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Congruities and incongruities in Arabic literary translation
A contrastive linguistic analysis of “The Prophet” by Khalil Gibran

Narjes Ennasser and Rajai R. Al-Khanji

Three Arabic translations of Khalil Gibran’s “The Prophet” are chosen among
other available Arabic translations. Fifteen translated texts from the book were
included for the analysis in this study. The three translations are by Basheer
(1934), Abdelahad (1993), and Okasha (2008). The study investigates and analyzes
different linguistic levels: discourse, stylistic, semantic, syntactic, and lexical
among others as well as different choices made by the translators in rendering
the same source text (ST) elements. The study found out that adopting different
translation strategies by the translators led to different versions of the same ST.
These strategies are based on the aesthetic ornamentation approach by As-Safi
(2016). They include idiomaticity, stylistic considerations, cultural orientation,
semantic/lexical accuracy, and syntactic accuracy.
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1. Introduction

Even a competent translator is still expected to be creative to convey the spirit of a text aside from
linguistic or structural complications. According to Newmark (1988: 94) a translator must empathize
with the source text author, “the more you feel with the author, the better you are likely to translate;
if you dislike a literary text, better not translate it at all.” Therefore, it seems that empathy in
translation coupled with a keen interest in the text and its producer, is one of the major conditions for
a high-quality translation.

The translation of literary texts reflects the individual experiences, emotions, perceptions, and
thoughts of the text writer which are passed on to the target audience through the translator’s
interpretation. In this connection, Shiyab and Lynch (2006: 265) accurately described the task of
literary translation by saying that “translation should aim to reflect the same feelings, thoughts and
style that are manifested in the original text. If the translation is done based on these criteria, then it
is expected that the translated text will be moving and alive in ways very close to or the same as the

original.”
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The present research study singled out a widely known book, The Prophet by Gibran Khalil Gibran,
for investigation and analysis as far as translation quality assessment is concerned. It is a contrastive
text analysis between the English source text and its translation in Arabic. The contrastive nature of
the study intends to detect both syntactic and semantic congruities and incongruities between the
source text (ST) and the target text (TT).

The Prophet has been translated into over forty different languages including Arabic. Gibran is an
American Lebanese poet, writer, and painter. He was born in 1883 and when he was 10 years old, he
migrated to the USA with his family. He died in 1931 and was buried in Besharre, which is a small
Christian Maronite town in North Lebanon. The Prophet is his most famous book, a masterpiece written
in English and published in 1923. The book includes 26 essays in prose poetry or poetic prose, a kind of
creative writing format that combines elements of some poetic forms such as metaphor and figures of
speech but does not have all features of poetry such as metrical structure or rhyme structure.
Therefore, poetic prose may blend features of prose and poetry together. Other features of poetic prose
may contain hyperbole to create some poetic images. Gibran made use also of other features such as
alliteration by repeating consonant sounds. He also made use of assonance by repeating vowel sounds.
These essays introduce a synopsis of his experience and philosophy about love, marriage, children,
eating, drinking, work, joy and sorrow, crime and punishment, laws, freedom, reason, and passion, etc.
In his point of view, this book would show people the right way to God and peace exactly as the Bible
does. Boushaba (1988: 62) says that Al-Mustafa (a transliterated form of the Arabic male’s proper name
meaning “the one chosen by God,” one among the many names for the Prophet Mohammad) is referred
to as “a prophet of love who urges people of Orphalese, to grow out of their individual and limited
selves and identify themselves with greater and universal self which is love.” In fact, this city has no
real existence; however, its name might be constructed on the name of the ancient city of Orpha, a
source of spiritual inspiration and different religions. This means that Gibran views God as a bond of
love which ties all types of people regardless of their religions.

In fact, many people and critics have considered The Prophet as the new Bible of the age, as it has
been recited at countless weddings and funerals, as well as in books and articles, and it is undoubtedly
one of the best-selling books in our modern time as it is a very widely read book, and over 100 million
copies have been sold since its original publication in 1923 (Acocella 2008).

However, the Arabic renditions of this text may not have produced a translation which reflects
the contents of the source text adequately (Bushrui 2000, 2013), and consequently some incongruities
that affect the intended style and meaning have resulted between the source and the target texts.

Congruities and incongruities in literary translation are about how translators either succeed or fail in
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conveying the idiosyncratic style of literary works (such as most literary works by Gibran) to the target
language. Various linguistic and stylistic features are usually considered in assessing translation
quality. They include the semantic and lexical aspects of a text as well as deviation, parallelism,
foregrounding or fronting, discourse structure, deixis, viewpoint, speech and thought representation,
among others.

The current study derives its significance from the fact that English and Arabic are culturally and
linguistically remote languages. They do not share a common cultural heritage, nor do they have exact
correspondences, grammar, or rhetoric. The challenges and the problems facing translators of The
Prophet are, therefore, abundant. This is due to the observation that the source text writer, Gibran,
employed a “prose poetry” type of a literary genre, or simply a poetry written in prose rather than
verse. This indeed poses tremendous difficulties even for competent translators as they will be
confronted with a heavy use of figurative language. In this connection, Bushrui (2000: 55) rightly said
that most of those who wrote about Gibran never read his works in English, and therefore, any
translation of his books cannot be a substitute for the original ones written in English. The study,
therefore, is not only concerned with the conceptual vocabulary used in the English text and its target
translated text but it is also about the cultural work of translation. That is, to look more deeply at the
interaction between culture ideology, and how successful different translators were able to transfer
the cultural aspects of the source text into Arabic, for example, how the transfer of the culturally
embedded metaphors used in the English text were translated? How the function of the images used
by Gibran in English was conveyed in Arabic? Or, how culture impacts and constrains translation.

It is hoped, therefore, that this contrastive study will show whether there was a gap between what
is in the source text and what is transmitted by the translators. That is, were there ideological shifts
from the original book during the process of translation? It is also hoped that the present study will fill
a gap in contrastive textology research which aims at identifying strategies, problems and challenges
facing translators in literary translation. Such incongruities may result from assigning different

interpretations of the text by different translators.

