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Abstract

The ultimate aim of this research paper is to figure out how the discourse meanings of
lexemes can be different from their meanings, which are used in everyday life. This study
considers the Holy Quran an example of a discourse, in which, words have distinct meanings.
As for the methodology, the main advancements of the Intertextuality Perspective are
adopted. The Arabic word fata is used as study data. Precisely, the current study aims to
figure out the discoursal meaning of the lexical item fata in the holy verse Prophets 60. The
methodology employed consists of two levels. Firstly, the main speculations of the primal
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Islamic scholars, concerning this word, are added. Secondly, intertextuality is used as a
theoretical construct to map out the discoursal meaning of fata in the Holy Quran. The study
concludes with the claim that the word fata has a discourse meaning in the Holy Quran which
is different from what has been widely claimed. The study hypothesizes that fata means 'a
servant' in the Holy Quran regardless of his or her age. The study recommends adopting this
meaning when interpreting the Holy Quran in order to understand it properly and carefully.
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1. Introduction

Intertextuality Perspective (henceforth, IP) is widely used to map out semantic applications
and ramifications. It provides discourse analysts with linguistic solutions which are
completely dependent on the text per se (text-bound). As for its origin, IP was first termed by
Kristeva (1980), who indicated that “any text is constructed as a mosaic of quotation; any text
is the absorption and transformation of another”.

In order to pin down what the text interprets, a potential network of interrelated textual bonds
has to be provoked (Allen, 2000). In addition, IP is best mirrored as a linguistics technique,
highlighting inner relationships between textual entities (Waaijman, 2010 and Kolaiti,
2008).

Many researchers address IP as an effective approach to account for special texts including
religious texts. Indeed, these researchers claim that meaning can be driven, mapping out any
potential relationship between a text and other texts which are involved,; thus, the text is
merely inter-text (Adel and Maasoum, 2011).

Besides, different discourse scholars indicate that our knowledge of words obtained is
apparently kept as entries in our lexicon. The exact form of this lexicon is relatively different
varies due to theory. However, most of the theories concerned indicate that the lexicon is
formed as an enumerative data structure with some principled constraints on the nature of the
information to be stored in it (Elman, 2009).

It can be supposed that a lexical item has a valid meaning affected by our sensory system,
limited mental potentials, and world academic experience. What is vital here is the ability to
delimit what the given lexical item really stands for (Gregg, 2010) In addition, translation
usually provides the possible or the closest meanings to the source text, but does not always
provide one-to-one equivalence them (Hellwig, 2010).

Our ultimate goal is to look for a working approach so as to indicate the meaning of lexical
items. In each language, one needs to determine an approach that fits that language.
Therefore, dictionaries cannot be ultimate sources of knowledge all the time (Baxter, 2009).
Despite the fact that dictionaries are not deemed important or essential, they are often
unsuitable since they are simply human-made with possible flaws and pitfalls rending the
process of finding the actual meanings of words imperfect. (Mouristen, 2010).

Since IP works as a linguistic method which focuses on the relation between texts, cohesion
is then the most important feature. In addition, a text is conceived of as “an intersection of
fragments, allusions and resonances of other texts” (Waaijman, 2010). According to Van Dijk
(1978), a text can become coherent “only if its respective sentences and propositions are
connected, and if these propositions are organized globally at the macrostructure level”.
Cohesion is enhanced by the sense and reference relations that exist between the lexical
entities at the macro- and micro-structural levels. What this basically means is that after
showing how words are linked together at the local and global levels, we need to make sure
that the meanings arrived at make sense, resulting in holding the semantic and the pragmatic
meanings together. The ultimate goal of this particular paper is to underpin the actual
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meaning of one Arabic word mention in the holy Quran with no regard to any text-free tools
or dictionaries.

1.1 A review of Related Literature

Al-Jarrah (2011) presents a new religious outlook of grave torment, influenced by the
on-going discussion on textuality (Sperber and Wilson 1986, 1995) and adopting the basic
premises and conventional notations of some linguistic theory, namely, Optimality Theory
(Prince and Smolensky, 1993; McCarthy and Prince, 1993a, b). He investigates local and
global intuitions of some Qur’anic verses which are commonly alluded to as evidence for
grave torment. He uses such intuitions to utilize the notion of “semantic competence” in order
to determine the meaning of a particular string of words. He argues that the grave torment is
never backed up by verses of the Holy Quran.

