Zeynep Abdullah does
not identify herself as a “feminist”. But she declares that since the translations and almost all
religious texts are written by men, women, and their rights are obscured.?* Therefore, it is
understood from these statements of Aysa Zeynep Abdullah that she is sensitive to issues and
verses related to women and women’s rights. This attitude resembles the feminist paradigm and
approach. Hence, in this article, the examples of the verses are chosen mostly controversial ones
related to feminist translations. These verses mention the issue of testimony (eyewitness) of
women (al-Bagarah, 2/282), women and men’s creation (i.e., being created from the same
entity, al-Nisa’, 4/1), maybe the most controversial verse mostly known as wife beating al-
Nisa’, 4/34, men’s right to polygamy (al-Nisa’, 4/3). How Aysa Zeynep Abdullah translated
these verses and which techniques she used is important to see her paradigm.

It is stated in al-Bagarah, verse 228:

);\J\ejd\}muwyusu\wu)\@ |dx;uumsdu\[,@d&\1,w,smmu@_muu@ﬂuwb
ﬁ&}ﬁ&\j%)d@dh)ﬂjujﬁbu@lcdﬂ\@w‘}‘é)&a@\\jd\)\u\d}d‘_gu&dﬁ&\u@

Abdullah’s translation:

“Bosanmig kadinlar kendi kendilerine ii¢ adet siiresi beklerler sayet Allah'a ve sonsuz ebedi
hayata iman ediyorlarsa Allah'in rahimlerinde yarattigini saklamalar: onlara helal olmaz bu
stire¢ icinde kocalart barismayt isterse onlari almak hakkinda dncelige sahiptirler. Mesru
olmak sartiyla erkeklerin kadinlar tizerinde nasil haklar: varsa kadinlarin da erkekler iizerinde

18 Muhammed Serif Kahraman, “Hz. Osman’a (35/656) Niiziil Sirasina Gére Mushaf Nispet Edilmesi Uzerine

Bir Inceleme”, Siirt Universitesi Ilahiyat Fakiiltesi Dergisi 4/1 (2017), 179-180.

Najlaa R. Aldeeb, “Feminist Strategies in Qur’an Translations: A Comparative Study of the Sublime Quran

and Saheeh International”, International Journal of Linguistics, Literature and Translation 6/1 (January 2023),

10.

Rim Hassen, “English Translation of the Quran by Women: The Challenges of ‘Gender Balance’ in and through

Language”, Monografias de Traduccion e Interpretacion 3 (2011), 213.

2L Cebeci, “Tiirkiye’de Kur’an Meali Hazirlayan ilk Kadin, Aysa Zeynep Abdullah Anlatiyor” (Accessed March
23, 2023).
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benzer haklart vardir fakat erkeklerin o kadinlar (bosandiklar: kadinlar) tizerinde oncelik hakk
vardir. Allah Gstlin ve ylce hikim ve hikmet sahibidir. 722

Regarding the part of the verse that says, "wa lil-rijali alayhinna darajatun” various
narrations have been mentioned regarding the in which aspects of degree. From the exegetical
analyses, it becomes apparent that the concept of degree alluded to in the verse "Men are one
degree above women" encompasses a multifaceted understanding. This notion of degree has
been exegeted to encompass intellectual prowess, financial obligations such as blood money,
entitlements to inheritance, roles involving leadership and adjudication, the right to divorce,
distribution of war booty, and engagement in acts of jihad. Additionally, it has been correlated
with the financial maintenance of the household, as well as the associated duties and
responsibilities directed toward women. Furthermore, this superiority has been linked to
considerations of creation, ethical conduct, compliance with divine commands, and infaq.
Lastly, it has been associated with the resilience of the familial unit and the fulfilment of
familial requisites. Also this part of the verse is associated with Sarah al-Nisa’, verse 34, “al-
rijalu gawwamina ala al-nisa’ bima faddala Allahu ba dahum ala ba @ wa bima anfaga min
amwalihim. "2