2. Review of literature

Many scholars have focused on the faithfulness of translation and how to deliver the source text (ST)
to the target text (TT). Newmark (1988: 46) defines faithful translations as “attempts to reproduce the
precise context meaning of the original within the constraints of the TL grammatical structures.” This
definition is, in fact, in agreement with Nida’s definition of formal equivalence (1964: 159) described as

“focusing attention on the message itself in both form and content. In such a translation, one is
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concerned with such correspondences as poetry to poetry, sentence to sentence, and concept to
concept.”

Viewed from this formal orientation, one is concerned that the message in the receptor language
should match as closely as possible the different elements in the ST. This means that, for example, the
message in the receptor’s culture is constantly compared with the source culture to determine the
standards of accuracy and correctness. The above quotations by Nida and Newmark, two leading
figures among translation theorists, reflect exactly what can be expected in translation on the part of
highly qualified translators. However, other scholars employ different labels to define faithfulness in
translation. Nord (2005: 25), for example, states that “the concept of faithfulness or ‘fidelity’ can be

”

equated with ‘equivalence.” As a matter of fact, the concept of “equivalence” is a controversial issue
in translation studies, and it is one of the basic theoretical issues in the present study. In general,
equivalence means producing the greatest possible correspondence between the source and the target
texts. Steiner (1998: 460) thinks that equivalence is sought by means of substitution of “equal” verbal
signs for those in the original. Baker (2005: 77) also maintains that equivalence is a central concept in
translation theory. Moreover, she devoted in her well-known book, In Other Words (2005) six chapters
to six types of equivalence, namely, equivalence at the word level, above the word level, grammatical

equivalence, textual equivalence focusing on thematic and information structure, textual equivalence

focusing on cohesion and finally, pragmatic equivalence dealing with coherence implicature.

3. Study objectives

To our knowledge, nothing much has been published on translation quality assessment regarding The
Prophet. Most of the studies were comparative analyses in the field of literature or criticism. However,
there is a doctoral dissertation by Boushaba (1988) analyzing some problems of literary translation
about The Prophet. It deals with the translation of poetry from English into Arabic. Findings of this study
reported that the subjectivity in the interpretation of the meaning of a source language literary text is
the main obstacle in translation.

Another recent study about Gibran's The Prophet was a dissertation by Al-Khazraji (2014) about
critical linguistic reading into the appeal of this book. Although the study did not assess translation
quality, it focused mainly on analyzing the text by employing a critical discourse analysis (CDA) at a
macro and micro levels in order to identify aspects of the book that contribute to its appeal. The
findings of the study showed that the appeal of the universal themes and messages is attributed to
Gibran’s ideology and thoughts such as hope and utopian ideals. Another important finding which is

relevant to the present study is that the volume of metaphorical expressions in the entire book stands
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at 83.4%. The researcher added that the aesthetic function of metaphors was to create meaning rather
than to add meaning.

The objective of our study is to assess the quality of three different types of translations into
Arabic of Gibran’s book, The Prophet, written originally in English. Basheer (1934) is the first and the
oldest Arabic translation at an epoch where translation tools and strategies were at their inception; it
will be contrasted with two other translations by Abdelahad (1993), and Okasha ( 2008). More about
the translators will be discussed towards the end of the article. The researchers will, therefore, explore
some stylistic and semantic congruities and incongruities in translation, attempt to detect major
sources of linguistic and cultural problems or difficulties encountered by the three translators, and
finally, successful, and unsuccessful strategies employed by translators will be classified in terms of
achievement and reduction strategies.

Fifteen texts from the book were selected for analysis in this study. Such texts encompass subtexts
representing the following six major superordinate domains in the book (Al-Khazraji 2014):

1. social activities such as work, buying and selling;

2. personal needs such as eating and drinking, and clothes;
3. family life such as marriage, children, and houses;

4, personal experiences such as love and death;

5. social institutions such as law, crime and punishment;

6. abstract concepts such as beauty and friendship.

The texts are analyzed at different linguistic levels: discourse, stylistic, syntactic, semantic and lexical
among others. This analysis is meant to present a thorough comprehension of the original text in order
to assess the oldest translation of the original book and to compare it with the new translations. For
the sake of the analysis process, each selection is analyzed separately according to the aesthetic
ornamentation approach for translating a literary work devised by As-Safi (2011, 2016). In this
approach five criteria are seen to provide a comprehensive indication of literary translation strategies.
They include idiomaticity, rhetorical transference, stylistic considerations, cultural orientation, and
semantic accuracy. In our analysis, two types of modification are made, firstly, omitting rhetorical
transference, and secondly adding lexicology by combining it to semantic accuracy in one strategy, i.e.,
semantic/lexical accuracy. Such modifications are relevant to our analysis as they pertain to the
notions of gain and loss found in the English source text. Below is a description summarizing the

strategies based on the modified ornamentation approach by As-Safi.
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4, The modified ornamentation approach translation strategies

The following is a brief description of the modified approach strategies proposed by As-Safi (2016):

1.

Idiomaticity: Idiomaticity is mainly indicative of idiomatic and proverbial expressions as both entail
an inherently creative process of manipulation within the constructions of the TL reservoir of
equivalent idiomatic expressions and proverbs. Failure to achieve this may result in literal
translation.

Stylistic considerations: Style is a broad term that could stand for various concepts. However, in this
study, it stands for aesthetic elements such as collocations, brevity, diction, redundancy, etc. It will
also include some discussion about the structure of a paragraph or its physical appearance as well
as any other important physical features, i.e., punctuation, underlining, etc.

Cultural orientation: The two notions of domestication and foreignization are important here.
Domestication may contribute greatly to the naturalness and accessibility of the text.
Foreignization, on the other hand, maintains the peculiar flavor of the original and contributes to
the effective nature of literature.

Semantic and lexical accuracy: This strategy refers to the aesthetic framing of meaning. The choice
of a proper lexical item is combined here with semantic accuracy (our addition in this approach)
to account for unmotivated lexical shifts. This fourth strategy could, moreover, play a major role
in shaping the figurative language, and in detecting any unmotivated semantic change.