Taha et al. (2013) show how IP can be a viable approach to determine the intended meaning
of words in religious texts such as the Holy Quran. The researchers select two Quranic words
to be the data of the study. These were al-gibaal and al-rawaasi. They adopt a three-level
analysis. At the first level, they provide denotational and connotational meanings of these two
lemmas as illustrated in some major Arabic dictionaries. At the second level, they look for
the meanings of these words in the interpretations of some major Muslim expositors. Finally,
the researchers provide alternative accounts by bringing out the local and global intuitions
that the words invoke in the Quranic text as a coherent whole. The analysis of data reveals
that al-gibaal and al-rawaasi are different. They argue that al-rawaasi is the main part of a
mountain digging deep in the earth, whereas al-gibaal is the outside part. They add that
algibaal serves a different function as compared with that of al-rawaasi.

Believing in the idea that that God has given us a literary work (rather than a dictionary) in
which his message has been communicated to us, Spring (2003) utilizes the notion of
“semantic competence” in order to determine the meaning of a particular string of words. He
argues that determining the meaning of a word in a sentence is not the same as determining
the meaning of the same word in isolation. Besides, he focuses on the role of the syntactic
structure, leading to distinct meanings. He investigates discourse meanings of different
Biblical words and comes out with the idea that these biblical words have different meanings
as compared to their everyday life uses.

2. Methodology

The sample of the current study is mostly cited from the Holy Quran. The researchers deal
with the word fata in the holy verse Prophets 60. Given that this word is one of the recurrent
words in the Holy Quran, the meaning of this word in this verse becomes controversial
because of the existence of different proposed meanings. From a linguistic viewpoint, the
recurrence of this word provides us with the opportunity to determine if a text can help both
reader and translator understand the meaning of this word completely.

The researchers analyse the selected data from a newly perceived semantic point of view,
namely by explaining it within the IP. The researchers provide common current
(encyclopaedic) meanings of the selected word as provided by Quranic interpretations
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through showing the translations of the verses in which the word fata is mentioned. This is
done because these translations are confirmed based on the existing interpretations of the
Holy Quran. Thus, we could state that the translations are illustrated by traditional as well as
contemporary Arabic linguists and Muslim expositors. Then, in light of the IP, the
researchers provide a new meaning of the word fata.

3. Discussion

The holy verse Prophets 60 has been interpreted differently. These multi-interpretations have
been triggered by the different meanings attributed to the word fata.

b5 AT N 24 85 G Lisals | ol

They said, "We heard a youth talk of them: He is called Abraham."*

The puzzle in this verse is that some interpretations of it claim that the word fata in this verse
does not mean 'a youth' but 'a slave'. Thus, the main idea of this research paper is to
determine the meaning of this word by relying on the global level of the Holy Quran. This
analysis is supported by the idea that there are other verses, where the same word is
mentioned, which are considered as ‘a text base’2. This provides us with clues to figure out
the intended meaning of it.

The lexical entry (fata) which is roughly translated into English either as a young man, young
woman or slave, etc. appear recurrently in different verses of the Holy Quran. To be accurate,
it is mentioned in ten verses of the Holy Quran. In the following sections, the meaning of this
lexeme is investigated, depending on the text itself away from any external factors such as the
context or Arabic dictionaries. Table 1 shows the verses in which the word fata is
mentioned in the Holy Quran and its authentic English translation. Table 1 indicates how
Islamic expositors understand the meaning of this lexeme.

Table 1. The verses in which the word fata is mentioned in the Holy Quran and its authentic
English translation

No \erse The verse The existing Quranic translations

Number adopted by interpreters and Islamic
expositors

1- | (Al-Nisaa, Ol Vb iSie abini A Gac | If any of you have not the means

25) udub‘ud/uhma-d/@&u wherewith to wed free believing

a&bﬁwaﬂ«/u&& L | women, they may wed believing
(’&L“-’L’r’-[c/““/j <ilie 3all | girls from among those whom your
A saSils asi e A | right hands possess: And Allah hath
b sal Ga 5T u«-lé/uib full knowledge about your faith. Ye
e licads Ciy jeall | are one from another: Wed them
QIR ks ¥ ciladla | with the leave of their owners, and
Adals uﬂ/ua uma/ /3t | give them their dowers, according to
kL Calai gild | what is reasonable: They should be