Tabart (d.310/ 923) mentions five different narrations regarding the intended meaning of
the superiority of men over women in this context. After presenting these various narrations,
Tabari selects the narration that aligns most closely with the context of the verse. He favours
the view of Abd Allah ibn Abbas (d. 68/687-88), which suggests that the degree of superiority
signifies men being lenient and forgiving in their exercise of certain rights over their wives.
Abd Allah ibn Abbas suggests that the superiority of men mentioned here is related to a husband
relinquishing some of his rights over his wife and the wife voluntarily giving up all her rights
in favour of her husband. He is quoted as saying,* | do not wish to claim all my rights over my
wife because Allah has said, ‘Men are one degree above women’”. It implies a willingness to
forgo some of these rights. Tabari emphasizes that while this part of the verse may take the
form of khabar, it carries a moral and ethical message, urging men to exercise their perceived
superiority with kindness and fairness.?*

Upon a careful examination of the exegeses, it becomes apparent that the term "daraja”
(degree) is consistently exegeted as “superiority”. Within the scholarly discourse, various
narrations have surfaced concerning the specific facets of this superiority. However, a notable

2 Abdullah, Indirilme Swrasina Gére Yiice Kur-an’t Kerim ve Meali, 380. The original language of the book is
Turkish. Hence the translations of the verses have been represented in their original form rather than their
translated versions. But the English translation of Abdullah’s translation of the verse could be as: “The divorced
women shall wait period three-monthly courses. If they believe in Allah and in eternal life, it is not permissible
for them to hide what Allah has created in their wombs, and if their husbands wish to reconcile with them
during this period, they have priority to take them. Women have the same rights over men as men have over
women, provided that it is legitimate, but men have priority over those women (the women they divorced).
Allah is the Superior, the Exalted in judgement and wisdom.”

23 Abi Jafar Muhammad Ibn Jarir al-Tabari, Jami al-bayan an ta'wili ayi al-Qur’an (Cairo: Dar al-Hijr, 2001),
v. 4/121-122; Aba Abd al-Allah Muhammad b. Umar b. al-Hasan al-Husayn al-Taymi al-Razi, Mafatih al-
ghayb (Beirut: Dar Ihya’ al-Turath al-Arabi, 1420), v. 6/441; Abu al-Barakat Abd al-Allah b. Ahmad
b.Mahmud Hafiz al-Din al-Nasafi, Madarik al-tanzil wa haqaiq al-ta'wil, ed. Yasuf Alt Badiwi (Beirut: Dar
al-Kalimi al-Tayyib, 1998), v. 1/190; Abi al-Fida’ Ismail b. Umar al-Qurashi al-BasrT lbon Kathir, Tafsir al-
Qur’an al-azm, ed. Muhammad Husayn Shams al-din (Beirut: Dar al-Kutub al-l1imiyya, 1998), v. 1/459;
Muhammad al-Tahir Ibn ‘Ashiir, al-Takrir wa al-tanwir (Beirut: Muassatu al-Tarikh, ts.), v. 2/401-402.

24 al-Tabari, Jami al-bayan, v. 4/121-123.
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point of this part arises in Aysa Zeynep Abdullah's translation, where the term "6ncelik"
(priority) is employed instead of superiority. It is crucial to underscore that this deviation from
the classical terminology is not substantiated with a corresponding scholarly citation or
elucidation within the translation. Aysa Zeynep Abdullah does not provide any explanatory
footnotes or contextual background to elucidate the rationale behind this linguistic choice. This
linguistic nuance holds significance in the interpretation and understanding of the verse. That
part is translated without using any words to express a degree of men over women. In addition,
the superiority is attributed to Allah and translated as it is.

In al-Baqarah, 2/282, it is discussed mostly in terms of women’s testimony. In this verse,
it is stated that:
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Abdullah’s translation:

“Ey iman edenler! Birbirinizden belirli bir siirede bor¢ aldiginizda onu yazin ve bunu aranizdan
adil bir katip yazsin ve kdtip Allah'in kendisine ogrettigi sekilde yazsin ve bor¢lu olan kimse de
onu kayit altina alsin ve Rabbi olan Allah'tan sakinsin da ondan (borgtan) hicbir seyi eksik
etmesin. Eger bor¢ altina giren diisiik akilli zayif (¢ocuk) ya da yazmaya glic getiremeyen biri
ise velisi adalet ve hak itizerine yazdirsin. Erkeklerden de iki sahit getirin! Sayet iki erkek
bulamazsaniz o takdirde bir erkek iki kadin sahitler getirin. Bu kadinlar biri unutursa ya da
sOylemeye cekinir ise cesaret verip konussun diyedir. Sahitler davet -edildiklerinde
kaginmasinlar. Az olsun ¢ok olsun onu siiresince yazmaktan ¢ekinmeyin bu Allah katinda en
adil, sahitlik konusunda en saglam siiphelenmemeniz igin de en uygun olandwr. Fakat aranizda
kendisini dondirip durdugunuz pesin olarak yaptiginiz ticaret miistesna. Alim satum
yaptiginizda da sahit tutun. Yazana da sahitlik edene de zarar verilmesin, eger boyle
davramrsaniz kendinize zarar vermis olursunuz. Allah'tan sakinin Allah size ogretiyor ve Allah
her seyi hakkuyla bilendir.”®

It is seen that she translated the verb dalla in the verse by a mitigating rendition as
“forgets” or “if she abstains from saying it”. The verb dalla means deviations from the right

% Abdullah, Indirilme Sirasina Gére Yiice Kur-an’t Kerim ve Meali, 390. Translation of Abdullah could be
translated into English as “ O you who believe, when you borrow from one another for a fixed term, write it
down, and ley a just scribe from among you write it down, and let the scribe write it down as Allah has thought
him, and let him who is indebted record it, and let him beware of Allah, his Lord, and let him not omit anything
from it. And if the debtor is a weak child of low intelligence or one who is unable to write, let his guardian
write it down in justice and truth. And bring two witnesses from men! If you cannot find two men, then bring
one male and two female witnesses. These women are to give encouragement if someone forgets or abstains
from speaking. Witnesses should not avoid when they are invited. And do not hesitate to write it down, whether
it be a little or a great deal, for it is the fairest in the sight of Allah, and the best for the testimony, so that you
may not be suspicious. Except what you trade between you in cash, which you have been turning over and over.
And when you buy and sell, take witnesses. Do not harm either the writer or the witness, for if you do so, you
harm yourselves. Beware of Allah, Allah teaches you, and Allah is All-Knowing.”
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way. Any deviation from the right path, whether intentional or unintentional, whether more or
less, is called dalal. This concept can also be used for a person who commits any error. In this
verse, it means, that if one of the women falls into dalala, that is, if she forgets.?® In many tafsirs
(exegeses) this part of the verse is interpreted as nisyan (forgetting).?’ It is possible to say that
there is nothing related to abstaining from speaking. This means that Abdullah adheres
faithfully to the source text in her translation of the word dalla and also she adds “séylemeye
cekinir ise (if she abstains from saying it)” to the translation of the verse without any reference.

al-Nisa’, 4/1 is important in terms of creation. It refers to the shared genesis of the human
creation.?®
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Abdullah’s translation:

“Ey insanlar! Sizi tek bir nefs 'ten kadindan olusturan ve ondan da esini (erkegini) olusturan ve
ikisinden de bircok erkekler ve kadinlar tiiretip yayan Rabb’inizden sakimin ve kendisiyle
birbirinizden dilekler dilediginiz Allah'tan ve merhamet adina saygisizliktan da sakinin. O Allah

ki siiphesiz sizin iizerinizde siirekli bir gozetleyicidir”.*®

The concept of nafs is generally exegeted as Adam.* Razi (d. 606/1210) discusses that
Muslims agree that by "the single soul/nafs" here, it refers to Adam.3! Rashid Rida (d.1935)
mentions Razi’s narrrations. According to this three different views regarding the intended
meaning of "nafs" in this context. The first view suggests that Allah symbolically expressed
this event. In other words, it is intended to convey that each of you was created from a single
soul, and the same kind of soul, He created its mate, someone equal to it in human essence. The

% Raghib al-Isfahani, al-Mufradat fr gharib al-Qur ’an, ed. Safwan ‘Adnan al-Dawudt (Damascus: Dar al-Qalam,
2009), 510.