Syntactic Accuracy: 1t refers mainly to syntactic distinctive features found in Gibran's The Prophet.
An example of such features is pairing of opposites or dialectic antithesis in one synthesis as in
ascending and descending. Other prominent syntactic features will be pointed out for comparison

and contrast in translation (see also Al-Najjar 2007).

5. Data analysis

The following is a comparison and a contrast between various English texts taken from Gibran’s The

Prophet and their Arabic renditions by Basheer (1934), the oldest translation, as well as two others by

Abdelahad (1993) and Okasha (2008), respectively. The three renditions will then be evaluated in terms

of the five aesthetic strategies as criteria on which the analysis is based to account for congruities and

incongruities in translation.
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5.1. Love

Then said Almitra, speak to us of love (Gibran 1996: 11)

A, sl 3 duhd Wl 13 yhadl) GllE Miis (Basheer 1934: 60)

hina?idin qalati l-mitratu hati landa xutbatan fi l-mahabbati

B. No rendition of this line (Abdelahad 1993: 22)

C. wall e Waa Al By (1 ykall) & il 5 (Okasha 2008: 10)

wa-nbarat (il-mitra) wa-qalat la-hi hadditna fan il-hubbi

The above line is the first sentence used in the love section. Gibran used "Almitra,” the name given to
a woman who was a seeress, meaning in Arabic (al-farrafa), which might be a better translation for
readers as it gives the meaning of a woman who is knowledgeable. Both translators, Basheer and Okasha
kept the name “Almitra” as it is, opting for a foreignization, or an aesthetic cultural orientation
strategy, while Abdelahad avoided translating the whole line. However, it will be more important to
look at other words in this text. If we look at the translation of the sentence “Speak to us of love,” we
can notice two observations: Firstly, Okasha gave a better rendition of the word “love” as al-hubb, which
is loaded with emotiveness, and “speak to us” as hadditnd instead of translating them, as Basheer did
by al-mahabba (more general and less emotive), and hati la-na xutba. The context of this section of the
book, to our mind, requires using the rendition of “love” given by Okasha keeping in mind that Gibran
referred to “love” with the pronoun “he,” as required in the source text, thus personifying it. Secondly,
Okasha’s rendition in Arabic of "Speak to us of love" sounds more natural. That is, it is more natural
than saying hati la-na xutbatan because it is not a “speech.” Therefore, a more appropriate lexical

strategy was employed by Okasha in translating the text above.

5.2. Marriage

Give your hearts, but not into each other’s keeping (Gibran 1996: 15)

ALl Ja eUaall 138 o5& o) s (Kl g a8 )l 438 oSia (S Laad (Basheer 1934: 70)

li-jufti kullun min-kum qalbahu li-rafigi-hi wa-lakin hadari ?an jakina hada l-Sata?u li-2azli I-hifzi
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B. DU Le ye (e (g sead el aas oS5 18 ) 5028 (Abdelahad 1993: 27)

qaddimii quliba-kumu hadijatan li-man tuhibbiina min yajri ma ?ist?itarin

C. 43 il of 50 0KV ydind 43l aSie JS (gl 5 (Okasha 2008: 15)

wa-lijahib kullun min-kumu qalba-ha li-Safiri-hi lakin dina ?an jast?atira bi-hi

In this text, the major problem is in translating into Arabic the expression “each other's keeping.” It is
noticed that Basheer in A. above failed to give an accurate translation as he resorted to a literal
translation strategy for that expression, i.e., li- 7azli I-hifzi. On the other hand, Abdelahad and Okasha
were able to preserve the beauty of the expression by using a more accurate and an aesthetic semantic
strategy by the Arabic verb verb jast?atira and the noun Zist?itarin, meaning “possessiveness.”

Comparing both renditions, one may find Okasha’s translation to be even most appealing in this text.

5.3. Children

You may house their bodies but not their souls. (Gibran 1996: 17)

A, oSiSlie 8 GhE Y agas sii (815 andlual (Sluuall | grinai o oSl

(Basheer 1934: 74)

wa-fi taqati-kumu ?an tasnafu il-masakina li-?azsadi-humu wa-lakinna nuftisa-humu la taqtunu fi masakini-

kumu

B. aea) sl Y ataluad (555 38 (Abdelahad 1993: 29)

qad tu?wiina ?azsada-humu la 2arwaha-humu

C. aea) s )l ¥ aadlual ¢y 555 2315 (Okasha 2008: 16)

wa-lagad tutwiina 2azsada-humu la 2arwaha-humu

It will be noticed that the Arabic rendition of the above sentence (A) regarding the concept of children
in Gibran’s The Prophet is quite confusing, redundant, and unnecessarily long. Even though repetition
in Arabic can be normal or functional, the Arabic translation by Basheer is, unfortunately inaccurate.
Moreover, Basheer resorts again to a literal translation strategy, which is not suitable here at all. On
the other hand, both Abdelahad and Okasha resorted to a better style requiring brevity and vividness.

Both employed also a better diction choice and an appropriate semantic strategy by using the Arabic
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verb tu?wiina meaning “housing their bodies” instead of tas‘nafu al-masakina, therefore translating this

sentence requires a proper style and an accurate lexical choice.

5.4. Giving

1. These are the believers in life and the bounty of life, and their coffer is never empty. (Gibran 1996:

20)

Al Ailies gl 33 5 agiibia § 55 Y oY s Bladl eli 5 8Lally () sia sall (Uelil) agie 5 (Basheer 1934: 78)
wa-min-humu (an-nds) il-mu?mintina bi-l-hajati wa-bi-saxa?i l-hajati ha?ala?i la tafrayu s‘anadiqu-humu wa-

xazalinu-humu mumtaliZatun 2abadan

B.aali g i (18 clabilany 5 3bally Gaeall 4dlayY clley e JS any (e oSia 5 (Abdelahad 1993: 32)
wa-min-kumu man julti kulla ma jamliku li-?imani-hi |-Samiqi bi-l-hajati wa-bi-{ataja-ha fa-lan jafraya

wifad‘uhu

C.lasl gl 33 & 52U ¢ i (e L Lo g 3Lally () s 5all i &l f (Okasha 2008: 19)

?tala?ika humu il-mu?minina bi-l-hajati wa-ma fi-ha min xajrin fa-1a tafrayu xaza?inu-humu ?abadan