Gl A5 il e cilicasidl| chaste, not lustful, nor taking
I heiad 55 280 Siisfl L5 | paramours: when they are taken in

! This translation is the standard one.
2 See Kintsch and van Dijk (1979) for more details on the notion of text base.
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s sae 45 2T | wedlock, if they fall into shame,
their punishment is half that for free
women. This (permission) is for
those among you who fear sin; but it
is better for you that ye practise
self-restraint. ~ And  Allah is
Oft-forgiving, most Merciful.
2- | Joseph o) Laadal JB 5 (5 Gaddl axe Ja35 | Now with him there came into the
(36) (o )ﬂ\ d\s; Va8 Heacl S50 | prison two young men. Said one of
BUANSERE s“",) B3 JaAl Sl | them: "I see myself (in a dream)
Srtineda) (pa &7 Bl 5 G4 | pressing wine." said the other: "I
(v1) | see myself (in a dream) carrying
bread on my head, and birds are
eating, thereof.” "Tell us" (they
said) "The truth and meaning
thereof: for we see thou art one that
doth good (to all)."
3- | Joseph iclia [gles/ 4iludl 55 | And (Joseph) told his servants to
(62) /J-’-&-’/ 3/ lwﬂwﬁe—&-/&/by put their stock-in-trade (with which
Gsia i aglel sl 07 | they had bartered) into their
saddle-bags, so they should know it
only when they returned to their
people, in order that they might
come back.
4- [ Joseph 30 | 305 i jell 57547 Lnall 4 5540 JE5 | Ladies said in the City: "The wife
5 BT U] K lgdids 3 4di e L5 | of the (great) 'Aziz is seeking to
cwé Sl | seduce her slave from his (true)
self: Truly hath he inspired her with
violent love: we see she is evidently
going astray."
5- | Cave 60 &bl s 5 Yamfu-w,,u J JU Behold, Moses said to his attendant,
X saadf 5/ <dl zas | "1 will not give up until | reach the
junction of the two seas or (until) |
spend years and years in travel."
6- | Cave 62 o Uil 2af g Jae Lo/ oLl U5 502 Lals | When they had passed on (some
[iai/s Ude| distance), Moses said to his
attendant: "Bring us our early meal;
truly we have suffered much fatigue
at this (stage of) our journey."
7- | Cave 13 galb salii clile gadi ai | We relate to thee their story in truth:
(538 28U 55 ey |sis/ 403 267 | they were youths who believed in
their Lord, and We advanced them
in guidance.
8- | Cave1l0 | oo Wilo) /oles eI 4l o5/ )| Behold, the  youths  betook
1355 G sl G W a5 4as 5 ST | themselves to the ‘Cave: they said,
"Our Lord! bestow on us Mercy
from Thyself, and dispose of our
affair for us in the right way!"
9- | Al-Nour s BUS Gpag Y Gpdl cadeicdly | Let  those who find  not the
30 ‘—’L'S-//gj’-‘-'-'cﬂ-ﬂb ad o ‘w/ag_w wherewithal for marriage keep
ale Aﬁ&e&w/ <i&ls Lis | themselves chaste, until Allah gives
Y; r=SlJ/;;-:f/Au/ L/L"u"'ﬁ-é)-’/j bn them means out of His grace. And if
Llasi 535/ ) s lidl e AL /;4;54 any of your slaves ask for a deed in
Ceb A Gaj L Ll sUsll a6 15420 | writing (to enable them to earn their
An ) saé Seal 8 a4 e ail G5 | freedom for a certain sum), give
them such a deed if ye know any
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good in them: yea, give them
something yourselves out of the
means which Allah has given to
you. But force not your maids to
prostitution when they desire
chastity, in order that ye may make
a gain in the goods of this life. But
if anyone compels them, yet, after
such  compulsion, is  Allah,
Oft-Forgiving, Most Merciful (to
them).