27 Abii al-Hasan b. Bashir al-Azdi al-Balkhi Muqatil b. Sulayman, Tafsiru Mugatil b. Sulayman, ed. Abd Allah
Mahmud Shahhata (Beirut: Dar al- Ihya al-Turath, 2002), v. 1/229; Abu al-Qasim Mahmad b.Umar
Muhammad al-Kharizmi al-Zamakhshari, al-Kashshaf an haqaiq al-tanzil wa uyin al-ta’'wil wujih al-ta’wil
(Cairo: Dar al-Kitab al-Arabi, 1986), v. 1/326; Abti Abd Allah Muhammad b. Umar b. al-Hasan al-Husayn al-
Taymi al-Razi, Mafatih al-ghayb (Beirut: Dar Thya’ al-Turath al-Arabi, 1420), v. 7/95; Abii al-Fida’ Ismail
b. Umar al-Qurashi al-Basr1 Ibn Kathir, Tafsir al-Qur’an al-azim, ed. Muhammad Husayn Shams al-din
(Beirut: Dar al-Kutub al-1Imiyya, 1998), v. 1/561.

28 Hatice Arpagus, “The Position of Woman in the Creation: A Qur’anic Perspective”, Muslima Theology: The
Voices of Muslim Women Theologians, ed. Ednan Aslan etc. (Peter Lang, 2013), 117.

29 Abdullah, Indirilme Sirasina Gore Yiice Kur-an’t Kerim ve Meali, 435. Translation of Abdullah could be
translated into English as “O mankind! Beware of your Lord, Who formed you from a single soul from a woman,
and from her, He formed her mate (man), and from them both He created and propagated many men and
women, and beware of Allah, with Whom you make supplications for one another, and beware of disrespect in
the name of mercy. Surely Allah is a constant watcher over you.”

% Abi al-Hasan b. Bashir al-Azd1 al-Balkhi Mugatil b. Sulayman, Tafsiru Mugatil b. Sulayman, ed. Abdullah
Mahmud Sehhate (Beirut: Dar al- Thya al-Turath, 2002), v. 1/355; Abi Muhammad al-Husayn b. Masid b.
Muhammad al-Farra al-Shafii al-Baghawi, Maalim al-tanzil fi tafsir al-Qur ‘an, ed. Al-Mahdt Abd al-Razzaq
(Beirut: Dar al-lhya’ al-Turath al-Arabi, 1420), v. 1/561; Aba Said Nasir al-Din Abd-Allah b.Umar
b.Muhammad al-Baydawi, Anwar al-tanzil wa asrar al-ta’wil, ed. Muhammad ‘Abd al-Rahman al-Marashalt
(Beirut: Dar al-lhya’ al-Turath al-Arabi, 1418), v. 2/58.

8L al-Razi, Mafatih al-ghayb, v. 9/477.
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second view posits that this verse addresses the Quraysh of the time of the Prophet Muhammad,
who were descendants of Qusayy. In this context, "nafs" signifies Qusayy. The third view
asserts that the intended "nafs" is Adam.3? Raz1 also mentions two different narrations regarding
the other part of the verse. The first view, widely accepted by scholars, suggests that when Allah
created Prophet Adam, He put him to sleep for a while and then created Eve from one of his
ribs. The second view, attributed to Aba Muslim al-Isfahani, suggests that the verse implies
that Allah also created Adam's mate from the same kind of soul as him.?

The nafs is semantically feminine, but it involves masculinity and femininity in its usage.
Lexically, it means “same of something” and “thing itself ”. In religious terminology, it implies
soul, spirit, and essence. ®* There is no statement in the verse as to what the nafs is.*® In tafsir
literature which is analyzed in this article, there is no narration suggesting that the term “nafs”
is intended to refer to a woman. On the contrary, Ibn Kathir mentions a narration from Ibn
Abbas, which says that woman was created from man.*® Abdullah has included this information
in her translation, but she has not provided any source for it. Considering her traditional Islamic
education, it seems highly unlikely that she would be unaware of such narrations in tafsir
literature. Therefore, it is possible to assert that translating “nafs” as “woman” is a deliberate
choice contrary to the narratives found in exegesis, indicating a conscious preference. Abdullah
has made an addition to the source text and translated it to show that the nafs indicates a woman.