The main problem in the text above is deictic: the excerpt is an example of a reference change in the
target language. The author restricts “those who have little and give it all” solely to the “believers in
life...” by employing the deictic expression “these”; however, Basheer, in his rendition of the excerpt,
added yet another category of people thus ignoring the anaphoric “these,” i.e., wa-min-humu al-
mu?minina b-il-hajati “and there are some who believe in life.” By contrast, Abdelahad and Okasha
provided a more accurate rendition related to the English text. Moreover, Basheer opted for
redundancy in the Arabic translation when he repeated the word al-hgjat “life” twice. He also gave two
renditions for the word “coffer,” xaza?in and s‘anddiq, thus offering a superfluous information. It is
noticed that Abdelahad used an elegant word instead of "coffer" when he was the only one among the
three translators to render it as wifad‘ahu, a lexical item that reflects a metaphoric beauty indeed. He

(a3

manipulated the Arabic idiom xali ?il-wifad® “empty handed.” Finally, in the text above, employing the

two proper strategies of stylistic and semantic/lexical accuracy is needed to get a good translation.
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2. You often say, “I would give, but only to the deserving” (Gibran 1996: 21).

A, "k st (Sl o ael o) al )" asiie J 58 clinan Llls 38 5 (Basheer 1934: 80)

wa-qad talama samiftuka taqilu mutabazzihan finnani 7uhibbu fan uftia wa-lakin l-mustahiqqina faqat

B. Gy ad (e | pan aai Wil & (10 oSia s (Abdelahad 1993: 34)

wa-min-kumu man jaqulu ?innana nu§ti has‘ran man fiflan jastahiqqu

C. G e ) el ¥ (S5 celbaall ) s guail ;) 85 e ST Le (Okasha 2008: 20)

ma faktara ma taqilu la-tas*ba nafst ?ila I-Sata?i wa-lakin la ?ufti ?illa man jastahigqu

In text (A) above, there is an unmotivated addition at the start of the text in translating the sentence,
“you often say.” Basheer rendered this initial part in Arabic by attaching the adverb mutabszzizan
“arrogantly” to taqulu “you say.” In fact, he seems to have added unnecessarily a negative or an
aggressive tone to the TT, which is not really expressed in the ST. This added meaning is against what
Gibran has emphasized throughout his book as he meant to give a message of peace by using an
inspiring and a peaceful tone. Abdelahad and Okasha, on the other hand, managed to translate this part
of the text more accurately and without any addition that might create a negative emotive translation
which may distort the meaning of the text. This is done through employing a strategy of semantic

accuracy.

5.5. Eating and drinking

And the buds of your tomorrow shall blossom in my heart (Gibran 1996: 24).
A. B 8 Fiw 2l g z yai Al ael Lyl g (Basheer 1934: 85)

wa-l-barafimu l-lati sataxruzu min-ha fi l-yadi satuzhiru fi qalb-i

B. gl 8l delel oy 35y (Abdelahad 1993:37)

wa-tuzhiru baraSimu-ka fi l-yadi fi qulabi-na

C. B e ae) a3 (Okasha 2008: 23)

wa-tuzhiru barafimu yadi-ka fi galb-i
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The text above is addressed to an apple after it is eaten and what can be said to it such as “Your seeds
shall live in my body” and “the buds of your tomorrow...” Although this text is short, both Basheer and
Abdelahad provided a type of translation that lacks the aesthetic value of the meaning. Gibran used a
metaphor, “the buds of your tomorrow,” but in A and B, the translation ignored the beauty of this part
when Basheer rendered it as “any tomorrow” in Arabic when he said fi-l-yadi rather than “your
tomorrow.” The same mistranslation of this expression was also provided by Abdelahad, thus missing
the beauty of the metaphor. Therefore, the major serious problem in the text above is in mistranslating
an important metaphor. Okasha in (C) managed again to provide a better translation in a short way
rather than providing a lengthy and literal translation as in Basher's rendition. Although Abdelahad
provided a short translation, he too missed giving a suitable metaphor translation. Okasha's translation

is, for that reason more accurate semantically.

5.6. Work

You have been told also that life is darkness, and in your weariness, you echo what was said by the

weary (Gibran 1996: 26).

Ao yall 483 gan oS18 AlE Lo (500 53 oSS e Bada 8, (Basheer 1934: 89)

faruhtumu fi Sahdi mafaqqati-kumu turaddidiina ma galahu gabla-kumu zudadu-kumu il-muzfizina

B. .05l 023y Lay pSlica e Jll 138 ()93 55 ofin 4 (Abdelahad 1993: 41)

Faruhtumu turaddidiina hada al-gawla $abra d*ana-kumu wa-ma juraddiduhu il-kadihiina

C. .0sSealladgiy e cllgi¥) da j (e (g 923 i plasal (Ss e, (Okasha 2008: 26)

hatta ?as*bahtumu turaddidiina min farti I-?inhaki ma jagiiluhu il-munhakina

In rendering the text above, Basheer made some unmotivated changes that negatively affected its
meaning. He added the Arabic expression sudiudu-kumu il-muzfiziina “your troublesome ancestors,”
which is not found in the original text. The result of this addition gives a negative impression about
the ancestors, something which is not expressed. Another added expression in Arabic unneeded in

English is fahdi mafaqqati-kumu. 1t is, in fact, a mistranslation which does not reflect the intended
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meaning. The meaning of the whole text is, therefore, distorted. Abdelahd's rendition is clearer than
that of Basheer. However, Okasha managed to provide a much better translation when he accurately
used ?al-?inhak, meaning “exhaustion,” for “weariness.” His rendition of the text, in fact, reflects the

meaning clearly.

5.7. Clothes

Your clothes conceal much of your beauty, yet they hide not the unbeautiful (Gibran 1996: 35).