Based on the interpretations attributed to these verses by the Islamic expositors, different
meanings are provided to this lexeme. Table 2 shows these different meanings:

Table 2. Different meanings attributed to the word fata

No \erse Meaning
1. Al-Nisaa, 25 girls
2. Joseph (36) two young
3. Joseph (62) servants
4. Joseph 30 slave
5. Cave 60 attendant
6. Cave 62 attendant
7. Cave 13 youths
8. Cave 10 youths
9. Prophets 60 a youth
10. Al-Nour 30 a youth

It seems that Quranic interpreters do not reach an agreement concerning this word. They
attribute different meanings to this word to back their interpretations of the verses. What is
worth mentioning is that they depend on their world knowledge to determine the intended
meaning of the word fata. In addition, they utilize their understanding of the meaning of this
word based on the context or its everyday life meaning, which is represented by the meaning
of 'youth'. This claim is best shown in translations of the verse which are rendered based on
the existing interpretations of the Holy Quran.

However, the current study hypothesizes that the word fata means 'servant’. We apply this
meaning to all verses containing this word in order to re-grasp the actual interpretations of
these verses. Accordingly, we refer to the verses with our potential analysis to the meaning of
this word.
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1. The verse (Al-Nisaa, 25)
ZET 315 calia 54l 2 (o 2SHGHT ST s Gad clia 4l clicasall 2S5 S Vish 2K ibitii 4 Gacd
Y5 cililid Sid ciliass cigsiall 545630 G 5T Seldl pdb Ga RS adi G iliads Silayl

Gl i Gad SIS il e clicasdll LB o Cidai Sgiled Aialss G Gl Saad ’f/gziglj_ifg/Mi'

A i il 28T GK | ulat 55 2K
This verse reports the fact the any man can marry two different kinds of women:

1- Muslim women these men do not own

2- Muslim women these men own

This understanding is also reflected in the existing translations.

If any of you have not the means wherewith to wed free believing women, they may wed
believing girls from among those whom your right hands possess.

The word fatayatikum (plural form of fataah , which is the feminine form of the word fata) is
not mentioned to describe the first kind of women but the second. The existing translations
entail that the word fatayatikum means ‘girls’ which is not, we think, true because this
meaning can be applied to the two kinds of the women men can marry. Put it differently, this
meaning is not borne out because it is simply a contradiction to our world knowledge that
both kinds of women men can marry are girls! This interpretation does not contribute to our
knowledge since men can only marry females as such. The verse indicates that the word
fatayatikum is only mentioned with the second kind of women men can marry. In addition,
the remaining part of the verse explains that if one wants to marry this kind of women, he has
to gain their parents’ approval:

ALty 4T 15 ilia 34 2115 n 2101 ESTa L ad il Sl il T 5T Y 3 i el 31 S

SR E colica il 08 58 5 5 Jelb] 3 G4 A s G i

The existing interpretation of this verse also provides us with a wrong claim about the word
ahil which means ‘family’ not owners as the others state!

........ Wed them with the leave of their owners, and give them their dowers, according to what
is reasonable... ...

The text states that you have to gain such an approval from their family (including their
parents, etc.) not from their owners since these men wanting to wed these women own them
already. The existing translation entails that if you want to marry a woman you possess, you
have to gain approval from yourself?! In fact, the text itself states that if one wants to wed a
woman he possesses, he has to gain her family’s approval®. As a result, we can argue that the

® Here, the word ‘possess’ means ‘have the right to get such girls work only for, say, his house'. They are not slaves but
servants who do not have the right to work only for that person.
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word fatayatikum means unmarried* women who serve specific people. They are possessed
servants whose owners are different from their family. They are not slaves because if they are,
people who own them are not required to gain the approval of their parents. The same
understanding of the meaning of the word fata can be extended to the verse Al-Nour 30
which is:

g 2l ) 24 oS 2$a ST Lo QIS 5 545 il 5 i e ) Agiid] S RIS g Y Gl Cassiial
Gz il 300 e 5o | o550 (L2a<F 535 ) o il o 28155 1 o ST Y5 2813 ol ] JUa G 24 575 155

This verse tates that fatayatikum (unmarried female servants) are subjected to those people
these unmarried female servants work for. In addition, it states that the notion of not being
married is intrinsic of the word fatayatikum, because if these unmarried servants want to
marry, those men do not have to prevent them from doing so.