Perhaps the most striking example in Abdullah’s translation is the translation of Strah
al-Nisa’, verse 3, which refers to men’s right to polygamy.
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Abdullah’s translation:

“Sayet yetimler (kiz) hususunda haklarimi gézetemeyeceginizden endise duyarsaniz bir tek
(kadinla) veya sahip oldugunuz (cariyeler) ile yetinin. Bu adalet iizere olmaniza daha uygun
olur. ¥’

The underlined part of the verse in the Arabic text has not been translated. This part of
the verse, which means “marry two or three or four of the women you like”, has not been
translated. The omission of the part that is actually in the text seems to be problematic in terms
of faithfulness to the original text in terms of translation. The translator’s fidelity to the source
text appears compromised, as evident through her deliberate intervention. She did not include

32 Muhammad Rashid Rida, Tafsir al-Manar (al-Hay’at al-Misriyya al-‘Amma 1i’l Kitab, 1990), v. 4/266.

% al-Razio, Mafatih al-ghayb, v. 9/477-478.

3 Arpagus, “The Position of Woman in the Creation: A Qur’anic Perspective”, 117.

% For a detailed discussion of how this issue is dealt with in the exegeses, see Arpagus, “The Position of Woman
in the Creation: A Qur’anic Perspective”, Muslima Theology: The Voices of Muslim Women Theologians, ed.
Ednan Aslan etc. (Peter Lang, 2013).

% 1bn Kathir, Tafsir al-Qur’an al-azim, v. 2/181.

87 Abdullah, Indirilme Swrasina Gore Yiice Kur-an’i Kerim ve Meali, 435. The translation of Abdullah could be
translated into English as “And if you fear that you will not be able to do justice to orphans (girl), then be
content with one (woman) or with you have (concubines). This is more in accordance with justice.”
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this part about polygamy in the target text. One might assert that this particular portion of the
verse does not align with her paradigm, thus she intervened in the source text.

Due to its implications for women and gender roles in Islam, Sarah al-Nisa’, verse 34,
sometimes known as the wife-beating verse, is widely acknowledged as one of the most
contentious and discussed verses in the Qur’an.*®
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Abdullah’s translation:

“Erkekler kadinlarin gézetleyicisi ve koruyucusudurlar. Zira (Allah) erkekierle kadinlar: farkh
ozelliklerde yaratmistir. Ve kendi (erkekler) mallarindan harcama yapmaktadirlar. Saliha
kadinlar hem (Allah’a) itaat edenler hem de Allah’in kendilerini (iffetlerini) muhafaza etmesi
gibi gorinmeyeni (iffetlerini) koruyanlardwr. Sadakatsizliginden endise duydugunuz kadinlara
ikazda bulunun 6giit verin sonra yataklarinda yalmz birakin bu da yeterli olmazsa (belli bir
stire) aywrin! Bundan sonra saygili olurlarsa asiriya kacarak onlar aleyhine baska bir yol
aramayn! Siiphesiz Allah yiice ve biiyiiktiir. "™

The passage has two main themes: Gender norms and the bestowed authority of men to
exercise disciplinary measures over their wives. According to traditional scholars, the first part
of the verse addresses the concept of male superiority over women in relation to the first theme.
The word “gawwaman” is interpreted by them as a divine proclamation of men's superiority
over women. Traditional exegetes contend that, concerning the second theme of the verse,
women should be submissive to their husbands. They interpret the word nushzz as a wife's
malice and a purposeful, persistent violation of her marital obligations, whereas the word
ganitat is considered as obedience to husbands. Nushiz, or a wife's disobedience, is also a
punishable offence. In light of this context, classical scholars exegete the word daraba to
connote physical chastisement, thereby asserting husbands’ authorization to engage in
disciplinary actions involving physical punishment towards their wives.*

Amina Wadud, a notable Islamic feminist scholar, conducts semantic analyses of these
terms, presenting arguments in support of her interpretation. Qawwamuna al@ means “to take
care of”. The Qur’an points out that men should be gentle and caring towards their women.
Nushzz is used in other verses of the Qur’an both women and men. So for Wadud, this word

% Rim Hassen, “Feminist strategies in women’s translations of the Qur’an”, The Routledge Handbook of
Translation, Feminism and Gender, ed. L. von Flotow - H. Kamal, Routledge handbooks in translation and
interpreting studies (Routledge, 2020), 503.