A, Jieall ye s W LSl caSllaa (e S Caad oSS o) (Basheer 1934: 104)

?inna tijaba-kumu tahzibu l-katira min 3amali-kumu wa-lakinna-ha la tasturu yajra l-3amili

B. oS el connd Y LgiST g aSllea (e LSH 0335 2SS ) (Abdelahad 1993: 53)

?inna tijaba-kumu tuxfi l-katira min zamali-kumu wa-lakinna-ha la tahzibu l-qabiha fi-kumu

C. oS pedla (835 Y LS ¢ Sl aSllaa (g0 aani 2S0US o) (Okasha 2008: 36)

?inna tijaba-kumu tahzibu min zamali-kumu l-katira lakinna-ha la tuxfi ma qabuha fi-kumu

In the text above, Basheer failed in translating the last part, i.e., “they hide not the unbeautiful,” into
Arabic as la tasturu yajra l-3amili even though Arabic is rich with various words that can fit in this
context. His literal translation of this part deprived its intended beauty as well as the stylistic
eloquence. On the other hand, both Abdelahad and Okasha managed to provide what is needed here.
They resorted to a much better semantic accuracy strategy when they used the Arabic expression: la
tuxfi or la tahzibu ma qabuha fi-kumu. Their aesthetic translation contributed a lot in finding the proper
lexical item needed, i.e., al-qubh “the ugliness” instead of yajra l-zamili | for the English “the
unbeautiful.” Moreover, the Arabic exceptive particle yajra is misleading as it is polysemic, it may mean

“except” inducing the opposite meaning: “It conceals only the beautiful.”

5.8. Houses

You shall not dwell in tombs made by the dead for the living (Gibran 1996: 33).
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A, 3Ll sl &gl ol Laliy ) 5l 3 ) ik 3l 5 Jal (Basheer 1934: 103)

?azal wa-lan taqtuni fi l-qubiri l-lati banaha ?abna?u l-mawti li-?abna?i I-hajati

B. sla DU il sV laxii 5 & ) ik )5 (Abdelahad 1993: 51)

wa-lan tagtuni fi qubiirin [ajjadaha- I-?amwatu-lil-?ahja?i

C. eladU 3l lasiii | 58 | il ) <Y (Okasha 2008: 35)

la lan tagtunii qubiran fajjadaha - l-mawta li-l-?ahja?i

In (A) above, Basheer provided an Arabic translation ?abna?u-lI-mawti li-?abna?i -I-hajati for the English
“the dead for the living.” It is again both a lengthy and rather an uncommon rendition in Arabic that
lacks proper stylistic and aesthetic features in literary translation. To give a back translation of
Basheer’s rendition, it will be like “the sons of the death for the sons of the life,” where “sons” are not
mentioned in the English text. Moreover, the expression “sons of death” is not familiar in Arabic. He
also added the word 7azal “yes” at the beginning of the text, whereas Okasha added “No, you will not”
to emphasize the idea. Abdelahad and Okasha gave a better rendition when both used [-?7amwatu-lil-
?ahja?i and I-mawta li-I-?ahja?i. Such renditions are more appropriate aesthetically, direct, brief and to

the point in terms of form, content, and accessibility.

5.9. Buying and selling

It is in exchanging the gifts of the earth that you shall find abundance and be satisfied (Gibran 1996:

37).

A, oSeia iy (s 30 g | 15383 o )Y Udae Aala i oSSV (Basheer 1934: 106)

li-?7anna-kumu bi-yajri mubadalati Sataja al-?ard‘i lan tazidia wafran mina ar-rizqi wa-lan jafba$a 3afafu-kumu

B. | onifiy 5 g3 55 oS jesid Wliae oSlalsi el LS (Abdelahad 1993: 56)

kama ?anna-ha tubadilu-kumu Sataja-ha fa-taymura-kumu wafratu-ha fa-taktafa wa-tagna$a

C. oS @l s g el 1 53 58 ol il Lgaad 2300l 20 (8 (Okasha 2008: 38)

fa-?in 2ant-umu tabadaltum nifama-ha niltum il-wafrata wa-r-raxa?a wa-tabat bi-dalika nufasu-kumu
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In the text above, Gibran talks positively about how the earth can yield fruits, but Basheer opted in his
translation to render the text in a negative way, as he gave a threatening tone to the meaning. He,
therefore, misinterpreted the text, something which is not embodied in the original ST in such a way
that the optimistic message of Gibran was turned into a pessimistic one, thus not giving the intended
message. Moreover, Basheer made an addition not found in the text when he translated the last part
by saying “you shall be satisfied” as wa-lan jafbafa 3afafu-kumu, rather meaning “will not satisfy your

“e

greed.” The negative connotation of the word zafaf “greed” is in fact not motivated at all as it
needlessly adds confusion to the intended meaning of the text. Abdelahad and Okasha, on the other
hand, managed in their renditions to use the intended positive message of the text. They aptly

conveyed the intended meaning of the original ST, indicating a strategy of semantic accuracy.

2. For the master spirit of the earth shall not sleep upon the wind till the needs of the least of you are

satisfied (Gibran 1996: 38).

A, Sy SIS JU N8 S8 praal) O Lghms 30 L35 s 2Dy Ailalay o5 Y (i ) Y1 3 5aal) = 5 0 Y
Adldals 3 ga L JS (Basheer 1934: 109)
li-?anna ar-ritha as-sajjidata fi I-2ard*i la tanamu bi-tum?aninatin wa-salamin hatta tufahida bi-{ajni-ha 2anna

as*-s*ayira fi-kumu qad nala ka-l-kabiri bajna-kumu kulla ma huwa ft hazatin ?ilaj-hi

B. .agie 2a) 5 S i Gl ol Le g )l (8 0S5 1 " ia Y 25" 328 (Abdelahad 1993: 57)

fa-sajjidatu rathi - 2ard*i lan tastakina fi-r-rthi ma lam taqd®i li-banati kulli wahidin min-humu