2. Joseph (36):

CREVEA ol 358 3T 300 I 58N 05 5158 Head§ 31l I WAAST 06 o (4% daa 0455
(71) Comindal Gy @ Gl S8 =i iy

This verse states that two people entered the prison with Joseph. Islamic expositors indicate
that the word fatayan (dual form of the word fata) means 'two youths'. However, the verse
does not support this interpretation. Differently, according to Al-Jarrah (2013), these two
people entered the prison with Joseph not at the same time as claimed by interpreters but with
the same accusation. What is important here to state is that these two people are also servants.
This claim is supported by the following verse which states that Joseph asked one of these
people to mention him before his owner (lord). Compare:

Cotias gy AL 8 s a3 TR0 U sLall 81 i 3°AD) g 26 AT Bl ol 08

And of the two, to that one whom he considers about to be saved, he said: "Mention me to thy
lord.” But Satan made him forget to mention him to his lord: and (Joseph) lingered in prison
a few (more) years.

Since this man has a lord, he is by default a servant to that lord. The reason why Joseph asked
that man to mention him before his lord is that Joseph thinks that that man’s lord is capable of
protecting and freeing Joseph from his prison. In other words, Joseph does not depend on that
man to do such a job since that man is merely a servant ordered by his lord.

Joseph (62):
oo FIRT Al ) Ll 13) i s RIS o R L (50230 5] 15

4 Notion of being unmarried is of paramount importance because it is inferred from the text that you cannot marry a married
women.
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This verse provides evidence to support the claim that the relationship between Joseph and
his fetyanuh (Literally his servants) is similar to that between a boss and his servants. Put
differently, Joseph speaks from a power position to his servants. He orders them to do some
actions not vice versa. Interestingly, they obey him directly without any possible discussion.
So that, we can suppose that they serve him, they are merely servants not youths. Such an
analysis does not entail that they are not youth; they may be youth or they may be of different
ages. The same conclusion can be drawn from the relationship between Moses and his
servants in his trip to meet that good person.

A\ MacrOth i “k International Journal of Linguistics

Cave 60 (s sunil 5 sl gass Z07 K 2507 Y 3l o s 5 315
Cave 62: Liai /3 L bl e Ll 38T Lz J3E L] 35680 U5 ) 5l Lali
In these two verses, it seems that Moses orders that person to do some deeds not vice versa.

In addition, that person does what Moses asked him to do. He is a servant not an attendant (as
claimed by the existing interpretation of the Islamic expositors).

As a result, we can state that the word fata means 'a servant'. Thus, we can claim that this
meaning is shared by all verses in which the word fata is mentioned (Figure 1).

Al-Nisaa, 25 N

Joseph (36) ~

Joseph (62) ~

Joseph 30 ~

Cave 60

Cave 62

Cave 13

Cave 10

Prophets 60

Al-Nour 30

Figure 1. All verses share the same meaning
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And the difference between fata and fataah is explained in the following table.

Table 3. Quranic discourse meanings of fata and fataah

Word Meaning Marriage

fata A servant Both married and not
married

fataah A servant Unmarried

4. Conclusion

By adopting the IP, the current investigation probed into the intended meaning of one
dictionary entry, fata, in the Holy Quran. We hope to have asserted that the IP could provide
us with linguistic clues to re-read and re-interpret the religious text without recourse to
dictionaries. The main claim of the current study is that information should be imported from
the text per se but never exported into it. As for the findings, we claim to have arrived at the
following assumptions: fata means, in the Holy Quran, ‘a servant whose job is to do specific
deeds of a particular person'. In addition, fataah, the feminine form of fata, means 'an
unmarried female servant whose job is also to do specific deeds of a particular person'.

Recommendations

Based on the claim we make that IP could provide a viable alternative in figuring out the
intended meaning of words in the religious text such as the Holy Quran, the researchers
recommend that further studies adopting this framework of analysis need to be conducted.
The study recommends studying the meanings of other words, depending on intertextuality,
which, in turn, can lead us to new readings completely different from those provided by
traditional interpreters. In addition, the researchers recommend that further studies need to
focus on IP by adopting it to be the method to find intended the meaning of other problematic
words related to the word fata, which are considered synonymous in all Arabic dictionaries
and Muslim expositors' interpretations such as Gholaam, Sebyaan, etc.
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