39 Abdullah, Indirilme Swrasina Gore Yiice Kur-an’t Kerim ve Meali, 440. Translation of Abdullah could be
translated into English as “Men are the protectors of women. For (Allah) has created men and women with
different characteristics. And they (men) spend out of their wealth. The righteous women are those who obey
(Allah) and protect the unseen (their chastity) as Allah protects them (their chastity). If you are worried about
women whose unfaithfulness you fear, warn them, admonish them, then leave them alone in their beds, and it
that is not enough, separate them (for a certain period of time). If they are respectful after that, do not seek
another way against them in excess! Verily, Allah is Great and Exalted.

40 Hassen, “Feminist strategies in women’s translations of the Qur’an”, 503-504.
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means “family discord”, something including both partners. And daraba does not point out
physical punishment. Because in the Qur’an the verb is used in the sense of “setting an
example”(i.e. al-Nar, 24/35). In this verse according to her, the meaning would be an invitation
to take care of women, and offering them good models of behaviour.*!

Aysa Zeynep Abdullah opted for a softened translation approach when rendering the
parts related to women. She translated men’s gawwam towards women as being protectors.
Also, faddala alayh could mean literally superiority in this verse.*? It is translated as Zira (Allah)
erkeklerle kadinlar: farkl ézelliklerde yaratmistir (for (Allah) has created men and women with
different characteristics). There is no indication related to superiority in Abdullah’s translation.
Also, ganitat is exegeted as obedience to husbands. But in Abdullah’s translation, it is rendered
as obedience to Allah. The translation of nushiiz as unfaithfulness is in harmony with the source
text. The verb daraba in the rest of the verse in Abdullah’s book is translated as to separate the
beds for a certain period. Abdullah’s translation of the verse predominantly reflects the
influence of feminist paradigm. While Amina Wadud uses hermeneutics of equality, Abdullah
catches attention towards different characteristics and refrains from translating daraba, which
literally means “beating”. She doesn’t translate what the source text literally includes. She re-
interprets the words, makes some additions to the source text and translates with this paradigm.

5. Feminist Translation Techniques in Aysa Zeynep Abdullah

This part of the article examines the techniques employed by Abdullah, which were
briefly discussed by given examples in the previous section. Abdullah’s emphasis on translation
and her intervention in the source text align with the translation techniques used by other
feminist translators. Indeed, it is discussed that feminist translators consider translation not as
conveying the same meaning but as creating more space for creativity and intervention. They
also redefined the terms "fidelity,” "transparency,” and "faithfulness to the source text" at the
same time. Meanwhile they adopted a liberal approach. Their approach inherently poses a
conspicuous challenge, entailing the manipulation, intervention and feminization of both the
content and language of the source text.** While the feminist translator derives satisfaction
from reinterpreting and rewriting the text shows signs of her manipulation of the text, at the
same time, the womanhandling of the text enables the translator to take an active role in the
construction of meaning.**

According to Sherry Simon* and Luise von Flotow*®, feminist translation developed in
the late 1970s and early 1980s in Quebec, where women’s experiences remained obscured,

41 Massimo Campanini, The Qur’an Modern Muslim Interpretations, trans. Caroline Higgit (Routledge, 2011),
119-120.

42 al-Isfahani, al-Mufradat, 639.

4 Rim Hassen, “From a Slave to a Translator: Conflicts and Mediation in Fatma-Zaidas Translation of the

Quran”, Literary Translation and Cultural Mediators in “Peripheral” Cultures Customs Olfficers or

Smugglers?, ed. Diana Roig-Sanz - Reine Meylaerts (Cham: Springer International Publishing, 2018), 224-

225,

Hassen, “From a Slave to a Translator: Conflicts and Mediation in Fatma-Zaidas Translation of the Quran”,

225,

Sherry Simon, “Gender in Translation : Cultural Identity and the Politics of Transmission”, (1996).

Luise von Flotow, “Feminist Translation: Contexts, Practices and Theories”, TTR : Traduction, Terminologie,

Rédaction 4/2 (1991), 69-84.