C. A0S oSl JUy Ao a5 el #lis w58 G Aaggall ¥ 7 55 (8 (Okasha 2008: 39)
fa-?inna raha 1-2ard‘i il-muhajminata lan tatawassada 3anaha r-rihi wadifatan hatta janala ?adnd-kumu

kifajata-hu

In this text, the first problem is in translating into English the meaning of the expression, “the master
spirit of the earth.” Basheer rendered it in Arabic as ar-ritha as-sajjidata fi I-2ard"i, which is a confusing
literal translation that may not really be accessible to many Arab readers. Abdelahad too, provided
almost the same rendition in Arabic with a minor word order change, i.e., sajjidatu rihi I-2ard‘i. Okasha
tried to provide a clearer expression by adding a relevant adjective in the expression, i.e., ritha l-ard‘i

il-muhajminata. Therefore, adding il-muhajminata “domination” to the expression instead of sajjida
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“lady” may be a better choice for clarification. In fact, this expression “the master spirit” is difficult to
translate, one may think of a kind of female or maternal divinity. The second problem is in translating
the last part of the English text “till the needs of the least of you are satisfied.” In Basheer’s rendition,
we observe an unmotivated addition when he referred to the word “least” in Arabic as as®™-s‘ayir wa-al-
kabir “the child/young and the elderly,” which is not found in the text. Abdelahad’s rendition was quite
general as he included “everyone” when he rendered it as kull-i wahid-in min-hum whereas the intended
meaning was confined only to "the least.” However, Okasha may have given a more suitable and
accurate rendition, 7adnd-kumu, which is a good equivalent term. Therefore, both literal translation
and explication were not the proper strategies to employ in translating the text. A brief and an accurate

semantic strategy followed by Okasha seems to be the most suitable one.

5.10. Crime and punishment

You are the way and the wayfarers (Gibran 1996: 40).

A. Okl £5i 5 G k) il (Basheer 1934: 112)

Pantumu ?t-tariqu wa-2antumu il-mutrigiina

B. leale ()5l il 5 ¢y k) 258 (Abdelahad 1993: 60)

fa-antumu ?t-tariqu wa-2antumu is-satirana Yalaj-ha

C. oSl Ll il 5 casall S5 @13 (Okasha 2008: 42)

dalika Tanna-kumu ?s-sabilu wa-?antumu ?aydan saliki-hu

The text above clearly shows how a translator can either succeed or fail depending on the proper choice
in using proper idiomatic expressions. The text is short, but in (A) rendition, an improper translation
is clearly obvious to any native speaker of Arabic. An uncommon lexical item was chosen by Basheer,
i.e., al-mutrigan for English “wayfarers.” This word seems to be quite obsolete not to mention the fact
that it is also quite formal stylistically. Abdelahad used instead the Arabic word as-sa?iriin, which is a
suitable choice. However, Okasha employed the word as-salikiin, a choice which contributes much to

the aesthetic effect of the original as it offers a better vivid lexical item than a formal and literal
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translation,; i.e., al-mutrigin. Therefore, both Abdelahad and Okasha employed a better collocation, or

a strategy of idiomaticity than Basheer.

5.11. Law

What of the cripple who hates dancers? (Gibran 1996: 44).

A, SOl ) G ga Sy cpdll Gpaaiall & J 681 13 5 (Basheer 1934: 119)

wa-mada 2aqilu fi-l-mugfadina l-ladina jakrahtina r-raqis‘ina?

B. Somall )l e diay (o3 xSl e 13le 5 (Abdelhad 1993: 65)

wa-mada Yan il-kasthi I-ladi jahqgidu ala r-ragis‘ina?

C. SIala cpuadl N e s 5 aniall Li ) S5 L5 (Okashd 2008: 47)

wa-ma jakinu fa?nu l-mugfadi wa-huwa $ala r-raqis‘ina hagidan?

Stylistically, Basheer’s choice of words in the excerpt above may not be appropriate for two reasons.
Firstly, he made a deictic change when he changed the third person singular into a plural one for no
good reason. Secondly, his literal translation of the text resulted in a less dynamic rendition when he
used the verb jakrahu for “hate” in English. Abdelahad and Okasha used the verb jahgidu “grudge”
instead, a better and more appropriate choice. However, Okasha made a better translation of the whole
text than the other two translators by employing a strategy of a rhetorical force. In this way, the

aesthetic features of the text are heightened through the utilization of a beautiful syntactic order.

5.12. Freedom

Verily all things move within your being in constant half embrace, the desired and the dreaded, the

repugnant and the cherished, the pursued and that which you would escape (Gibran 1996: 49).

Ales shiailay (55 Lay (s e JS Lieai Blie ol gl e ddilaie oSILS 3 o jati sdY) qes ) oS8 J 58 3al)
A O siped g ol g ) gmu Le ¢y 58 Sius (Basheer 1934: 127)

al-haqqa aqulu la-kumu ?inna 3amita l-7afja?i tataharraku fi kijani-kumu mutaSaniqatan Sala d-dawami Sinagan

nis*fijjan kulla ma taftahiina wa-ma taxafina wa-ma taffaqiina wa-ma tastakrihiina ma tasfauna warata-hu wa-

ma tahrubtina min-hu
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B. ¢ lgxe anuin g atliie sale cdic O 5b jilagad s yila: aSee (Blic Chiai g laga A 5 Sl Jalolia & afi o LAY )
Lexe ilile 58 Loy (Abdelahad 1993: 71)

?tinna l-?afjata tataharraku haqqan daxila ?anfusi-kumu wa-hija dawman fi nis'fi {inagin mafa-kumu ma
taryabiina fi-hi wa-ma taryabiina fan-hu ma huwa mutandyimun wa-munsazimun mafa-ha wa-ma huwa

mutandfirun mafa-ha

C. Glaii ST ey gy Blael 3 LelS & paiida saaa )33 500e A sona o 4 s st s sl das se claan ) 3a¥) () (5 el
1 (Okasha 2008: 51)
wa-la-famr-i ?inna |-?umira zamifan marytbatan 2aw marhibatan mamgqttatan 2aw mahbiibatan manfidatan

2aw mamszuzatan tataharraku kullu-ha fi 7aSmagqi wiaztdika takadu tatafanaqu ?abadan

The text above is an excellent example of Gibran’s use of dialectics through the “pairing of opposites,”
in which opposites are formed in a balanced way, using a series of antonyms. It can be noticed that
Okasha, in (C) above, attempted to preserve the aesthetic frame of meaning by employing rhyming
antonyms. He did that by fronting the series of opposites to highlight them at the start of the text, and
then placing the verb {anaqa “embrace” at the end. In this way, the beauty of the translation appears
more clearly than it is the case in the rendition provided by both Basheer and Abdelahad. Furthermore,
Abdelahad used long phrases to render the opposites while Okasha employed brief single adjectives.
Basheer, on the other hand, tried to resort to rhymes in rendering the meaning of the opposites but
his choices were not successful. That is, it is difficult to see adequate antonymous relations, for
example, between xdfa “be afraid” and kariha “hate.” Therefore, Okasha alone was able to preserve the

brevity of the original antonyms.