44

45
46
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largely owing to the distinct emphasis on coercive patriarchal language and traditional
translation methodologies. Feminist translators engaged in the redefinition of translation,
conceptualizing it as “interpretation-production” rather than a mere “repetition”, Concurrently,
they reexamined the core ideas of fidelity, transparency, and faithfulness to the source text.*’
This liberal approach, as advocated by feminist translators such as Barbara Godard, offers
feminist translators the opportunity to challenge feminist translators to assert their own
identities against the “real” and openly manipulate, intervene in, and feminize the content and
language of the source text, at the expense of breaking down all the walls of “authorship”.*®
Godard states that the feminist translator shows signs of manipulating the text by recognising
her own significant difference and her taste for endless reinterpretation and rewriting.
Womanhandling the text in translation means changing the modest, self-effacing translator. The
translator becomes an active participant in the construction of meaning.*® Godard states that:

“Womanhandling the text in the translation would involve the replacement of the modest, self-
effacing translator. Taking her place would be an active participant in the creation of meaning,
who advances a conditional analysis. Hers is a continuing provisionality, aware of the process,
giving self-reflexive attention to practices. The feminist translator immodestly flaunts her
signature in italics, in footnotes-even in a preface.”

Generally, feminist translation theories support female subjectivity and highlight female
agency while articulating critiques of masculinist paradigms. The unique partnership between
feminism and translation appears in their shared dedication to the critical examination and
rejection of universal standards of truth and value, their shared opposition to traditional gender
constructions and hierarchical gender roles, and their focus on remaking language and discourse
as historically shaped by oppressive systems of (hetero)sexism, racism, and colonialism.
Feminist discourse is seen as always already double and translative, in both its recuperative
thrust to reclaim women's experiences that have been misrepresented or erased in the dominant
discourse and its deconstructive thrust to expose patriarchal stereotypes and images of women's
lives.!

The translation of religious texts is frequently justified on grounds of accuracy,
equivalence, and integrity to the original text. For instance, Katherine Barnwell identifies three
fundamental characteristics of the translation of religious texts: accuracy, clarity, and
naturalness. She argues that a good translation should be:

1. “Accurate: The translator should reproduce the meaning of the original message as exactly
as possible in the language she/he is translating.

47 Rosemary. Arrojo, “Fidelity and the Gendered Translation.”, Traduction, Terminologie, Rédaction : Etudes

Sur Le Texte et Ses Transformations (Canada) 07/02 (1994), 147-163.

Hassen, “From a Slave to a Translator: Conflicts and Mediation in Fatma-Zaidas Translation of the Quran”,

225; Melissa Wallace, “Writing the Wrongs of Literature: The Figure of the Feminist and Post-Colonialist

Translator”, The Journal of the Midwest Modern Language Association 35/2 (2002), 69.

Hassen, “From a Slave to a Translator: Conflicts and Mediation in Fatma-Zaidas Translation of the Quran”,

225.

50 Barbara Godard and others., Translation, Semiotics, and Feminism : Selected Writings of Barbara Godard
(Abingdon,  Oxon: Routledge, Taylor & Francis Group Abingdon, Oxon, 2022), 26.

51 Godard and others., Translation, Semiotics, and Feminism : Selected Writings of Barbara Godard, 2.
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2. Clear: The translation should be clear and understandable. The translator aims to convey the
message in a way that people can easily understand and

3. Natural: A translation should not sound “foreign”, it should never feel like a translation but
like someone speaking in a natural, everyday way.”%?

Barnwel’s three characteristics seem to be closely related to each other. In order for the
target text to be understood and valued by the intended audience, accuracy- defined here as the
restatement of the exact meaning of the original- requires that it be plain and natural.
Interestingly, Barnwell does not address the style or form of the original text in her definitions
of accuracy, clarity and naturalness; this shows that in her understanding of translation,
accurately conveying the meaning of the original is more important than reflecting the formal
features of the source text. A similar idea was supported by Eugene Nida, one of the most
influential theorists in the translation of religious texts who concentrated on the idea of
"equivalence,” who stated that translation should “provide in the target language the closest
natural equivalent of the source language’s message, first in meaning and second in style.” %3

However, Hussein Abdurrauf in his book Qur’an Translation: Discourse, Texture and
Exegesis (2001) °* argued that “equivalence” is impossible in Qur’anic translation. He states
that “a translator who wants to achieve lexical and/or textual equivalence is chasing a mirage:
total equivalence at any level of language is impossible, relative equivalence at any level is
possible”™® Considering the nature of the Qur’anic text and the difficulty of separating content
from form, Abdurrauf advises Qur’anic translators to “define the nature of their final work
before embarking on this delicate task”. Not according to the degree of equivalence, but
according to their intended reader.%

This tendency is evident in Aysa Zeynep Abdullah’s translation, particularly
considering the religious nature of the text. Her adherence to these principles is observable
through her facilitation of comprehension of the original message within the framework of
clarity, accuracy and naturalness. She notably opts for a straightforward vernacular and employs
an accessible language, thus exemplifying her commitment to maintaining the tenets of
simplicity and understandability. However, the original message is shaped within her paradigm,
so it should be questioned to what extent she adheres to the principle of accuracy. Particularly
within the realm of feminist strategies, a distinct shift is discernible in her redefinition of
translation as “interpretation-production” rather than mere “repetition (of the same)” and that
she does not fully realise the concepts of fidelity, transparency and faithfulness to the source
text. Especially in the verse 3 of al-Nisa’, she interfered with and manipulated the content and
language of the source text by literally not translating it as “hosunuza giden kadinlardan ikiser
iicer dorder nikahlayin™®’. She deliberately neglected to translate this portion of the verse. The

52 Hassen, “From a Slave to a Translator: Conflicts and Mediation in Fatma-Zaidas Translation of the Quran”,

220; Katharine G. L. Barnwell, Bible Translation : An Introductory Course in Translation Principles (Dallas,

Tex.: Summer Institute of Linguistics, 1986), 23.

Hassen, “From a Slave to a Translator: Conflicts and Mediation in Fatma-Zaidas Translation of the Quran”,

220.

% Hussein. Abdul-Raof, Qur’an Translation : Discourse, Texture and Exegesis (Richmond, Surrey: Curzon,
2001).

%5 H. Abdul-Raof, Qur’an Translation: Discourse, Texture and Exegesis (Curzon, 2001), 7.

% Hassen, “From a Slave to a Translator: Conflicts and Mediation in Fatma-Zaidas Translation of the Quran”,

220-221.

It could be translated into English as “marry two, three and four of the women you like”.
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emphasis on women from the nafs in verse 1 of al-Nisa’, the translation of the verb daraba as
“to separate” in verse 34 of the same sirah, and the translation of the verb dalla by adding “to
abstain” in al-Bagarah, 2/282 could be seen as indicators of womanhandling in feminist
translation techniques. Godard's statement for feminist translators’ approach in terms of taking
an active role in translation could be seen also in A. Zeynep Abdullah’s Qur’an translation.

Conclusion

The main subject of this article is Aysa Zeynep Abdullah’s translation of the Qur’an
titled “Indirilme Sirasma Gére Yiice Kur-an’1 Kerim ve Meali”. In the interviews with the
translator, the translator claimed that she wrote a translation against the male-dominated view
and the answer to the question of whether it reflects the feminist paradigm was sought
throughout the study. In the research, it was determined that Abdullah reflected the feminist
paradigm in her translation both by interfering with the source text by not translating the parts
of the verse into Turkish and by reinterpreting the words in the source text while transferring
them to the target text. Another question that was investigated in the research was how Abdullah
determined tartib al-nuzl that she followed in her translation. However, when the translation
is analysed, it could be concluded that a source was not used since no footnote or explanation
was not given. However, this is not the case. Abdullah followed tartib al-nuzal of Caliph
Uthman and did not mention it anywhere. Also, it is important to point out that it is not right
for an academic attitude to speak at random about the Qur’an and the History of the Qur’an, to
make claims without reference to the sources, interfere with the text. It is easily seen that in this
translation, the original message of the Qur’an shaped within Abdullah’s paradigm and
Godard's statement for feminist translators’ approach in terms of taking an active role in
translation could also be seen in A. Zeynep Abdullah’s Qur’an translation. It is possible to say
that Aysa Zeynep Abdullah manipulates the meaning of the verses to reflect the feminist
paradigm even if she asserts that it is the original form of the Qur’an and the translation of the
Qur’an in which women's rights are covered up by men.
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