5.13. Self-knowledge

Say not, “I have found the truth,” but rather, “I have found a truth” (Gibran 1996: 55).

AMEs Caa g 8" o aYL 8 " Eall o g 8" elild 8 8 Y 5 Ja) (Basheer 1934: 137)

?azal wa-la taqul fi datika qad wazaddtu l-hagqa bal qul bi-1-2ahra qad wazaddtu hagqan

B."la Laa g L 15168 o " ad) Las 5 WM ) ol 685 Y (Abdelahad 1993: 80)

la tagala 7inna wazadna I-haqqa bal quli 7inna wazadna hagqan
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C. "A88all (omny Ciaa " J8 s Alial) o ¢ J8 Y 5 (Okasha 2008: 59)

wa-la taqul wazaddtu l-hagigata bal qul wazaddtu baSd‘a -haqgiqati

Translating this text, in fact, needs a skillful rendition particularly when dealing with the definite and
indefinite articles in both languages. The indefinite article in English is easier to be expressed than in
Arabic, which has no specific word. It is observed that both Basheer and Abdelahad provided the same
translation for the English “I have found a truth,” which is challenging to many Arab translators. Both
rendered that expression in Arabic as gad wajaddtu haggan and ?innd wajadnd hagqan. Any Arab reader
will find ambiguity in this translation as haqq is uncountable. Okasha rendered it as wajaddtu bafd‘a al-
hagiqati “1 found some truth” which is expressed more clearly even though Arabic may not accept this
rendition from an essentialist point of view. This view considers truth to be indivisible, and that is why
it might not be accepted even though it is clear. If we are to provide a rendition, we may agree with the
rendition given by Okasha but with a minor change by saying: ?iktafaftu hagigatan ma “I discovered a
truth.” It is, therefore, more accessible to an Arab reader to understand Okasha's rendition or ours from
a syntactic point of view in showing the difference between the definite and the indefinite articles
between the two languages. Finally, this text, as we have already noticed, is ambiguous and it seems
that the three translators tried to clarify the ambiguity to make renditions easier to comprehend.
However, it may not be the responsibility of the translators to interpret what is not clearly expressed

in the source text.

6. Translation quality assessment

When we look at Basheer’s translation, we notice that there are some problems that include
unmotivated changes such as adding unnecessary words and expressions. He may have wanted to make
his renditions clearer, but the result was unfortunately complicated. He also provided unnecessary
lengthy explications and nonfunctional lexical repetitions.

Stylistically, it was noticed that Basheer’s translation suffered from a deictic problem. He used
personal pronouns different from those used in the source texts and this may have caused some
confusion. Cases of this, for example, are frequently found between the first singular and plural
pronouns. Another stylistic problem is his tendency to use a more formal diction than that found in

the source text. It seems that this was done intentionally because he always provided an explanation
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through footnotes. We do believe that Gibran did not make use of a formal language; on the contrary,
his style was simple and easy to comprehend because his concepts were addressed to ordinary people
listening to his wisdom, not in a written style.

As for the second translator, Abdelahad, we notice that his translation is different because he
resorts to an avoidance strategy. That is, he avoided to translate some parts of the book such as the
first concept, "the coming of the ship" and the last concept, “The Farewell.” He also avoided translating
all the short dialogs between Al-Mustafa and the individuals who usually ask him a regular question at
the beginning of each concept. Abdelahad did not explain why he avoided translating such important
texts from the book.

It is clearly noticed that Abdelahad was careful not to resort to literal translation. He mentioned
this point in his Arabic introduction explaining that he benefited from the previous translations of The
Prophet and that he avoided most of the pitfalls of his predecessors. However, based on our observation
of his renditions, we can say that Abdelahad sometimes resorted to elaboration and explication,
especially in texts having philosophical concepts. He also attempted to clarify what was ambiguous,
admitting in his introduction that he deliberately resorted to this strategy of disambiguation for what
seemed to him to be vague texts. In fact, ambiguity in translation may be a controversial issue among

translation theorists. Ghazala (1995: 17-18) rightly says that

it is not the responsibility of the translator to interpret and reveal what the source texts
hide or say indirectly. The readers are the only ones who decide these unseen meanings
in English as well as in Arabic.

To give an example, let us look at the following from the “love” concept:

“When you love, you should not say, “God is in my heart,” but rather, “I am in the heart of God” (Gibran

1996: 13)
Al L)) 51 L gl 3 (Al Ja] i ) 1518 Y il )

?in Pahbabtum la taqula ?inna ?allaha 3alla 3alalu-hu fi quliibi-na bal qali ?inna fi qalbi ?illah

In this illustration, we notice that Abdelahad added more clarification to God when he said “God, The
Glorious.” The other clarification is deictic: he changed the first-person singular to the plural one

possibly for readers to have a better understanding of this text.
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One more observation about Abdelahad is that he did not preserve the syntactic pairings of the
parallel structures, which are abundant in the text. This can be clearly noticed in our analysis of the
“freedom concept” in text 21. In this text, Abdelahad (as well as Basheer) failed to provide the proper
collocations requiring merely double adjective or antonyms used in the source text. He instead used
longer unparallel and long phrases.

Finally, it seems that Abdelahad, as well as the other two translators dealt with emotiveness in
the same way. The following example as well as other examples in our analysis shows that he increases
the level of emotiveness quite differently from the source text. This can be clearly noticed in the beauty
concept:

The tired and the weary say, Beauty is of soft whisperings (Gibran 1996: 74).
a5 ol dac U Cilaas Jlaall " die () 5l sk () Seial) Ll

?a mma l-munhakiina fa-jaquliina $an-hu al-3amalu hamasatun nafimatun tunazi 2arwahana

Abdelahad in this illustration, among other examples, seems to raise the level of emotiveness by adding
another emotional sense not found in the source text, i.e., tunazi 2arwahand a5 > meaning in
English “communicating with our souls.” In fact, it is beyond the scope of the present study to elaborate
more on this matter though it is important to analyze at length in future research to find out if
emotiveness may distort translation or not.

Regarding the third translator, Okasha, we can in this section evaluate his translation along with
the other two translators according to the ornamentation approach since it appears that his renditions
apply mostly to this approach. To begin with, it is observed that Okasha made serious attempts to play
the role of an author to recreate the source text by approximating his renditions as much as possible.
He seems to have achieved this by employing some aesthetic strategies of the ornamentation approach.
By looking at the data analysis, we notice that firstly, he managed to comply with the idiomaticity
strategy. In this respect, and comparing him with the two other translators, i.e., Basheer and
Abdelahad, we can say that he succeeded in preserving idiomatic and proverbial expressions
equivalent to those found in the source text. Thus, he achieved to a great extent, and more than the
two other translators to maintain the aesthetic elements as much as possible. This can be explicitly
noticed in text analysis of examples such as 2,3,8,11,12 among others.

Secondly, successfully employing the aesthetic strategy and respecting stylistic considerations,
Okasha has managed more accurately than the two other translators to render collocations, idioms as

well as the choice of diction and the brevity of phrases and sentences. Unlike Basheer, he did not
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provide footnotes to explain certain concepts. Moreover, Both Okasha and Abdelahad avoided
redundancy and repetition in their renditions throughout the translated book. Okasha's style,
therefore, was quite flexible but not at the expense of his loyalty to the source text. By flexibility, we
mean that he resorted to a managing strategy without seriously affecting the intended meaning.
Almost all examples in the data analysis are evident to this observation.

Thirdly, regarding the cultural orientation strategy, which has to do with the two notions of
domestication and foreignization, one can notice that Basheer tended to employ foreignization. That
is, Basheer appears to be more concerned with maintaining the peculiar flavor of English, the result
was a literal translation which did not contribute much to naturalness. This strategy meant that he
attempted to preserve the linguistic conventions of the source text possibly to be faithful to the
original work but at the expense of accessibility and acceptability. On the other hand, Okasha resorted
to a domestication strategy in which the main criterion for a good rendition is fluency, naturalness,
and intelligibility. This was achieved by rewriting the source text according to the target language and
culture's values (Venuti 1995). It must be stressed here that this domestication did not seriously affect
renditions made by Okasha. As for Abdelahad, he too employed domestication strategies and avoided
foreignization. However, he opted for lengthy sentences, whereas all Okasha’s domesticated sentences
were brief and to the point. Therefore, brevity in Okasha’s renditions led to a more elevated style and
contributed to preserving the aesthetic features of the source text. Okasha exerted a creative effort to
manipulate the target language.

Regarding the fifth strategy of lexical/semantic accuracy, which has to do with the aesthetic
framing of meaning in shaping figurative language, we observe again that Okasha managed to
implement this strategy more adequately than the other translators. His creative skill in maintaining
the aesthetic ornamentation of the source text was manifested when translating the metaphorical
language used abundantly in the book. This may be attributed to his literary talent which enabled him
to render the figurative language despite all the constraints imposed by the original work. Moreover,
it is noticed that he achieved to translate metaphors by attempting to be as much as possible faithful
to the source text. It must be pointed out also that Abdelhad made use of this strategy but comparing
him to Okasha, we observe that there is a big difference in translation quality between the two
translators. This difference might be attributed to the fact that Okasha, in addition to being a well-
known literary figure in the Arab world, must have benefited from the other previous translators’ flaws

of The Prophet.
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6. Conclusion

In this final part of the present research, two translation notions are worth mentioning. Firstly, the
notions of gain and loss. We have already noticed that the three translators in the study either added
some texts or avoided to translate others. It was clear to observe how, for example, Okasha actively
sought to achieve an aesthetic flavor in his translation by resorting to the strategy of gain to enhance
the aesthetic force of rendition without changing the meaning of the source text; he managed to
preserve the content of the message in a pleasing way. The notion of loss was manifested in Abdelahad's
translation when he followed an avoidance strategy. He omitted some parts of the book as we have
pointed out earlier. Therefore, comparing both translators, i.e., Okasha and Abdelahad, one can observe
that Okasha did intend to achieve an approximation of the original text to the Arab readers. That is,
his approach was recipient-oriented, which explains why he opted for domestication.

The second notion is about bridging the gap between artistic creation and constraints dictated by
the source and target texts. This problem must be addressed in the light of the fact that translators
need to be as faithful and as creative as possible to the original text. Based on our data analysis, it was
obvious that Basheer could not overcome the constraints imposed by the source text on his translation.
His priority was given to the preservation of the linguistic conventions to be faithful to the source text.
He seems to have sacrificed the creative aspect of literary translation and the result was a distortion of
renditions as well as inaccessibility, which constitutes the major flaw in literary translation. As we
have mentioned, Okasha managed to mediate both the cultural and the linguistic constraints to render
an Arabic text which conveyed as much as possible the source text in a creative way. His creativity
made his translation both acceptable and accessible. This was only possible because of his ability to
follow a successful domestication strategy. In fact, any reader can notice how the aesthetic effect of
the source text was better conveyed by Okasha’s manipulation of the source text, which resulted in a
more intelligible, natural, and acceptable translation. Consequently, an aesthetic balance between the
two texts was achieved.

Finally, regarding the notion or the strategy of explication, which is an elaboration for the sake of
achieving clarity, we notice that Basheer comes first in his translation to use such a strategy. He did
this to provide explanatory information for what is perceived to be a difficult readability problem. In
fact, Basheer made use of explication in two cases. First within the body of the translated text when he
used lengthy phrases or sentences. Second in providing more explanation than the other two
translators throughout his translation of the book, Abdelahad, on the other hand, decided to avoid any
footnotes. Even though footnotes are useful, we may agree with the view that they negatively affect

the flow of reading as they may distract the eye from the reading material.
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